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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 
Afrik. 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 (pl., 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 
1 Bar. 1 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 
Bekh. Bekhorot 
Beng. Bengali 
Ber. Berakhot 

Berb. Berber 
Bik. Bikkurim 
bk. book (pl., bks.) 
B.M. Bava’ metsi‘a’ 
BP before the present 
B.Q. Bava’ gamma’ 
Brah. Brahmana 
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 (pl., 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 (pl., cols.) 
Col. Colossians 
Colo. Colorado 
comp. compiler (pl., 

comps.) 
Conn. Connecticut 
cont. continued 
Copt. Coptic 
1 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 (pl., eds.); edition; 

edited by 
‘Eduy. ‘Eduyyot 
e.g. exempli gratia, for 

example 
Egyp. Egyptian 
1 En. 1 Enoch 
2En. 2 Enoch 
3 En. 3 Enoch 
Eng. English 
enl. enlarged 
Eph. Ephesians 
‘Eruv. ‘Eruvin 
1 Esd. 1 Esdras 
2Esd. 2 Esdras 
3Esd. 3 Esdras 
4Esd. 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 
2Ezr. 2 Ezra 
4Ezr. 4 Ezra 
f. feminine; and following 

(pl., ff.) 
fasc. fascicle (pl., fascs.) 
fig. figure (pl., 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 
Hul. 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 
Tl. 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 
JI. Joel 
Jn. John 
1 Jn. 1 John 
2 Jn. 2John 
3 Jn. 3John 
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 



vi ABBREVIATIONS AND SYMBOLS 

Keritot 

Ketubbot 
1 Kings 

2 Kgs. 2 Kings 
Khois. Khoisan 
Kil. Kil’ayim 
km _ kilometers 
Kor. Korean 

Ky. Kentucky 
1. line (pl., ll.) 
La. Louisiana 
Lam. Lamentations 

Lat. Latin 

Latv. Latvian 

L. en Th. Licencié 
en Théologie, Licentiate 
in Theology 

L.és L. Licencié és Lettres, 

Licentiate in Literature 

Let. Jer. Letter of Jeremiah 
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 

Ker. 

Ket. 

1 Kgs. 

Ma‘as. Ma‘aserot 
Ma‘as. Sh. Ma‘aser sheni 
Mak. Makkot 
Makh. Makhshirin 
Mal. 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 
Mell. Me‘ilah 
Men. Menahot 
MHG Middle High German 
mi. miles 
Mi. Micah 
Mich. Michigan 
Mid. Middot 
Minn. Minnesota 

Mig. Miqva’ot 
MIran. Middle Iranian 
Miss. Mississippi 
Mk. Mark 
Mo. Missouri 

Mo‘ed Q. Mo‘ed gatan 
Mont. Montana 
MPers. Middle Persian 
MS. manuscriptum, 

manuscript (pl., MSS) 
Mt. Matthew 
MT Masoretic text 

n. note 
Na. 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 (pl., 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 
OIr. Old Irish 
OIran. 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 (pl., pp.) 
P Priestly (source of the 

Pentateuch) 
Pa. Pennsylvania 
Pahl. Pahlavi 
Par. Parah 
para. paragraph (pl., paras.) 
Pers. Persian 
Pes. Pesahim 
Ph.D. Philosophiae Doctor, 

Doctor of Philosophy 
Phil. Philippians 
PhlIm. Philemon 
Phoen. Phoenician 
pl. plural; plate (pl., pls.) 
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 (pl., pts.) 
1 Pt. 1 Peter 

2 Pt. 2 Peter 

Pth. Parthian 
Q_ hypothetical source of the 

synoptic Gospels 
Qid. Qiddushin 
Qin. 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. Revelation 
Rv. Ezr. Revelation of Ezra 
San. Sanhedrin 
S.C. South Carolina 
Scot. Gael. Scottish Gaelic 
S.Dak. South Dakota 
sec. section (pl., secs.) 
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. Shegalim 
Sib. Or. Sibylline Oracles 
Sind. Sindhi 
Sinh. Sinhala 
Sir. Ben Sira 

S.J. Societas Jesu, Society 
of Jesus (Jesuits) 

Skt. Sanskrit 
1Sm. 1 Samuel 
2Sm. 2 Samuel 
Sogd. Sogdian 
Sot Sotah 
sp. species (pl., spp.) 
Span. Spanish 
sq. square 
S.S.R. Soviet Socialist 

Republic 
st. stanza (pl., 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 (pl., s.v.v.) 

Swed. Swedish 
Syr. Syriac 
Syr. Men. Syriac Menander 
Ta‘an. Ta‘anit 
Tam. ‘Tamil 
Tam. Tamid 
Tb. Tobit 

T.D. Taisho shinshi 
daizoky6, edited by 
Takakusu Junjiré et al. 
(Tokyo, 1922-1934) 

Tem. Temurah 
Tenn. Tennessee 

Ter. Terumot 

Tev. Y. Tevul yom 
Tex. Texas 
Th.D. Theologicae Doctor, 

Doctor of Theology 
1 Thes. 1 Thessalonians 
2 Thes. 2 Thessalonians 
Thrac. Thracian 
Ti. Titus 

Tib. Tibetan 
1Tm. 1 Timothy 
2Tm. 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 (pl., vv.) 
Va. Virginia 
var. variant; variation 

Viet. Vietnamese 
viz. videlicet, namely 
vol. volume (pl., vols.) 
Vt. Vermont 

Wash. Washington 
Wel. Welsh 
Wis. Wisconsin 
Wis. Wisdom of Solomon 
W.Va. West Virginia 
Wyo. Wyoming 
Yad. Yadayim 
Yev. Yevamot 

Yi. Yiddish 

Yor. Yoruba 
Zav. Zavim 

Zec. Zechariah 
Zep. Zephaniah 
Zev. Zevahim 

* hypothetical 
2? uncertain; possibly; 

perhaps 
degrees 
plus 
minus 

equals; is equivalent to 
by; multiplied by 
yields eSoft ave 



(CONTINUED) 

TRADITION. The word tradition comes from the 
Latin noun traditio (‘handing over’), which derives 

from the verb tradere (“hand over, deliver’’). Traditio 

corresponds closely to the Greek paradosis, which also 

comes from a verb (paradiddmi) meaning ‘‘hand over.” 

Traditio and paradosis can be used literally or figura- 

tively, in the latter case often to mean “‘teaching” or “in- 

struction.” Traditio and paradosis were commonly used 

in this sense by Latin and Greek Christian theologians 

to denote the body of teachings preserved and handed 

down by the church as “‘the catholic faith.”’ In the mod- 

ern study of religion, however, a broader and more dif- 

ferentiated concept of tradition must be employed. 

The Concept of Tradition. Culture depends on teach- 

ing and learning, and teaching and learning presuppose 

a tradition. The concept of tradition thus applies to vir- 

tually all fields of culture, including science, arts and 

letters, education, law, politics, and religion. 

A belief or practice in any field of culture may be said 

to be a tradition to the extent that it is received from 

the hands, lips, or examples of others rather than being 

discovered or invented; received on the assumption that 

the authors and transmitters are reliable and therefore 

the tradition valid; and received with the express com- 

mand and conscious intention of further transmission 

without substantial change. Hence, as a source of 

knowledge, tradition is to be distinguished from rumor 

and fashion. Rumor and fashion, although received 

from others, are not necessarily assumed to be reliable 

or to merit transmission without alteration; on the con- 

trary, they invite speculation and elaboration. Tradi- 

tion, however, purports to embody a fixed truth from an 

authoritative source. 

Traditions in the field of culture command respect be- 

cause of their relative antiquity and the presumed trust- 

worthiness of their authors and transmitters. Sacred 

traditions provide a link between the origin and destiny 

of things. The ancient Greek poet and prophet Hesiod in 

his Theogony tells us that the Muses, the daughters of 

Zeus, “inspired me with a divine voice to tell of the 

things that are to come and the things that were before’’ 

(lines 31-32). Similarly, the sacred traditions of all re- 

ligions offer access to beginnings and insight into end- 

ings that personal experience and unaided reason can- 

not supply. 

Sometimes sacred traditions tell of a golden age in 

the past. They preserve glimmers of the glorious age 

and establish beliefs, practices, and institutions to help 

people cope with the iron age of the present. At other 

times traditions anticipate the attainment of a glorious 

future age, which they portray in prophecies. Often sa- 

cred traditions address past and future together. In all 

three cases a view of time as something that can be re- 

capitulated or at least held in synoptic vision long 

enough to add perspective to the present underlies the 

concept of sacred tradition. The work of seizing time 

through myth or prophecy explains the critical impor- 

tance of memory in religious traditions. Memory defies 

time and change. “Remember!” is the first command- 

ment of tradition. 

The concept of tradition in religion may be applied to 

the means by which norms of belief and practice are 

handed down (e.g., by bards, books, chains of teachers, 

or institutions) or to the norms themselves. This article 

is concerned with the norms, while the word transmis- 

sion refers to the means by which traditional norms are 

handed down. The distinction between tradition and 

transmission is not absolute, however, Religions typi- 

cally resist it, especially if it is used to justify attempts 

to abstract the supposed essence of a religion from its 

historic vehicles and forms of expression. Because tra- 

dition is by definition an indirect source of knowledge, 

the forms in which traditional knowledge is transmitted 

cannot be cast away without risking loss of the con- 

tents, since the latter are not accessible or verifiable 

from contemporary sources. (To the extent that they 

are, they cease to be traditional in the strict sense.) 

A sense of tradition as normative is a basic element 



2 TRADITION 

in all religious systems, whether or not formal concepts 

of tradition exist. When formal concepts appear, they 

may be broad or specialized depending on their func- 

tion in the system and the degree of differentiation 

among the sources of religious belief and practice. Often 

the sense of tradition as normative is expressed by a 

broad collective reference to authoritative teachers or 

compendia: “the fathers,” ‘‘the elders,” “the sages,”’ ‘‘the 
poets.” An evolution from broad to specialized concepts 

can sometimes be discerned. In early catholic Christian- 

ity, for example, the concept of tradition embraced vir- 

tually all the formal sources of belief and practice 

handed down by the church, including the holy scrip- 

tures. Only much later did “tradition” come to signify 

the extrabiblical (ecclesiastical) sources in particular, at 

which point the “problem of scripture and tradition” 

could arise. In Sunni Islam, by contrast, the formal con- 

cept of tradition, the sunnah (‘‘custom, example’) of the 

Prophet, became more specialized as a result of the for- 

mation of a closed collection of traditions—the six 

books of genuine hadiths, or stories of the Prophet, com- 

piled in the third and fourth centuries aH (ninth and 

tenth centuries CE) and eventually accepted as authori- 

tative throughout Sunni Islam. [See Sunnah and 

Hadith.] 

Even more specialized cases are presented by two 

words meaning “tradition” in Judaism—masorah and 

gabbalah, which come from verbs meaning “hand 

down” and “receive,” respectively. The verbs are used 

at the beginning of the early rabbinic Ethics of the Fa- 

thers (Avot 1.1) with reference to the handing down of 

the Torah from God to Moses, Moses to Joshua, Joshua 

to the elders, and so on. However, the nouns masorah 

and qgabbalah eventually came to be used not for tradi- 

tion in the comprehensive sense but for very specialized 

traditions: masorah for the exegetical traditions govern- 

ing the transmission of the Hebrew text of the holy 

scriptures (hence “Masoretic text’’ for the canonical ver- 

sion of the Hebrew scriptures), gabbalah for the mysti- 

cal and esoteric traditions of rabbinic Judaism. The 

function of specialized concepts is to sharpen the defi- 

nition of tradition in selected areas and not to diminish 

the scope of tradition as a comprehensive norm. In re- 

ligions with highly specialized concepts of tradition 

much that is traditional simply falls outside the formal 

concepts without being any less traditional for that 
reason. 

In addition to being used in the practice of religion 

the concept of tradition is used in the modern study of 

religion; however, it is used descriptively rather than 

normatively, and often rather loosely. Sometimes the 

concept amounts to little more than a way of naming 

the religions, as when “Islamic tradition” (or ‘‘Jewish 

ra“ 

tradition,” etc.) is used to mean simply ‘‘Islam” (or “Ju- 

daism,” etc.). This way of speaking may be questioned 

to the extent that it appears to single out traditionality 

as the most basic characteristic of a religion. 
More problematic in relation to normative concepts 

of tradition is the pluralism reflected in some uses of 

the descriptive concept, as when “Chinese tradition” (or 
“Indian tradition,” etc.) is used to refer collectively to 

the several religious systems of China (or India, etc.), or 

“Christian tradition” (or “Buddhist tradition,” etc.) is 

used to group together conflicting normative versions of 

Christianity (or Buddhism, etc.). A type of historical rel- 

ativism even more at odds with normative concepts is 

also encountered. When, for example, Confucian reli- 

gion is treated as part of “Chinese tradition,” there is a 

tendency to subordinate the religion to its historical 

context and religious values to the groups that bear 

them. Such a tendency may or may not reflect the best 

modern critical thinking about the relationship of val- 

ues to history, but it must be carefully distinguished 

from the view of the religions themselves. 
One important aim of the modern descriptive concept 

of tradition is to foster research into what might be 

called ‘‘deep tradition”—cultural patterns and values so 

basic to a civilization that they are not formally stated 

in classical tradition and may not even be clearly rec- 

ognized by the bearers of the tradition. The concern of 

some modern scholars of India with the problem of de- 

fining the ‘“Indianness” of India—the deposit of culture 

underlying the many different normative traditions of 

India—is a case in point. In this case, concepts such as 

“Indianness”’ and “Indian tradition” are used not to host 
pluralism but to advance the hypothesis of a unity that 

remains to be found and described. Such unities are dif- 
ficult to define; nevertheless, the presentiment of conti- 

nuity in the world’s great civilizations is powerful 

enough to stimulate continuing research on “deep tra- 
dition.” 

Types of Traditions. Traditions may be verbal or non- 

verbal. Nonverbal traditions include traditional arti- 

facts (e.g., icons, monuments, symbolic objects), sites, 

designs, gestures, postures, customs, and institutions. 

Nonverbal traditions cannot exist in isolation from ver- 

bal traditions, for the latter are needed to interpret 

them. However, nonverbal traditions possess a measure 

of autonomy in relation to verbal traditions because 

verbal interpretations can never completely penetrate 

the “thickness” of traditional objects or, in the case of 

religious objects, their presumed sacrality. Far from 
being dependent on specific verbal interpretations, non- 
verbal traditions typically host multiple or successive 

interpretations without losing their identity or tradi- 

tional status. The persistence of nonverbal traditions in 



relative autonomy over against the interpretations at- 

tached to them is a good example of traditionality: the 

ascription of value to something by virtue of the fact 

that it has been handed down from early times on good 
authority. 

Oral and written tradition. Verbal traditions may be 

oral or written. Although the distinction pertains first of 

all to the means of transmission rather than to tradi- 
tion, the substance of traditions is affected by the differ- 

ences between oral and written transmission. 

First, the forms of expression used in traditions are 

dictated in part by the means available. Some forms, 

such as hymns, proverbs, riddles, and folk tales, are es- 

sentially oral. [See Oral Tradition.] They may be writ- 

ten down, but writing does not open the way to a fuller 

realization of the form. Other forms, such as chronicles, 

law codes, and commentaries, depend on writing or are 

fully realized only in writing. Some of the most impor- 

tant forms of expression used in traditions, such as my- 

thology and epic poetry, may reach a high level of de- 

velopment in either mode. 

Second, oral tradition is a much older phenomenon 

than written tradition and typically precedes it in the 

formative period of traditions even after the invention 

of writing. This fact suggests that written traditions 

themselves are shaped in part by oral traditions. In 

many literate religious traditions, for example, scrip- 

tural and pedagogical titles recall and even purport to 

re-create an oral system of communication. Thus, 

Qur’dn means “recitation.” The title of the first book of 

rabbinic law, Mishnah, comes from a verb meaning 

“repeat” and refers to pedagogy based on oral recita- 

tion. Similarly, Upanisad, a name for books of philo- 

sophical and esoteric teaching in Vedic tradition, comes 

from Sanskrit words meaning “sit down before [a 

teacher].”” An accomplished monk in early Buddhism 

was called a bahusuta, ‘one who has heard much.” The 

Greek word euangelion, “gospel” or “good news,” 

means ‘‘news” in the literal sense of something pro- 

claimed aloud in the hearing of the general public. 

Third, oral tradition exists mainly in performance, 

while written tradition exists also in objective form 

apart from its applications. The relative independence 

of written texts stimulates the development of subtler 

intellectuality and greatly increases the possibilities of 

dissemination in fixed form. At the same time, writing 

involves significant dangers for a tradition. When a tra- 

dition is put into writing, its inconsistencies become 

more evident. It may not be an exaggeration to say that 

the quickened intellectuality that accompanies written 

traditions arises first of all from the need to address the 

inconsistencies that the writing down of a tradition ex- 

poses. Also, the independence of written texts opens the 
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way to the use of traditional materials in ways not in- 

tended by traditional authorities and ways cut off from 

the “living word” actualized in pedagogy and cult. To 

be sure, a written tradition is not further removed from 

the living word than an oral tradition insofar as the lat- 

ter is understood as tradition in the strict sense. Tradi- 

tion, oral or written, is the word handed down by oth- 

ers—the vehicle of the living word but not the living 

word itself. Nevertheless, the organic connection of oral 

tradition with performance guarantees the close prox- 
imity of tradition to the living word, whereas in the 

case of written tradition the connection is not as direct, 

and greater pains must be taken to regulate the use of 

traditions. Many traditional authorities have felt anxi- 

ety about writing, among them Plato: in his dialogue 

Phaedrus, Socrates tells a story about a wise Egyptian 

king who, in reply to the god who offered the Egyptians 

the gift of writing as “a drug to produce memory and 

wisdom,” observed that the invention was more likely 

to produce just the opposite, namely forgetfulness, since 

those who came to depend on it would tend to seek wis- 

dom in an external source rather than having to look 

within their own souls, and so they would “seem wise 

without being wise’ (Phaedrus 274c—275). [See Memori- 

zation.] 

Fourth, oral and written traditions coexist and influ- 

ence each other even after many authoritative sources 

of tradition have been committed to writing. Oral tra- 

dition is not a stage that is outgrown with the arrival of 

written tradition. Even after it has been replaced by 

writing as the chief means of transmission, oral tradi- 

tion continues to thrive in the form of customs, folklore, 

popular preaching, storytelling, esoteric speculation, 

practical applications of religion to everyday life, and 

other manifestations of traditional mentality. The text 

of the Book of Exodus was well established by ‘Aqiva’ 

ben Yosef’s day, but that did not prevent the inquisitive 

rabbi and his colleagues from arguing about the num- 

ber and size of the frogs sent against Egypt in the fa- 

mous plague (B.T., San. 67b). People love to talk, and 

talk preserves and extends itself by means of oral tra- 

dition. Sometimes oral tradition even generates new 

bodies of written tradition, as in the case of the oral 

Torah canonized in the rabbinic law codes, the Mishnah 

and the Talmud. 

The importance of oral tradition in the history of tra- 

ditions has been widely recognized in the modern study 

of religion. In particular the concept of oral tradition 

has been used by scholars trying to reconstruct the ori- 

gins and early history of religious traditions, since most 

traditions began orally and acquired written form only 

later. Unfortunately, the methodological problems of 

applying the concept of oral tradition are quite severe. 
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Except for the data supplied by modern anthropologists 

and ethnographers from direct observation, the evi- 

dence for oral tradition must be extracted from written 

sources. Scholarly opinion thus divides along a spec- 

trum running from skepticism about the possibility of 

ever isolating the original oral layer of a written tradi- 

tion to more confident approaches based on literary and 

rhetorical analysis and the selective application of ar- 

chaeological evidence. In general it is fair to say that 

the concept of oral tradition and its applications in the 

modern study of religion stand in need of greater refine- 

ment. 
Scripture and tradition. Many classical religious sys- 

tems make a formal distinction between scripture and 

tradition among the sources of religious authority. 

Scripture refers to divinely revealed texts; tradition re- 

fers to revelation mediated by human teachers. The dis- 

tinction tends to be clear enough in practice. Thus cath- 

olic Christians have no trouble distinguishing between 

the New Testament writings and the creeds and canons 

of the church councils; Muslims do not confuse the sun- 

nah of the Prophet with the Qur’an delivered by him. 

Yet the distinction between scripture and tradition is a 

difficult one to make in theory. It does not turn on the 

difference between divine revelation and human teach- 

ing, for in most religions authoritative tradition is es- 

teemed almost as much as scripture as a vehicle of 

revelation. Furthermore, the theoretical priority of 

scripture over tradition rarely translates into a higher 

degree of binding force in practice. [See also Scripture.] 

To some extent the distinction between scripture and 

tradition reflects the history of canonization in a reli- 

gion. [See Canon.] When a canon of revealed scripture 

is definitively closed, authoritative teaching accruing 

thereafter is “tradition.” Even so, the relationship must 

not be construed as a mere serial progression, least of 

all as a purely exegetical relationship, as if tradition 

were in essence commentary on a body of scripture an- 

tedating it. Materials preserved as tradition often reflect 

a significant degree of independence from scripture for 

a variety of reasons: the relative antiquity of traditions 

preserved from a time before the canonization of scrip- 
ture and hence not conditioned by it; the diversity of 

sources embodied in tradition as opposed to the more 

restricted sources constituting a closed canon; and the 

reference of tradition to basic religious functions not 

adequately treated by scripture, such as liturgy or law. 

Beyond providing a source of religious authority in 

addition to scripture, tradition plays an indispensable 

role in the appropriation of the scriptural source. Scrip- 

ture cannot be used if it cannot be interpreted, and 

every use (liturgical, legal, theological, etc.) implies an 

interpretation. Interpretation, however, requires a gen- 

eral framework and accepted rules of discourse that 

scripture by itself cannot supply. They are supplied by 

. tradition. Thus there arises a practical dependence of 

scripture on tradition. Dependence need not imply di- 

minished regard for the authority of scripture. While 

the critical historian might view a hermeneutical tra- 

dition as a device for overcoming the piecemeal char- 

acter or obscurity of scripture, the pious mind will re- 

gard it as the only conceivable means by which to gain 

access to the vast and awesome contents of divine rev- 

elation—the means established by divinely ordained 

tradition as opposed to human invention. In the eyes of 

piety there is no contradiction between an appreciation 

of the grandeur and sufficiency of scripture and a rec- 

ognition of the crucial role of interpretation. The aim of 

interpretation is not to threaten but to preserve and 

protect scriptural revelation: ‘‘Tradition [masorah] is a 

fence to the Torah” (Avot 3.14). 

Nevertheless, conflicts between scripture and tradi- 

tion are bound to arise because of differences in prove- 

nance, time of origin, and ideological tendency. In every 

religion with a body of scripture there will be traditions 

lacking scriptural warrant or contradicting the plain 

sense of scripture, and there will be beliefs and prac- 

tices enjoined by scripture with no living function in 

tradition. While exegetical ingenuity can go part of the 

way toward resolving these conflicts, the problem of 

scripture and tradition cannot be settled by exegesis 

alone. From the outset a conciliatory assumption of har- 

mony between scripture and tradition must be made to 

support the work of exegesis and interpretation. Other- 

wise the situation of the interpreter would be impossi- 

ble, for scripture and tradition always diverge enough 

to make reconciliation impossible without a previous 

assumption of an ultimate harmony. This assumption is 

itself a traditum, a thing handed down and explicitly 
confessed by religious traditions with respect to their 

scriptures. The determination to affirm the harmony of 

scripture and tradition suggests that scripture has a sig- 

nificance that goes beyond its substantive contents, 

namely as an object of traditional loyalty, a badge of 

affiliation, and a symbol of continuity. 

The role of the Vedic scriptures in Hinduism affords 

a good example. The Vedas were for a long time not 

scripture in the strict sense of the word because they 

were transmitted orally, but they acquired canonical 

form and played a quasi-scriptural role before being 

committed to writing. In scriptural form they enjoy the- 

oretical priority over the books of tradition (smrti; lit., 

“remembered”) which were produced later. Thus, al- 

though the distinction between holy book and sacred 

tradition is not as sharp in Hinduism as it is in some 

other religions (the books of smrti are also venerated as 



holy scriptures), the relationship between Veda and 

smrti still exemplifies the problem of scripture and tra- 

dition in a general way. A wide gulf separates the reli- 

gion of the Vedas from that of later Hindu tradition. 

The Vedas present a religion of animal sacrifice and 
meat-eating, intoxicant-drinking priests; a worldview 

that knows nothing of the cycle of rebirth (samsdra) and 

little of the theory of action (karman); a cult without 

temple worship; and a pantheon in which many of the 

gods and heroes of later Hinduism play little or no role. 
As for the classics of smrti, their relationship to the Ve- 

das is often so attenuated and artificial that one leading 

scholar has gone so far as to speak of the “‘de-vedization 

of the dharma” (i.e., of religion) in smrti. Nevertheless, 

the books of smrti consistently avow loyalty to the Ve- 

das, and conciliatory explanations of departures from 

Vedic ways are offered. As Louis Renou put it, “The 

Veda is precisely the sign, perhaps the only one, of In- 

dian orthodoxy” (Le destin du Véda dans I'Inde, vol. 6, 

pp. 2f., Paris, 1960). The “orthodoxy” is anything but 

doctrinal or ecclesiastical. Even so, the looseness of 

Vedic orthodoxy does not abolish the important line of 

division running through Indian religious history and 

separating the continuators of Vedic tradition from 

those groups, such as the Jains and Buddhists, who 

broke with the tradition in a radical way. Among the 

continuators a community of tradition existed despite 

many differences of doctrine and practice. Between the 

continuators and the others there was not a recognized 

community of tradition despite many historical and 

cultural affinities. 
Tradition and Religious Originators. For a number of 

reasons the consciousness of standing in a sacred tradi- 

tion is a typical feature of the outlook of originating fig- 

ures in the history of religion. First, bearers of a new 

prophecy, revised values, or new loyalties must address 

their audience in terms that the latter find significant. 

The terms have to be drawn from a common tradition. 

A classic example can be seen in the Book of Exodus in 

the link that the prophet Moses must establish between 

the identity of the divine liberator whose name, Yah- 
veh, he is commanded to reveal to the Israelite slaves 

in Egypt and ‘‘the God of your fathers, the God of Abra- 

ham, the God of Isaac, and the God of Jacob,” namely 

the God or gods of ancient tradition (Ex. 3:13-15; 

cf. 6:2—3). 

Second, religious originators must be able to reflect 

upon their own experience. Affording a means to 

achieve distance from the immediate present, tradition 

provides a framework for interrogation, interlocution, 

interpretation, and evaluation, without which reflection 

would be impossible. For example, early in his pro- 

phetic ministry Muhammad experienced visions that he 
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later came to regard as encounters with the archangel 

Gabriel, the figure thereafter identified by Muslims as 

the agent of Qur’anic revelation. Scholars have pointed 
out, however, that the only reference to Gabriel as a re- 

vealer in the Qur’An occurs in a late Medinan surah 

(2:97—98) and that the descriptions of visions in earlier 

surahs (53:1—18, 81:15—25) are vague about the identity 

of the being encountered. In other words, it appears 

that an angelological tradition, not invented by Mu- 

hammad but accepted by him at some point, served the 

Prophet (and later Islam) as a way to understand his 

early experiences. 
Third, the consciousness of standing in a sacred tra- 

dition supports religious originators who break with the 

sacred traditions of contemporaries and coreligionists. 

The originator’s personal sense of tradition makes the 

break bearable and keeps it from being episodic or ni- 
hilistic. So, for example, the apostle Paul, preaching a 

break with the Jewish law on the basis of faith in the 

gospel of Jesus Christ, was greatly aided by his convic- 

tion that he represented a tradition of faith authenti- 

cated by the law itself in its testimonies concerning 

Abraham (Rom. 3-4, Gal. 3-4). 

The complexity of the relationship of religious origi- 

nators to tradition can be seen in Jesus’ confrontation 

with Jewish tradition as presented in the synoptic Gos- 

pels. That presentation has decisively shaped the way 

in which the problem of tradition and innovation has 

been understood in the history of Christianity and also 

in modern Western scholarship. The German sociologist 

Max Weber, in his famous discussion of charismatic 

leadership in Economy and Society (2 vols., Berkeley, 

1978), had the rhetorical dichotomies of Jesus in the 

gospel according to Matthew in mind when he wrote, 

“From a substantive point of view, every charismatic 

authority would have to subscribe to the proposition, ‘It 

is written . . . but I say unto you’”’; and again when he 

wrote, ‘Hence, in a revolutionary and sovereign man- 

ner, charismatic domination transforms all values and 

breaks all traditional and rational norms: ‘It has been 

written. . . but J say unto you. . .’” (vol. 1, p. 243; vol. 

2, p. 1115; cf. Mt. 5:21-48). Actually, in Matthew 5 Jesus 

does not say “It is written’’ but ‘You have heard that it 

was said to the men of old’; yet he then proceeds to 
quote from the Torah. Thus the confrontation is indeed 
between a written law and a living master. Master of 

the written law, Jesus is also shown in the synoptics to 

be sovereign over the sacred oral tradition claimed by 

the Pharisees when he directed to them the reproach 

“You leave the commandment of God, and hold fast the 

tradition of men” (Mk. 7:8; cf. Mt. 15:1-9). 

Nevertheless, Jesus’ relation to Jewish tradition is not 

adequately appreciated if one assumes that at bottom it 
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was dichotomous. Throughout the Gospels, including 

the passages cited above, there is much evidence for 

continuity. “Think not that I have come to abolish the 

law and the prophets; I have come not to abolish them 

but to fulfill them” (Mt. 5:17). The theme of continuity 

has often been muted by the anti-Judaic tendencies of 

much historical Christianity and Christian theology, 
including nineteenth- and twentieth-century liberal the- 

ology, which differentiated sharply between the “legal- 

istic” religion of the Jew and the “‘spiritual” religion of 

Jesus. Weber’s discussion of charisma, too, tends to em- 

phasize the break with tradition in the work of Jesus 
and of other prophets, military heroes, and messianic 

figures. Weber’s emphasis was justifiable given his 
aims, namely the definition of terms and the clarifica- 

tion of pure types. Abstractly considered, a charismatic 

leader always stands over against tradition. He offers 

his followers something “new” and lays claim to a 

highly personal kind of authority, whereas ‘authority 

will be called traditional if legitimacy is claimed for it 

and believed in by virtue of the sanctity of age-old rules 

and powers” (Weber, op. cit., vol. 1, p. 226). In histori- 

cal reality, however, charismatic leaders always possess 

notions of tradition that play a crucial role in their own 

thinking and in their relationships with followers and 

the general public. Thus Jesus, in the superficially anti- 

Mosaic teachings of Matthew 5 (e.g., vv. 21-22: “You 

have heard that it was said to the men of old, ‘You shall 

not kill; and whoever kills shall be liable to judgment.’ 

But I say to you that every one who is angry with his 

brother shall be liable to judgment’), probably would 

have said he was not invalidating the law of Moses but 

asking for something completely consonant with it. Je- 

sus also frequently cited traditional authorities in his 

confrontation with the Pharisees, as when he cited the 

prophet Isaiah to support his condemnation of “your 

tradition” (hand washing before meals) in Mark 7:6—7 

(cf. Mt. 15:7-9, Is. 29:13). The condemnation of a cer- 

tain understanding of tradition is thus supported by an 

appeal to tradition, in this case by the analogy between 

Jesus’ conflict with the traditionists of his day and the 

conflicts of the prophets of Israel with their opponents 

in the religious establishment of an earlier time. Even 

conflicts with tradition are molded by tradition. 

Charismatic prophets who attack the sacred tradi- 

tions of their contemporaries are not the only type of 

originators in the history of religion. Sociable teachers 

of virtue who accept commonly received forms of tra- 

dition but reinterpret their contents are also conspicu- 

ous. Originators of this type often make a conscious ef- 

fort to deny the novelty of their message. Confucius is a 

good example. A powerful originator who decisively 
reoriented Chinese tradition, Confucius achieved a re- 

markable humanization of the observance of the ritual 

forms of religion and a powerful condensation of its 

_ substance in his doctrine of “humanity” (jen). Yet he 

vigorously denied that there was. anything new about 

his work. “I transmit but do not innovate; I am truthful 

in what I say and devoted to antiquity” (Analects 7.1). 

Confucius’s words and deeds were designed to authen- 

ticate this claim. He was scrupulous in his observance 

of the rites, devoted himself to traditional poetry and 

music, took as his models the ancient worthies of the 

Chou and Shang dynasties, and was careful to display 

reverence toward the spirit world and Heaven. 

The approach of Socrates to tradition, at least in Pla- 

to’s quasi-canonical version of it, runs parallel to that 

of Confucius in an important way, though with an 
equally important difference. The difference lies in the 
method, dialectic, which allows for the critical interro- 

gation of received tradition to a degree and in a spirit 
quite foreign to Confucius’s approach. The parallel lies 
in Socrates’ insistence that he had neither new truths to 

tell people nor access to a special or secret source of 

truth but rather sought to clarify the true meaning of 

those traditional values—justice, goodness, piety—that 

most people accept on faith but cannot define or defend 
if asked to do so. Thus throughout Plato’s portrait of 
Socrates there is a tension between a critique and an 

affirmation of Greek tradition. Socrates is depicted as a 

man who respects and participates in the common 

forms of tradition even as he questions them and de- 

molishes the arguments of such pretentious and incom- 

petent defenders as Euthyphro, Ion, and Agathon. The 

Republic, for example, although it contains perhaps the 

sharpest attack on Greek tradition in Plato’s dialogues, 

namely the critique of Homer and Hesiod for “‘misrep- 

resenting the nature of gods and heroes” (377e), opens 

with Socrates telling how he went down to Piraeus to 

pray to a goddess during a religious festival and ends 

with him telling a myth of gods and heroes (the myth 
of Er). 

The Formation of Traditions. A general theory of the 
formation of religious traditions remains an elusive 

goal in the study of religion despite the large body of 

specialized scholarship on the formative periods of 

many world religions. The difficulty of constructing 

such a theory is related to the conflict between the mod- 

ern critical view of tradition as a historical process and 

the concept of tradition as the preservation of inviolate 

sacred canons beyond time and change. The application 

of historical and philological analysis to sacred tradi- 

tions never fails to locate them in a historical process. 

Yet the critical historical analysis of sacred traditions, 

if carried to the point of construing tradition as a purely 

historical process, fails to account for the most distinc- 



tive fact of all: the continuity of sacred traditions with 
the capacity, however limited, to preserve themselves in 
a world of time and change. 

All religious traditions construct pictures of their own 
formative periods. The pictures are built up over time 
by the retrospective projection of religious ideals onto 
the historical materials of the tradition. The pictures in 

turn contribute to the fixing of the canonical norms of 

tradition by fleshing out the ideals to be served by can- 

onization. Such pictures must not be accepted as literal 

descriptions of the formation of a tradition. Their func- 

tion is to stress the unity and continuity of tradition, 
whereas the critical history of any tradition in the for- 

mative period never fails to reveal breaks, conflicts, and 
a diversity of views and practices. 
An example of an idealized picture of the formative 

period of a tradition is the picture of the early Christian 
church in the Acts of the Apostles, a New Testament 
work composed in the last third of the first century. The 

picture of the church in Acts was shaped in part by the 
proto-catholic ideal of a single apostolic church, and it 

contributed to the spread of this ideal in the following 
decades. Acts depicts a worldwide church directed from 

Jerusalem by twelve apostles governing alongside el- 

ders not identified as apostles, notably Jesus’ brother 

James. Much attention is devoted to the missionary 
work of Paul, also not identified as an apostle (except in 
Acts 14). Stress is placed on Paul’s cooperation with the 

Jerusalem church and on the harmony of his views with 

those of Peter, the only apostle to receive a substantial 
amount of attention in Acts. Matters that would tend to 

qualify the general impression of a unified church lead- 
ership, such as the nature of the relationship between 
the twelve apostles, Paul, and James, are not clarified. 
The picture is also at variance with some of the evi- 
dence preserved in Paul’s letters. Paul does not hesitate 
to call himself an apostle, does not deal with a group of 

twelve apostles in Jerusalem, records a sharp conflict 
with Peter (Gal. 2:11-14), and in general gives the 

impression of a more independent relationship to the 

Jerusalem church than the one ascribed to him by Acts. 
To be sure, Acts is still far removed from the classical 

catholic concept of a church founded upon the apostolic 
succession of bishops. The first unambiguous represen- 

tative of the episcopal type of church polity was Igna- 

tius of Antioch, who was martyred in about 110 cE. The 

notion that bishops are the direct successors of the 

apostles and the unique guardians of apostolic tradition 

appeared in the late second century in the polemical 
writings of catholic bishops such as Irenaeus of Lyons, 
who used it to counter the claims of gnostic Christians 

that they possessed a secret tradition of faith from Jesus 

and the apostles. 
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The idealization of early tradition by later canonizers 

stands in tension not only with protean historical expe- 

rience but also with the living traditions issuing from 

the precanonical stages in the formative period of a tra- 

dition. No religious tradition springs onto the scene al- 

ready in possession of the canonical structures that will 

define it and hold it together in the long run. Neverthe- 

less, nascent tradition must be defined and held to- 

gether in some way in the circles where it is received. 

In these circles the legacy of charismatic leaders who 

can claim a direct link to the originating source of sa- 

cred tradition plays an important role, as do beliefs and 

practices deriving authority from custom and oral tra- 

dition. Local centers of living tradition developing in- 

dependently and without much central coordination are 

the original hearths of tradition. Examples are the re- 

gional schools of law in early Islam (e.g., Medinese, 

Iraqi, Syrian), the metropolitan churches of different 

apostolic foundation in early Christianity (e.g., Antioch, 

Alexandria, Rome), and the various monastic disci- 

plines elaborated by the Buddha’s successors around a 

common core but admitting significant differences of 

practice and, eventually, belief. The fixing of canons in 

the later formative period of a tradition necessarily 

breeds conflict among the original local centers of living 

tradition. Conflict would be inevitable even if the work 

of later canonizers were free of ideological or regional 

bias, which is rarely the case. The function of canoni- 

zation is to generalize and standardize; that of living 

tradition, to affirm and transmit inherited beliefs and 

practices. 

Yet it must not be thought that canonization repre- 

sents the regimentation of tradition by a central power 

that succeeds in working its will on its neighbors. Can- 

onization is a process that presupposes a significant 

measure of consensus among the centers of living tra- 
dition to begin with. Without it the large-scale canoni- 

zation of a tradition could not be successful, and the 

attempt to achieve it would result only in division. An 

example is the division of the order of monks at the sec- 

ond Buddhist council, said to have been held at Vaisali 

about a century after the Buddha’s death. To be sure, 

this division need not be interpreted as a negative de- 

velopment in the history of Buddhism. Catholic Chris- 

tianity and Sunni Islam, on the other hand, are exam- 

ples of extremely successful efforts of large-scale 

canonization accomplished in each case during the first 

three to four centuries of the religion’s existence. The 

consolidation of broad segments of Judaism in late an- 

tiquity on the basis of the Talmud is another example 
of large-scale canonization carried out in a religious 

milieu that recent scholarship has shown to be far more 

diverse than formerly supposed. 



8 TRADITION 

If, however, canons are by definition clear, communi- 

cable, and relatively easy to identify once the process of 

canonization has run its course, the consensus presup- 

posed by canonization is more difficult to locate and de- 

fine. The general concept of consensus is further com- 
plicated by the fact that some religious traditions 

possess their own particular concepts of consensus, such 
as the concept of the consensus (ijmda‘) of the law 

schools in early Islam. While concepts of consensus in 

religious systems function primarily as ideals, the ide- 

als also preserve evidence of the fact that the formation 

of most broad traditions was not the work of a single 

religious center dictating canons to the periphery but 

resulted from the simultaneous emergence of distinct 

living traditions whose informal agreement on funda- 

mentals was the sine qua non of the formal consolida- 

tion of tradition at a later time. 

The bearers of consensus in the early formative pe- 

riod of a tradition are sometimes difficult to define, too. 

A good example of the difficulty is seen in the evolution 

of the sunnah, or tradition, in early Islam. In the third 

and fourth centuries AH (ninth and tenth centuries CE) 

the sunnah of the Prophet received its classical form 

and content in the six canonical books of hadiths, or sto- 

ries of the Prophet, eventually accepted by Sunni Mus- 

lims. How these books were produced is not a mystery. 

They were the leading works to emerge from decades of 

travel, research, and discussion by learned seekers of 

hadiths who undertook to discriminate between sound 

and spurious reports and whose methodology—the test- 

ing of the chain of transmission (isnad) of each report— 

was rigorous, even though modern critical historians 

would question some of the criteria applied. However, 

to suppose that one has explained the formation of the 

sunnah upon rendering an account of the work of the 

seekers of hadiths is to fail to address more basic and 

difficult questions: what was the connection between 

the hadith material on which the seekers worked and 

the living traditions of Islam before their time, and 

what factors of consensus operative in earlier times 

paved the way for their work? 

Much modern Western scholarship on hadith and the 

closely related subject of early Islamic law stresses the 

breaks between the work of the canonizers and earlier 

Islam. It is pointed out that the transmission of hadiths 

with a certifying isndd was a late phenomenon and that 

there is reason to doubt that hadiths were formally 

transmitted at all in the first century of Islam. It is 

sometimes questioned whether the Prophet left any sun- 

nahs, or traditions, apart from the Qur’an. Above all it 

is pointed out that the schools of law, whose roots went 

back to early times, looked upon the later hadith move- 

ment as a disruptive force that threatened their own un- 

derstanding of the sunnah as the tradition of the law 
schools (rather than of the Prophet himself) and under- 

mined the ideal of consensus. Some modern scholars, 

~ however, notably Fazlur Rahman in Islam (Chicago, 

1966), have pointed out the ultimate irrationality of a 
critical historiography that bars the assumption of con- 

tinuity in early Islam, since the consolidation of the 
sunnah and the integration of the traditional law 

schools into Sunni tradition cannot be imagined with- 

out assuming significant elements of continuity and 

consensus at work from early times. Thus Rahman 

holds that the concept of sunnah from the beginning of 

Islam cannot have meant the sunnah of the law schools 

alone but must have been focused on the Prophet at 

least in intention, even though “it was not so much like 

a path as like a riverbed which continuously assimilates 

new elements” and its transmission accordingly would 

have taken the form of a “‘silent’ or ‘living’ tradition”’ 

rather than a formal discipline (Rahman, op. cit., pp. 

54-55). The later hadith movement formalized and, so 

to speak, professionalized the sunnah. But the move- 

ment was successful in Rahman’s opinion because the 

concept of “the sunnah of the Prophet’’ had always been 

the implied ideal of Muslim practice and, too, because 

a fixed corpus of hadiths provided a more solid basis on 

which to build a pan-traditional (‘Sunni’) consensus 

than did the ideal of the consensus of the law schools. 

Beyond their role in the formative period of tradi- 

tions, groups oriented toward a traditional consensus 

often play a significant role in the regulation or refor- 

mation of traditions. Brahman castes in many parts of 

Hindu India may be cited as an example of tradition- 

minded regulators. An important group of brahmans 

even goes by the name of Smartas (from smrti, “‘tradi- 

tion’’), or ‘‘traditionists.” 

For an example of tradition-minded reformers one 

may point to the Pharisees in Judaism in late antiquity. 

Scholarly debate continues over how best to classify the 
Pharisees as a religious group and how to define their 

role in the reorganization of Judaism in late antiquity 

culminating in the canonization of the Mishnah and 

Talmud. Earlier in the twentieth century George Foot 

Moore, Louis Finkelstein, and other scholars pro- 

pounded a view of the Pharisees as representatives of a 

“normative Judaism,” which served as the foundation 

for later rabbinic tradition. More recent scholarship has 

richly documented the religious diversity of Judaism in 

late antiquity, the influence of Hellenistic culture on the 

Pharisees themselves, and the role of parties other than 

the Pharisees in the making of rabbinic Judaism. The 

result has been to give rise to a revisionist view of the 

Pharisees almost diametrically opposed to the earlier 

one. Far from being seen as the bearers of “normative 



Judaism,” the Pharisees are presented as simply one 
sect among many in the religiously complicated world 
of Judaism around the beginning of the common era. 
That the name Pharisee may have originally meant “‘sec- 
tarian” lends support to the revisionist view. 

Yet the more recent view also has its problems, con- 
ceptual and historical. The conceptual problem that is 
pertinent here is how to distinguish between sectarians 
and traditionists. After all, if all the religious activists 
in a given setting are “sectarians,” then none of them is. 
To put it another way, the term sect in the history of 
religion has meaning only in contrast to church or sim- 
ilar terms denoting broad-based traditional structures 
emphasizing consensus and continuity. To be sure, the 
distinction between sectarians and traditionists is a rel- 
ative one, but without it one is not able to speak about 
some basic differences between religious groups. For ex- 
ample, the difference between the Pharisees and the 

early Christians or the community at Qumran (where 
the “Dead Sea Scrolls” were discovered) was a differ- 

ence of kind, not only degree. The latter groups were 

sects: small bands of devotees living apart from the or- 

dinary world in a closely knit commune (Qumran) or 

preaching a radical new prophecy and claiming access 
to a special mystery realized in a new cult (Christians). 
Furthermore, Christians and Qumranians, along with 

other apocalyptic sects, lived in expectation of a cosmic 
cataclysm that would put an end to the public, histori- 
cal Judaism of their day. Long before the destruction of 

the Second Temple in 70 cE these groups had broken 

with Jerusalem and its Temple and had reinterpreted 
received Jewish tradition in terms of their own expec- 

tation and sources of illumination. The Pharisees, too, 

were innovators, but they had a completely different 
orientation to tradition. True, they practiced stricter 
than average piety and possessed a rigorous methodol- 
ogy for realizing the goal of a pious life, but these char- 
acteristics alone do not make a sectarian. They are typ- 

ical of all serious religious groups. In the realm of 

theory, what set the Pharisees apart from Christians 
and Qumranians was their assumption of continuity 
with the received institutions of historical Judaism, in- 

cluding the Temple; in the realm of practice, their 

stress, was upon realizing the goals of piety in the or- 

dinary world of home and workplace, without new 

prophecies and without a new cult. 
The Multiformity of Classical Traditions. Classical 

traditions are multiform in structure. Multiformity re- 

sults from the adaptation of traditions to the variegated 

quality of human experience, including religious expe- 

rience. Nestor, the voice of tradition in the Homeric 
poems, describes the problem exactly: ‘‘The gods do not 
give people all things at the same time” (Jliad 4.320). 
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Talents, tastes, values, social and political roles, age, 

sex, and station in life vary among individuals and 

groups. Tradition is called upon to unite what experi- 

ence divides, so that the old can communicate with the 

young, the intellectual with the illiterate, the urbanite 

with the rustic, the priest with his flock, the prince with 

the pauper. Unity is sought not through regimentation 

but through multiform elaboration of tradition. Multi- 

formity in turn makes it possible for tradition to play a 

number of mediating roles in a civilization: to apply re- 

ligious values selectively and flexibly, to mediate con- 

flicts between different sets of values, to host creative 

interaction between different theoretical viewpoints, 

and so on. The multiformity of classical traditions stops 

short of a thoroughgoing pluralism, however. In the end 
every tradition recognizes a hierarchy of values. 

Several kinds of multiformity can be seen in the his- 

tory of classical traditions. One kind results from the 

sociocultural differentiation of a tradition. Using terms 

that subsequently found wide application in the study 

of religion, the anthropologist Robert Redfield, in his 

Peasant Society and Culture (Chicago, 1956), called the 

two basic forms of tradition resulting from this type of 

differentiation ‘“‘the great tradition” and ‘“‘the little tra- 

dition.” The great tradition is literate, reflective, culti- 

vated by specialists working in cities, schools, temples, 

monasteries, and the like. The little tradition is typi- 

cally illiterate, customary, embodied in the common be- 

liefs and practices of the mass of ordinary villagers. To 

be sure, scholars and cultivated practitioners of religion 

have always recognized that classical and popular reli- 

gion diverge, yet this recognition seldom led to ad- 

vances in understanding religious traditions because of 

the tendency to regard popular religion merely as raw 

material to be molded by classical tradition or even as 

an obstacle to right religion. The contribution of mod- 

ern anthropological studies of religion in peasant soci- 

eties has been to show, first, that popular religion is just 
as much a tradition as classical religion, a tradition 

that can achieve high levels of organization, complex- 

ity, and “‘rural cosmopolitanism”; second, that the in- 
teraction between great and little forms of tradition is 

a dynamic one in which the little tradition not only re- 
ceives from the great but also contributes to it. Great 

and little traditions are, as Redfield put it, ‘two cur- 

rents of thought and action, distinguishable, yet ever 
flowing into and out of each other’ (Redfield, op. cit., 

p. 72). [See Folk Religion and Popular Religion.] 

Russian Orthodoxy, which combines the great tradi- 

tion of Eastern Orthodox Christianity and the little tra- 

dition of the Russian village, may serve as an example 

of the interdependence of the two forms of tradition. 

The organizing principles of each tradition originated 
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independently but were interwoven to produce the con- 

crete value synthesis of Russian Orthodoxy. Through 

Orthodoxy the Russian peasant acquired a conscious- 

ness of the world beyond the village, a consciousness 

reinforced by economic ties to towns and cities and by 

cultural and political linkages such as pilgrimages and 

military service. Orthodoxy, on the other hand, by com- 
bining with the little tradition of the village, achieved a 

presence in Russian society far more pervasive than its 

classical ecclesiastical institutions alone could have se- 

cured for it. The synthesis of great and little traditions 

can be seen, for example, in the Russian peasant cot- 

tage. Based on a design fixed by tradition and thus vir- 

tually invariable, the cottage was laid out rectangularly 

around an axis linking the icon corner, used for praying 

and receiving guests, and the stove corner, used for 

cooking, washing, and sleeping. The stove corner was 

oriented to the great tradition and yet it accommodated: 

that most remarkable invention of the prehistoric Rus- 

sian little tradition, the multipurpose clay stove. 

A second kind of multiformity in classical traditions 

develops from the recognition of a multiplicity of paths 

to religious fulfillment. Classical Hinduism, for exam- 

ple, distinguishes at least three valid paths to the goal 

of liberation (moksa): the path of knowledge (jfrdna- 

marga), the path of devotion to a personal God (bhakti- 

marga), and the path of ritual and dutiful action in the 

world (karmamarga). It is fairly clear that the paths 

originated at different times and in different circles and 

that they evolved in relative independence of each 

other. Furthermore, there has never been a consensus in 

Hinduism about the relative merits of the paths. Monist 

philosophers unanimously proclaim the superiority of 

the path of knowledge, and their control of much of the 

higher philosophical literature of Hinduism has led 

some observers to assume that this appraisal is shared 

by all Hindus. Yet in the fervor of communion with God 

the devotionalist does not doubt the superiority of the 
path of devotion, nor in all probability has the vast ma- 

jority of Indians ever doubted the practical superiority 

of ritual and dutiful action in the world. Thus the idea 

that the paths are expressions of a common aspiration 

cannot be explained as the natural outcome of the 

pursuit of the paths themselves but must be seen as a 

traditum in its own right—a tradition of handing down 

distinct paths in association with each other on the 

assumption of their mutual coherence. The assumption 

is an act of traditional faith, since a systematic doctrine 

reconciling the different paths has never been accepted 

by all Hindus. 

The Hebrew scriptures constitute another traditum 

embodying a multiplicity of ways to religious insight. 

In Judaism and Christianity this multiplicity, while rec- 

ognized, has not been emphasized in ways that would 

threaten strict monotheism or ecclesiastical unity. Nev- 

_ertheless, the religious multiformity of the Bible has al- 

ways been exploited by Jewish and Christian tradition- 

ists. Certainly the Bible would be a far less usable book 

if it admitted only the normative religion of priests and 

legists, or only the charismatic religion of the prophets, 

or only the logos of the wise men, or only the devotion- 

alism of the psalmist; or if it lacked the rage of Job, the 

skepticism of Ecclesiastes, the eroticism of the Song of 

Songs. Nothing is more characteristic of the Hebrew 

scriptures as a traditum than the transmission of many 

ways of theological insight together in a single canon of 

law, prophets, and writings. Historically the various 

forms of religion represented in the Bible originated in 

relative independence and were cultivated selectively 

by different groups. One must not project back into the 

ancient period a general fraternization of priests, le- 

gists, prophets, wise men, cult singers, and skeptics 

united in the praise of the Lord of Israel. The joining 

together of all of them in common witness to and cele- 

bration of the One, the “Bible” as distinguished from its 

component parts, was precisely the contribution of tra- 

dition. 

Other kinds of multiformity result from the adapta- 

tion of a tradition to stages of life and degrees of reli- 

gious virtuosity. An example is the classical Hindu doc- 

trine of the four dsramas, or stages of life (celibate 

student, householder, forest hermit, wandering ascetic). 

In classical doctrine the four dsramas are seen as suc- 

cessive stages through which a pious male of the twice- 

born castes will pass in the course of his life. It appears, 

however, that the distinction between the dsramas an- 

tedates the notion that they represent ‘‘stages”’ in a co- 

herent succession. In any case, only a minority of Hindu 

householders have ever passed beyond the second stage, 

and many hermits and ascetics throughout the history 

of Indian religion were never householders. The doc- 

trine of the dsramas appears to be an attempt on the 

level of ideals to reconcile the world-affirming, dutiful 

religion of the Indian family and state system with the 

renunciationist religiosity of ascetic and mystical vir- 

tuosi. The contribution of tradition is precisely the as- 

sumption that the four @sramas are coherently related 

to each other, and thus that respect and communication 
are possible among their representatives. The embrace 

of Hindu tradition is thereby significantly widened. Fur- 

thermore, although the asramas may not exist in reality 

in the same way as they do in doctrine, doctrine never- 

theless leaves its mark on everyday reality. For exam- 

ple, responsible householders all over the world hold 

many of the same values, but the Hindu householder’s 

attitude toward householdership will be affected by the 



view that householdership is not the end of worldly ex- 
istence but a stage qualified by the existence of a higher 
and better way of life. A clear difference in orientation 
results. It is the difference between a Luther, justified 
by faith, rejecting any notion of a higher righteousness 
and thriving on the warmth of his family circle, and a 

Tolstoi, also an accomplished householder and the au- 

thor of some of the greatest celebrations of family hap- 

piness in world literature, who was convinced of the su- 

periority of breaking with family and society to realize 

the higher righteousness of a hermit or wanderer. The 

difference is not just one of personality; it is also one of 
tradition. 

A special kind of adaptation of tradition to stages of 

life is represented by forms of religion connected with 

dying and the treatment of the dead. In all societies 

these matters are regulated chiefly by tradition, since 

neither reason nor experience can offer much guidance. 

By establishing a role in death a tradition indirectly se- 

cures a place for itself in life, since people’s lives will be 

affected by the way they expect to die. In Japan, for ex- 

ample, Buddhism has traditionally been the religion of 

funerals, and only at the grave does it come close to 

being the universal religion of the Japanese people. 

Still, its special authority over death is one of the ways 

in which Buddhism gains visibility and prestige in Jap- 

anese tradition as a whole. 

In some religions the distinction between the religion 

of virtuosi and that of ordinary people is built into the 

fundamental structure of the tradition. Theravada Bud- 

dhism is a case in point. Early Buddhism was a religion 

for monks which, although moderate in comparison 

with many of the forms of asceticism in its day, pro- 

posed a way of life incompatible with living in the 

everyday world. Yet the Theravada, “the doctrine of the 

elders,’ managed to establish itself as the leading reli- 

gious tradition in several Southeast Asian societies. It 

achieved hegemony not by abandoning its traditional 

monastic discipline but by developing a mode of lay re- 

ligious participation distinct from the monastic one yet 

in harmony with it: laypeople earn merit and thus im- 

prove their prospects in the next birth by supporting 

monks. Describing Burmese Buddhism in Buddhism 

and Society (New York, 1970), the anthropologist Mel- 

ford E. Spiro has called the lay form of Buddhism 
“kammatic” (from Pali kamma, Skt. karman, the prin- 

ciple of determination by action) as distinct from the 

“nibbanic” (from Pali nibbana, Skt. nirvana, ‘‘enlight- 

enment, extinction“) system followed by monks. He also 

distinguished a third form, “apotropaic” Buddhism, 

concerned less with salvation than with profit and loss, 

health, fertility, fortune, protection from demons, and 

other worldly values. Apotropaic Buddhism owes much 
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to Burmese little tradition. By means of such elabora- 

tion Theravada Buddhism was able to embrace all of 

Burmese society, not just the monastic community. The 

three forms of Burmese Buddhism remain part of an es- 

sentially unified tradition, however. “To say that there 

are three systems of Buddhism in Burma (or in Thai- 

land or Ceylon) does not mean that there are three 

kinds of Buddhists in these societies; rather, all three 

systems are found in varying degrees in all Buddhists” 

(Spiro, op. cit., p. 13). The point is quite important for 

understanding the multiformity of classical traditions 

in general. Precisely because the forms of a classical 

tradition exist in proximity to each other and intersect 

at many points, the tradition serves as a unifying and 

mediating presence in the culture and society in which 

it exists. Differentiation to the point of creating sepa- 

rate traditions is resisted except in times of crisis and 

breakdown. 

Mysticism, Esotericism, and Tradition. Mysticism 

and esotericism are forms of religious expression that 

present special problems for classical traditions. Mysti- 

cism is the cultivation of closeness to or union with the 

divine or ultimate, however conceived. It may or may 

not involve special doctrines; it always involves special 

techniques. Esotericism is the study and application of 

“secret’”’ teachings of a speculative (e.g., theosophical, 

cosmological, eschatological) or practical (e.g., magical, 

occult) sort. Mysticism and esotericism need not over- 

lap, although they commonly do. The genius of classical 

religious traditions is nowhere better seen than in their 

capacity to host mysticism and esotericism, if not al- 

ways as honored traditions within tradition, at least as 

a traditionally tolerated religious ‘‘night life.” 

Experience is the goal of mysticism regardless of the 

means employed, which range from strict asceticism 

through sociable middle ways to antinomian abandon. 

In essence, then, mysticism is not a matter of tradition, 

since experience cannot be received from or handed on 

to others. Mysticism is a matter of insight or percep- 

tion, not texts, doctrines, or rules. However, because 

mysticism is interesting to most religious communities 

and because human beings need to communicate about 

the things that interest them, mysticism tends to gen- 

erate formal mystical traditions, which may grow to 

imposing size and complexity even against the wishes 

of a saintly originator (e.g., Francis of Assisi). Formal 

mystical traditions are canons applied specifically to 

adepts or aspirants, such as myths of foundation, sacred 

histories, chains of authoritative transmitters, initiatory 

rites and words, techniques of devotion and ecstasy, 

rules regulating physical functions, sayings, and texts. 

As a general rule, once a mystical tradition is formed, 

little vagueness or laxity in its application is tolerated 
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even though the goal of mystical aspiration remains 

personal experience. In fact, the canons of mystical tra- 

ditions tend to be even more precisely defined and more 

rigorously applied than those of mainstream traditions. 

This is partly because of the elite character of mystical 

traditions, since rules can be more strictly enforced 

when applied to a few, and partly because of the central 

role of the spiritual master in many mystical traditions, 

a role commanding a high degree of obedience from as- 

pirants and apprentices; also, perhaps, because of the 

need to contain the explosive forces of unstructured 

mysticism. In madness and in method the traditional 

mystic is not unlike a classical Sufi poet who, God- 
intoxicated, is still mindful of his meters. 

The interaction between mysticism and host tradi- 

tions is extremely complex, although the history of re- 

ligion supports the generalization that the two need 

each other. Mysticism needs a host tradition as a source 

of vocabulary and symbols. Even though the meaning 
of these may be revised by the mystics who use them, 

without them the mystics would not be understood by 

anyone. Also, the resistance commonly offered to mys- 

tics by the authorities of a host tradition, beyond safe- 

guarding the presumed interests of the latter, is gener- 

ally healthy for mystics because it helps them clarify 

their goals and refine their methods. As a general rule 

the nemesis of mystics is not too much structure, but 

too little. 

As for the host traditions, they need mysticism to re- 

fresh traditional religion. Cadmus and Teiresias, per- 

sonages representing the Greek political and religious 

establishment in Euripides’ play The Bacchae, gave 

good advice to every established tradition when they 

advised the young ruler of Thebes, Pentheus, to admit 

the revels of the god Dionysos into the city, maintaining 

that incorporation of the cult would fortify tradition 

and enhance the prestige of the ruling house. If Pen- 

theus disregarded his elders’ advice with disastrous 

consequences to himself and his city, most established 

traditions in the history of religion have heeded it and 

thereby renewed themselves. Also, through mysticism 

traditions strengthen their links with popular culture. 

In spite of the elitism involved in any formal mystical 

discipline, many mystics have been rather sociable in- 

dividuals, and mystics have almost always found favor 

with the popular strata. Among other things this has 

made mystics and ascetics effective agents of mission in 
religions with missionary ambitions. 

Conflicts between mysticism and host traditions are 

common and may be severe. In the sixth century certain 

Palestinian monks, seekers of union with Christ through 

mental prayer, apparently claimed that they would 

achieve “equality with Christ” in the restoration of all 

things at the end of time (for which reason they were 

called ‘‘Isochrists” or ‘‘Equal-to-Christers”’). They were 

expelled from their monastery, and the doctrines sup- 

' porting their position were condemned by the Council 

of Constantinople (553). The great Muslim mystic al- 
Hallaj was executed in Baghdad in 922 cz for claiming 

“T am the Truth” (i.e., God). In both cases, however, the 

conflict was precipitated more by the doctrinal impli- 

cations of verbalized claims than by the practices or ex- 
periences that prompted the claims. The suppression of 

the Isochrists did not stop the spread of the mysticism 

of mental prayer in Eastern Orthodox monasticism; it 

simply showed that certain claims could not be ex- 

pressed in public and probably should not be enter- 

tained in private even if prompted by mystical experi- 

ences. Similarly, many a Sufi after al-Hallaj has 
thought “I am the Truth” but has not said it or has said 

it in figurative language, or with an appropriate gloss, 

or in the secrecy of his heart. 

As a general rule mystics and traditionalists tend to 

recognize their mutual interest in avoiding direct con- 

flicts or at least in finding ways to routinize them. Fur- 

thermore, the way is always open for creative individu- 

als to propose new ways of uniting mysticism and 

tradition. Individuals who succeed enjoy great popu- 

larity in their traditions. One may point to al-Ghazali, 

who achieved fame in eleventh-century Islam as a doc- 

tor of law and a Safi adept; to Gregory Palamas, the 

fourteenth-century bishop of Thessalonica who em- 

ployed the refined intellectual traditions of Greek Or- 

thodox theology to defend the radical experiential 

claims of rustic monks; or to the Indian philosopher Ra- 

manuja (eleventh to twelfth century), who, using the 

texts and methods of Vedanta, attempted to reconcile 

the monistic system with the experientially based 

claims of the devotionalists in a “qualified nondual- 

ism.” In most cases the theoretical differences between 

mysticism and the doctrines of the host tradition are 

large enough to make it questionable to speak of a syn-~ 

thesis. But tradition does not require synthesis. Media- 
tion is enough. 

Esotericism is concerned with teachings rather than 

experience, although mystical and esoteric currents 

mingle in the history of religion. The basis of esoteri- 

cism in religion is the claim to possess secret or other- 

wise special traditions from an authoritative source— 

traditions that support speculation, occult practices in- 

cluding magic, or both. The possession of secret tradi- 

tions may provide the basis for independence from 

other religious groups or for the existence of an elite 

group within a larger host tradition. Among the reasons 

given to justify secrecy are that most people are too 

simple or too perverse to understand true teachings or 



that the withholding of secrets is part of a providential 

plan to be revealed in the future. Also at work is the 

natural desire to avoid enraging the guardians of nor- 

mative tradition by undercutting their authority in pub- 

lic. The threat of conflicts is real because esotericists al- 
ways claim access to authoritative sources beyond those 

of normative tradition. Thus, for example, certain mas- 

ters of Jewish Qabbalah claimed access through secret 

tradition to a primordial revelation from Adam or to 

texts composed by patriarchs and other ancient wor- 

thies. Such claims compromised the singularity of the 

Torah received from Moses and hence also the authority 

of the orthodox rabbis. Similarly, the teaching author- 

ity of catholic Christian bishops was potentially threat- 

ened by the belief of gnostics and early Christian alle- 

gorists that the allegorical interpretation of scripture 

was a tradition handed down by the apostles to intellec- 

tual Christians, not to the church as a whole. 

Like mystics, however, esotericists generally steer 

away from direct conflicts with traditional authorities 

and aim at adaptation. Rarely a religion in its own 

right, esotericism needs exoteric tradition in order to 

define itself, and the common tradition is enriched by 

the resultant multiformity. One of the most important 

contributions of modern research on Qabbalah, for ex- 

ample, has been to show that many forms of esotericism 

were deeply embedded in the soil of Palestinian Juda- 

ism from early times and developed in the framework 

of the Talmudic tradition. This is not to deny that influ- 

ences from other religions and from popular culture 

helped to shape Qabbalah. But influences have signifi- 
cant consequences in the history of religion because 

they meet the internal needs and combine with the fun- 

damental themes of established traditions. Esotericists 

for the most part are less interested in reshaping tradi- 
tional piety than in heightening its intensity by focusing 

on specific values and goals within it. The “paradoxical 

emphasis on the congruence of intuition and tradition” 

that Gershom Scholem observed in Qabbalah (Kabba- 

lah, 1978, p. 3) is typical of the approach of most eso- 

tericists to their host traditions. 
Tradition and Change. Religious traditions are not 

hostile to change provided that the new can be inte- 
grated with the old through the reform or renewal of 

tradition. In practice, however, such integration is dif- 

ficult to accomplish, and religious traditions for the 

most part do not make the effort except when com- 

pelled to do so by a crisis of thought, practice, or belief. 

In critical situations, however, when the outward au- 

thority or inner coherence of tradition is at stake, reli- 

gious traditions can demonstrate a vitality that con- 
trasts sharply with their apparent inertia at other 

times. There is no paradox here. One of the primary 
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functions of religious traditions is to provide direction 

in times of change or crisis in the lives of individuals 

and groups. A sense of tradition, allowing for the old to 

be appreciated as ever new and the new to be received 

as clarifying or fulfilling the old, provides direction for 

individuals and groups at such times. All religions are 

not equally equipped to deal with all changes, and tra- 

ditions may be overwhelmed by a crisis and cease to 

exist as organized entities (e.g., the demise of the formal 

traditions of the Mesoamerican peoples as a result of 

the Spanish Conquest). Even in these instances, how- 

ever, features of the defunct traditions typically con- 

tinue to exist under the auspices of the successor tradi- 

tions and in the form of ongoing little tradition on the 

popular level. 

While religious traditions are not necessarily opposed 

to reform or renewal, revolutionary change is a differ- 

ent matter. By definition a tradition is opposed to any 

change that abrogates the link with the past preserved 

in its fundamental tradita. The completely new is intol- 

erable in a traditional religion. Even prophetic religions 

promising new and wondrous things to come do so ina 

way that reflects the mind of tradition. Indeed, pro- 

phetic religions depend on traditions of expectation— 

traditions of seeking and announcing the new over and 

over again. Furthermore, prophetic religions rely on 

traditional paradigms as the means of imagining and 

interpreting new events. The prophet Isaiah heralded 

the fall of Babylon and the liberation of the Judean ex- 

iles in his day as “new things . . . created now, not long 

ago” (Is. 48:6—7). But the rhetoric of novelty did not 

keep him from understanding the liberation as a new 

Exodus and the liberator as the same Lord who stood 

for Israel from of old, in whose hands the Persian con- 

queror Cyrus was merely a tool. 

Before modern times the greatest challenges to the 

continuity of religious traditions came not from antire- 

ligious or areligious value systems but from other reli- 

gious traditions: religions were displaced by other reli- 

gions. The coexistence of different religious traditions in 

the same societies for long periods of time was also a 

source of change in religion, although the interaction of 

religious traditions before modern times has not been 

studied in great detail, the methodological problems in- 

volved being quite different. In modern times self-con- 

scious dialogues between representatives of different re- 

ligious traditions have arisen in many parts of the 

world. However, most of these dialogues are not the re- 

sult of the age-old coexistence of traditions but rather 

are a reflection of the dynamics of modern times: nega- 

tively in the sense that the dialogues represent the joint 

efforts of traditionists to meet the threats posed to all 

religions by the antireligious and areligious value sys- 
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tems current in modern times; positively in the sense 

that the dialogues are made possible by modern social 

and political achievements (e.g., pluralism, democracy, 

nationalism) and scientific advances (including the 

modern study of religion), which provide a relatively 

neutral context for dialogue and new means of commu- 

nication. It may be that the dialogues will grow in 

depth and scope, gently challenging each religious tra- 

dition to reconceive its own best self by coming to ap- 

preciate what is best in other traditions and thus help- 

ing the traditions to achieve “growth in sameness.” 

However, the phenomenon of interreligious dialogue 
under modern conditions is quite recent. More experi- 

ence is necessary before it will be possible to distin- 

guish clearly between the ephemeral and enduring as- 

pects of the dialogues. 
Considerably more experience can be brought to bear 

on the study of the adjustment of individual religious 

traditions to the economic, social, political, and intel- 

lectual changes summed up in the word modernization. 

The problem of tradition and modernization concerns 

the fate of traditional value systems, including religious 

traditions, in a world shaped by modern science, mar- 

ket capitalism, and ideologies and technologies result- 

ing from them, such as liberalism, nationalism, social- 

ism, and biological and social engineering. Despite 

numerous studies of the problem of tradition and mod- 

ernization in particular societies, there is little consen- 

sus among scholars about the lasting effects of modern- 

ization on religious traditions. When the problem first 

began to be studied by social scientists in the nine- 

teenth century, “progressive” ideologies, liberal and so- 

cialist, shaped the discussion. Most researchers as- 

sumed that the world of tradition was fated to give way 

before modernity either at a stroke or in a series of 

stages. This view received support from the spectacle 

of antitraditional modernizing revolutions coming to 

power in many societies. In recent years, however, more 

attention has been given to the obvious persistence of 

traditions, including religious traditions, in societies 

that were supposed to have cast them off. Evidence has 

also been adduced to show that in many of these soci- 

eties modernization actually reinforces and even rein- 

vigorates certain aspects of tradition, as for example 

when the dissemination of modern technologies of com- 

munication makes it possible for religious groups to 

promote their message with unprecedented militancy, 

or when economic and political revolutions result in 

power, prominence, and upward mobility for individu- 

als and groups whose outlooks remain deeply tradi- 

tional. Furthermore, in many parts of the world the 

modernizing ideologies inspiring revolutionary change 

appear to require alliances with tradition, including re- 

ligious traditions, in order to promote their goals. The 

central role of nationalism in the contemporary world, 

_ even in Marxist states such as the Soviet Union and the 

People’s Republic of China, is a good example of this 

kind of linkage. Nationalism owes its power to the fact 

that, while it draws primarily on modernizing ideolo- 

gies for its theory and practice, it also provides a 
channel for the expression of traditional ideals and 

solidarities. 
Thus the issue of tradition and modernization is 

clouded today. Some scholars of religion, especially 

those with apologetic aims, go so far as to dismiss the 
entire issue as ill framed. In their view religious tradi- 

tions will not only persist but will persist in much the 
same way as in the past. The challenges of moderniza- 

tion are deemed real enough but not qualitatively dif- 

ferent from those surmounted by great traditions in the 

past. Other scholars held the view that modernization 

presents challenges to tradition that are qualitatively 

different from those of the past. It is pointed out that 
only in modern times have antireligious and areligious 

value systems been embraced by large numbers of 

people including the popular strata as distinct from 

tiny groups of intellectuals. It is also pointed out that 

the alliance with tradition for modernizing purposes, 

while it complicates the problem of tradition and mod- 

ernization in ways not expected by the early theorists, 

does not necessarily establish the continuity of tradi- 

tion. The effects of such alliances on the structure, func- 

tion, and mentality of traditions must be examined in 

detail to determine whether the mind of tradition is 

nurtured by them or disrupted even further. The exam- 

ple of nationalism again is pertinent. In spite of its dy- 

namism as a vehicle for reasserting traditional identi- 

ties, including religious affiliation, in countries as 

different as the United States, the Soviet Union, and In- 

dia, nationalism poses a number of threats to the integ- 

rity of religious traditions. Its inherent particularism 

threatens to diminish the more universalistic aspira- 

tions of religious traditions. Its activism, seeking to sim- 

plify the structure of traditions in order to mobilize 

them for modern tasks, threatens to undo the age-old 

multiformity of traditions and thus to diminish their 

mediating capacity. Finally, the secularity of nationalist 

goals threatens to divert attention from disciplined 

spiritual cultivation. Whether and to what extent na- 

tionalism is the ally or the subverter of religious tradi- 

tions in the modern world is an issue which remains 
open. 

For the time being the best approach is probably to 

recognize that the problem of tradition and moderniza- 

tion is a fundamental part of the religious situation of 

modern times and is not likely to be settled or even 



greatly altered in the near future. The naive progressiv- 
ism of the early theorists has been abandoned by most 
scholars. The persistence of traditions is widely recog- 
nized. Yet the general problem remains. The harmoni- 

zation of tradition and modernization would appear to 

be a noble aspiration but a difficult one in practice. Tra- 

dition reveres continuity; modernization demands new 

beginnings. Given the inexorability of modernizing 

forces in the modern world, the continuators of tradi- 

tion may be expected to go on experiencing stress and 

many threats to their identity, including some that 

arise from within their own traditions as modernizing 

tendencies are insinuating themselves even there. Yet 

the work of the modernizers is also full of tensions, and 

these are likely to intensify as idealistic enthusiasm for 

modern visions gives way to the awesome difficulties of 

putting the visions into practice. The modernizers risk 

losing the way to the future for lack of an orientation 

received from the past and risk proving themselves in- 

capable of imagining the new because they disallow 

analogies with the old. A steady orientation requires 

traditions: traditions inherited from premodern times, 

new traditions of modernity’s own making, or new cul- 

tural syntheses combining elements of both. 

[For the relationship between tradition and change, see 

Revival and Renewal and Reform.] 
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PAUL VALLIERE 

TRANSCENDENCE AND IMMANENCE. Ac- 

cording to Webster's New International Dictionary of the 
English Language, second edition, unabridged, to tran- 

scend is to ‘‘ascend beyond, excel.” The term is used of 

the “relation of God to the universe of physical things 

and finite spirits, as being . . . in essential nature, prior 

to it, exalted above it, and having real being apart from 

it.” Immanence, defined as ‘‘presence in the world. . . 

in pantheism is thought of as uniform, God . . . equally 

present in the personal and the impersonal, in the evil 

and the good. According to theism, immanence occurs 

in various degrees, more in the personal than the im- 

personal, in the good than in the evil.” 

It is clear that transcendence is a value term express- 

ing the unique excellence of God, because of which wor- 

ship—utmost devotion or love—is the appropriate atti- 

tude toward the being so described. It is less obvious 

that immanence is a value term, but ubiquity, “being 

everywhere,’ comes closer to expressing a unique prop- 

erty. If God is everywhere in the world and also in some 

sense beyond the world, then God certainly surpasses 

all ordinary objects of respect or love. 

“Prior to the universe’’ seems to suggest a time when 

God was alone, with no cosmos of creatures to relate 

to—first a creator not actually creating, then one creat- 

ing. But it also might mean that there was a different 

universe before our own. Origen thought God had cre- 

ated an infinity of universes in succession and never 

lacked relation to some actual creatures. We see a par- 

tial return to that position in Alfred North Whitehead’s 

hypothesis of “cosmic epochs,” each with its own natu- 

ral laws. Whitehead held that having a universe, some 

universe or other, is, in principle, inherent in God’s na- 

ture and not subject to divine choice. What may be sub- 

ject to such choice are the particular laws that will gov- 

ern a cosmic epoch about to arise. God’s “‘real being 

apart from the universe” means, in such a view, a van- 

tage apart from our current universe, not apart from all 

universes. Not every theologian agrees with those who 

think to compliment God by affirming divine freedom 

to have simply no creatures. The objection to this once- 

popular view is that since any creatures are better than 

none (that being as such is primarily good and only sec- 

ondarily bad is a classical doctrine), God would be mak- 

ing the worst possible choice by not creating at all. 

Freedom to do this seems nonsensical when affirmed 

of God. . 

In what sense is God in the universe? The suggestion 

in Webster's, attributed to “idealists,” is that the divine 

presence is “like that of a conscious self in the world of 

that self.” Or, attributed to “realists,” it is like ‘‘that of 

a self in its organism and its behavior.” The latter sug- 
gestion makes Plato a realist, for it was he who in the 

West first thought of God as the World Soul, whose 

body is the entire cosmos of nondivine things and per- 

sons. This proposal (in the Timaeus) was, however, sel- 

dom followed until recent times, and was rejected by 

Whitehead. In this I take Whitehead to have been mis- 

taken. The relation of mind to body in human (and 

other) animals is the relation of mind to physical real- 

ity, to “matter,” that we most directly and surely know. 

If our thoughts do not influence our behavior, then we 

know nothing of any influence of mind or spirit on the 

physical world. David Hume pointed this out in his Dia- 

logues concerning Natural Religion through the charac- 

ter Cleanthes. 
Realistic Idealism. The idealist view referred to above 

is less obviously intelligible. Does our mere contempla- 

tion of the world make us immanent in that world? 

When we remember past experiences, does that put our 

present consciousness back into those experiences? If I 
think of someone in Hong Kong, does that put me in 

Hong Kong? The form of idealism referred to by Web- 

ster’s definition is no longer widely held. It is the data 

of an awareness that are in the awareness, not vice 

versa. If this realistic principle—accepted by the theistic 

metaphysicians Charles S. Peirce and Whitehead, who 

in some respects are properly called idealists—is sound, 

then it is the creatures’ awareness of God, not God’s 

awareness of them, that constitutes the divine presence 

in the universe. And if God is universally present, then 

the creatures universally are, however inadequately, 

aware of God, who is the universal object as well as the 

universal subject. This implies, as Peirce and White- 

head held, as did Henri Bergson and some other recent 

theists, that every creature has some form of awareness, 

even if it be nothing more than some mode of feeling. 

For those of this persuasion, dualism and materialism 

are both inconsistent with a well-thought-out theism. 

Unfortunately, the term idealism is still often applied 

to the now antiquated doctrine presupposed by the edi- 

tors of Webster's. Few changes of opinion are more defi- 

nite or important than the shift, in this century, in the 

way the relations of mind or experience to its data are 
conceived. Indeed, the alternative to idealism is no 

longer realism but the choice between dualism and ma- 



terialism. A “realistic idealism” makes perfectly good 
sense. And Plato was both realist and idealist, except 
insofar as, like all ancient Greeks, he was unable to es- 
cape entirely dualism and materialism. No one in the 
West knew how to conceive mind, or awareness, as a 
universal property of creatures until Leibniz, the true 
founder of realistic idealism, made his distinction be- 
tween dynamic singulars and aggregates or groups of 
singulars. (The singulars he called monads, but this 

term tends to connote some further doctrines peculiar 
to Leibniz that are no longer accepted, even by those 

strongly influenced by Leibniz, so far as the problem of 

mind and matter is concerned.) In Asia, where Leibniz 

has not as yet had much influence, there seems to be no 

comparably well-articulated doctrine of realistic ideal- 
ism that can be called theistic. 

The distinction between dynamic singulars—all of 

which are sentient—and their groups or aggregates de- 
pends, for Leibniz, on the primitive form of the atomic 

theory then entertained by physicists and also upon the 

discovery by Leeuwenhoek of the realm of microscopic 

animals. With a stroke of genius, Leibniz generalized 

this and held that larger animals consist of smaller an- 

imals (in a generalized sense), thus anticipating the cell 

theory established much later. Leibniz may well have 
realized the philosophical meaning of Leeuwenhoek’s 

discoveries better than some philosophers do now. He 

made a realistic idealism at last possible and thereby 

freed theism from one of its greatest difficulties, en- 

abling it to give a positive explanation of the divine 

ubiquity. [See also Idealism and Materialism.] 

God’s Dually Transcendent Love. Whitehead’s theory 

of prehension (or “‘feeling of feeling’’), applied to God 

and all creatures, makes God the universally prehend- 

ing and universally prehended subject, feeling all and 

felt by all. Hence God is in all and all is in God. Since 
creaturely prehensions are those of subjects in principle 

inferior to God, they feel God inadequately, whereas 

God, in principle superior to all, feels the creatures and 

their mostly unintellectual feelings with ideal ade- 

quacy. Although each creature contains God and God 

contains each creature, the divine containing is unqual- 

ified, but the creaturely containing is more or less dras- 

tically qualified. Thus, for theism, God is present “in 

various degrees” in the parts of the universe, but the 

creatures are wholly present to God. As Berdiaev urges, 

the most pertinent question is not “Is God in the 

world?” but rather ‘Is the world in God?” The Pauline 

saying, that in God ‘“‘we live and move and have our 

being,” can be taken literally without necessarily im- 

plying pantheism. 
To say that God feels the feelings of all creatures is to 

contradict the doctrine of classical theism that God is 

TRANSCENDENCE AND IMMANENCE_ 17 

impassible, wholly unaffected by others. Anselm said 

that God was not compassionate, although the effects of 

the divine being were as if God were compassionate. 

What this amounts to, for some of us, is that the New 

Testament saying “God is love” is untrue, yet the effects 

of God’s nature upon us are what they would be if God 

loved us. We here confront a deep divergence between 

that theism pervasive in Scholasticism (with Bonaven- 

ture producing the most thoroughgoing attempt to in- 

terpret divine love), and found also in medieval Islamic 

and Jewish writings, and the theism that I call neoclass- 

ical, which has been set forth by some recent philoso- 

phers and theologians (e.g., Nikolai Berdiaev, Alfred 

North Whitehead, Rudolf Otto, Otto Pfleiderer, John 

Oman, Alfred Ernest Garvie, and Edgar S. Brightman). 

Whitehead’s assertion that “to attribute mere happiness 

to God is a profanation” hints at this rejection of An- 

selm’s doctrine, and his further statement that ‘‘God is 

the fellow sufferer who understands’ makes the con- 

trast quite clear. Berdiaev is no less plain on this point. 

The denial that love, however generalized, can char- 

acterize deity is implied by Plato, who, in his Sympo- 

sium, interprets love as the longing for absolute beauty 

and hence a confession of imperfection. The nearest 

Plato comes to attributing love to God is to say that 

there is no envy in the divine nature, and hence God is 

willing to have creatures sharing existence with him. 

Plato does definitely attribute to God knowledge of the 

creatures, whereas Aristotle denies this. All his deity 

thinks is the generic nature of thinking itself, totally 

free from the contingency and particularity that go with 

individuals in the world. 

In India, the Advaita Vedantins, often regarded as the 

orthodox Hindus, thought of the highest and only gen- 

uine reality as beyond anything that could be called 

love. The latter is a social relation, presupposing a plu- 

rality of subjects in space and time, whereas brahman 

is without temporal or spatial plurality. In India, how- 

ever, there are also various proponents of pluralism. 

Ramanuja and Madhva are the most obvious examples, 

but there are others whose views show striking analo- 

gies to the Western “process” view, the greatest single 

representative of which is Whitehead. To appreciate ad- 

equately the strength of the worldwide effort to find 

something greater and better, or more real, than love at 

its best, we need to relate the issue to the problem of 
anthropomorphism. We human animals are social, and 

it has with some justice been said that an absolutely 

nonsocial animal does not exist. God, however, is in 

principle superior to any animal. God is uniquely excel- 

lent, without possible rival or equal. 

The Christian doctrine of the Trinity is an attempt to 

have it both ways. In some sense, the Son and Holy 
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Spirit are equal to God the Father; in some sense God 

is supreme. The three divine persons could love each 
other, even were there no creatures. This doctrine is too 

paradoxical to be defended apart from revelation. Apart 

from some such doctrine, either God does not love any- 

one or the being in principle superior to all conceivable 

others loves these lesser beings. Even with the trinitar- 

ian doctrine, the question remains relevant: must not 

God, conceived by analogy to what we know of ordinary 

beings (and how else can we conceive anything ?), cher- 

ish the creatures? If we can sympathize with children 

and other kinds of animals, must God view them and us 
with mere indifference? If so, was not Aristotle right in 

saying that God does not know particular, contingent 

individuals because they are ‘‘not worth knowing’’? 

Extremist and Middle-Ground Strategies. History 

shows two ways of approaching philosophical disagree- 

ment. One way, in practice taken by some of the wisest 

philosophers, is to suspect extreme views and look for a 

“middle way’’ between opposite extremes. Some of the 

ancient Buddhists did this explicitly. With regard to 

transcendence and immanence, one extreme is gross an- 

thropomorphism, taking God to be, as Matthew Arnold 

put it, “a magnified, nonnatural man.” The opposite ex- 

treme is to say, as Karl Barth once did (he later partly 

rescinded the statement), that God is “wholly other’ 

than ourselves. The middle way is to look for a differ- 

ence in principle between God and all else and yet also, 

consistent with this, a resemblance in principle between 

God and all other beings. Many philosophers and theo- 

logians have more or less consciously proceeded in this 

fashion, and two of these, Plato and Whitehead, have 

been especially successful (at least according to some 

scholars strongly influenced by Whitehead). However, 

conditions in the ancient world were unfavorable to this 

side of Plato; and for many centuries a quite different 

way was taken in the West (beginning with Aristotle 

and the theologian Philo Judaeus). 

In India, also, it was not a middle way that was the 

mainstream of thought. Instead, an extremist strategy 

was followed, though with some inconsistency. It was 

taken for granted that truth is an extreme with error its 

opposite. The maxim, without ever being so stated, per- 

haps, was “‘Let us find the view that is most hopelessly 

wrong and affirm the opposite.’”’ That the God of all the 

worlds is like a localized and mortal animal, dependent 

for its very existence on an environment, is clearly 

wrong, the absurd error of anthropomorphism. So, let 

us deny of God, or the supreme reality, all traits that 

animals and still lesser beings have in common, and, by 

achieving the opposite of anthropomorphism in char- 

acterizing God, we will come as close to the truth as is 

in our power. All animals and lesser beings are finite, 

changeable, subject to influence by others, complex, 

and have feelings as well as thoughts (if they have the 

-latter). Let us say, therefore, that God is infinite, un- 

changeable in every way, wholly inipassible, immune to 

influence by others, wholly simple, incapable of feeling, 

but with purely intellectual knowledge (whatever that 

may be). It was David Hume who first indicated the 

possible fallacy in all this. What is to guarantee that, 

when we have denied all that constitutes reality as we 

experience it, anything is left to distinguish God from 

mere nonentity? The famous negative way, the via neg- 

ativa, must, after all, be supplemented by something 

positive, or we may end up worshiping a mere nothing 

or a mere verbal formula. 

As a matter of fact, the premise of the negative way— 

its characterization of beings in the world—is seriously 

inaccurate. What is common to ordinary individuals is 

only inadequately or ambiguously described as finite, 

changeable, subject to influence by others, and com- 

plex. Furthermore, the distinction between awareness 

as feeling and awareness as pure thought or knowledge 

is problematic. What thought or knowledge would be 

without feeling is not something that our experience 

makes transparently obvious. Finally, we animals are 

not simply finite; each of us is a mere fragment of the 

finite. The entire cosmos may be spatially finite; and 

even a beginningless past would be in a sense finite 

compared to the infinity of all that is conceivable. It is 

very well arguable that no knowledge of finite things 

could, without contradiction, be considered absolutely 

infinite. Hence an all-knowing God must be in some 

sense or respect finite. 

Similarly, knowledge of the contingent must be con- 

tingent. What we are and what God cannot be is frag- 

mentary. The divine finitude must encompass at least 

the world’s finitude and also its infinity in whatever 

sense the world is infinite. Yes, we are affected by oth- 

ers, but it is just as true that we affect others. We are 

cause and effect; the question is, does it even make 

sense to view God as the cause of all and the effect of 

nothing? As Aristotle said, knowledge of contingent 

things is conditioned by the reality of the things known. 

The all-knowing cannot be simply and in every sense 

uncaused, unconditioned. 

The alternative to the negative way is the doctrine of 

dual transcendence, according to which God in princi- 

ple excels over others both in the sense that the divine 

nature is uniquely absolute and infinite and in the sense 

that it is uniquely relative and finite. If we could not be 

absolute (independent) or infinite in the divine sense, 

neither could we be relative or finite in the divine sense. 

Nor need it be contradictory to attribute both of these 

contrasting properties to God. Contradiction occurs 



only if a subject is said to have a property and a con- 

trary property in the same respect; otherwise contradic- 

tion does not obtain. And if it be said that since God is 
simple, God cannot contain a duality, the reply is 

ready: the divine simplicity is itself only one side of the 

duality of transcendence. In Whitehead’s view, God’s 

“primordial nature” is simple (I would say even simpler 

than Whitehead makes it) but God’s “consequent na- 
ture” is the most complex reality there is. The complex 
can include the simple. 

It was said above that ‘‘changeable’”’ is an inadequate 

or ambiguous characterization of things other than 

God. There are changes for the better, for the worse, 

and neutral changes. Animals are open to good 

changes—growth, enrichment of experience—but also 

to bad ones—decay, impoverishment. To demand that 

God be, in every respect, immutable is to imply that 

there is no form of the capacity to change without 

which a being would be defective, or even a mere ab- 

straction, not a concrete, actual being. The divine excel- 

lence requires immunity to negative change, to loss or 

degeneration; but does it require an incapacity for any 

and every kind of good change, every kind of increase 

in value? Plato (not the scriptures) proposed the argu- 

ment ‘‘God must be perfect, hence any change would 

have to be either for the worse or without value, mean- 

ingless.”’ This argument presupposes for its force that 

we have a positive idea of a maximum of value such 

that no additional value would be possible. Plato’s 

phrase for such an unincreasable, unsurpassable value 
was ‘absolute beauty.” What this is neither Plato nor 

anyone else has told us. An analysis of aesthetic princi- 

ples strongly suggests that given any conceivable 

beauty there could be a greater beauty. If this be so, 

Plato’s argument proves nothing. 

Another ambiguity or problematic concept in the neg- 

ative way was the idea that dependence was necessarily 

a defect distinguishing ordinary things from God. This 

excludes knowledge from God, if indeed Aristotle, or 

anyone else, can tell us what ‘‘to know” means. In ad- 

dition there are two kinds of dependence, only one of 

which is obviously a weakness, this being dependence 

for very existence and essential properties. Denying this 

radical dependence of God for very existence leaves 

quite open the possibility of a dependence for qualities 

not necessary to the divine existence. If there is any gen- 
uine freedom in the creatures, they will do things they 

might not have done. God will know what they have 
done, but (as the Socinians saw long ago) this knowl- 

edge cannot be essential to God’s very existence. 

Rather, had a creature done something other than what 

it did, God would have had correspondingly different 

knowledge other than the knowledge he does have. If 
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the word knowledge is given an honest meaning, one can 

consistently assert the compatibility of creaturely free- 

dom with divine knowledge only if one admits divine 

knowledge without which God could and would—had 

the world been otherwise—have existed as God, incap- 
able of error and ignorance. Total independence of oth- 

ers entails not knowing these others. Plato did not know 

us and was independent of us; we know Plato and there- 
fore are not wholly independent of Plato. 

Step by step, the reasoning of simple or nondual tran- 

scendence has been examined by this and other writers. 

It seems lacking in cogency. To understand the steady 

loss of support by philosophers (beginning with Hume 

and Kant) for classical theism (which denies dual tran- 

scendence), this lack of cogency is important. Belief in 

the divine uniqueness can survive the admission that it 

is not change but certain kinds of change, not depen- 

dence but certain kinds of dependence, that are ex- 

cluded by the divine excellence. That the issue is world- 

wide and intercultural is remarkably well illustrated by 

the following coincidences. 

In a year—I think the very month or week—in which 

I was thinking and writing about how God in some sen- 

ses is changing, yet also in other senses unchanging, a 

man from India delivered a sermon in the chapel of the 

University of Chicago, with which I was connected for 

twenty-seven years. He was Radhakamal Mukerji, a 

leading sociologist of India, but also a writer on mysti- 

cism. He said in his sermon that God is unchanging in 

“ethical” goodness but increases in ‘‘aesthetic’’ value, 

which I took to mean in the richness or beauty of the 

divine experience of the world as new creatures come 

into being. This distinction between ethical value as ca- 

pable of an absolute maximum and aesthetic value as 

an open infinity with no upper maximum was exactly 

the conclusion I had come to before hearing or knowing 

Mukerji. Also before this, I had had a somewhat similar 
intercultural experience, which was confirmed again 

long after Mukerji’s visit. It involved two monks of the 

modern Bengali sect of Hinduism whose views harmo- 
nized with the idea of a deity both unchanging and yet 

in some respects changing. One of these monks, Ma- 

kanam Brata Brahmachari, who did his doctoral disser- 

tation under me, quoted a representative of his sect who 

wrote of God: ‘‘Lo, the cup is eternally full, yet it grows 

without ceasing.” When this man began talking to me 

about “‘love’’ as a theological term I asked him what he 

meant by the word. “I mean,” he said, “the conscious- 
ness of consciousness, the thinking of thinking, the. . . 

of. . . .” 1am not sure, but he may have said, “‘the feel- 

ing of feeling.” If he did, the analogy with Whitehead 

was close. In his dissertation he writes: “God is more 

than the absolute.” Of course; for a mere negative like 
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nonrelative by itself constitutes no sufficient account of 

any actuality. Plato is not relative to us, but that is 

Plato’s total ignorance of us; we constitute nothing of 

Plato’s being, whereas, by his knowledge of and hence 

relativity to them, Parmenides and many others whom 

he did know contributed much to his wonderfully com- 

prehensive awareness. 
The Reality of Divine Love. Finally, I want to focus 

on the proposition ‘‘God is love.” Mortimer Adler has 

recently explained why, although he is convinced that 

an intelligent divine being exists as creator of all, he 

does not think it can be demonstrated that this being is 

benevolent or loving. One may, however, question the 

distinction drawn here between divine intelligence and 

divine love. If God is to know us, God must know our 

feelings. How can feelings be known except by feelings? 

Can mere intellect (whatever that is—perhaps a com- 

puter) know feelings while having none of its own? And 

if God has feelings, what kind of feelings? Envy, malice, 

conceit, hatred, inferiority complexes? What have these 

to do with all-encompassing intelligence? For me, this 

is a wholly absurd combination of ideas. By embracing 

in knowledge all the qualities of reality, God possesses 

all that anyone possesses by way of value, so what could 

envy mean? Hatred would be baseless, since by willing 

the suffering of creatures God would be willing divine 

sharing in these sufferings. Whitehead’s wonderfully 

simple formula of “feeling of feeling’’ as a basic element 

in knowledge excludes any ground for Adler’s dilemma. 

To know others without intuiting their feelings is 

scarcely knowledge at all, and such an ability would 

hardly seem likely as an essential quality of an inde- 

structible cosmic subject upon which all others radi- 

cally depend. Simple atheism would be more reason- 

able than affirming such a God, so far as I can see. To 

give intelligence cosmic and everlasting scope, but to 

deny such scope to love, seems a discordant mixture of 

notions. Or is Advaita Vedanta and the doctrine of maya 

the alternative to love? We think we exist as individu- 

als, but really only brahman exists, spaceless and time- 

less. We are appearances of brahman, although brah- 

man is unaware of us. Or does brahman constitute us by 

dreaming us? I have a different theory of dreams, and 

so had Bergson. Perhaps we can leave the doctrine of 

maya to the Indians, who are by no means in agreement 

on the subject. 

It is fair to add that there is no agreement in the West 

on the reality of divine love. [See Love.] Can a fragment 

of reality comprehend the encompassing? I feel entirely 

confident that if love cannot encompass all, including 

creaturely hatred as a degenerate case of love (the total 

lack of which is mere indifference), then nothing posi- 

tively conceivable by such as we are can do so either. 

If no form of theism escapes difficulties, puzzles it 

cannot solve, questions to which it finds no convincing 

_ answer, this is perhaps to be expected. A god easily un- 

derstood is not God but a fetish, an idol. Dual tran- 

scendence removes some of the traditional paradoxes, 

especially if we include a clear doctrine of freedom as 

well as of more or less humble forms of sentience and 

feeling for all dynamic singulars in nature. Peirce had 

already done this before Whitehead took creativity as 

the ultimate category, applicable in the uniquely, di- 

vinely excellent form to God and in humbler forms to 

all creatures. But still there are puzzles. Change in God 

seems to imply, and Berdiaev hints at this, a divine 

kind of time. But how to relate this timelike aspect of 

God to worldly time is a problem that.overwhelms me 

with a sense of incompetence. Physicists have their own 

difficulties with time, and without a mathematical com- 

petence beyond that of most of us one can scarcely be- 

gin to understand these difficulties, let alone overcome 

them. 
By attributing freedom as well as minimal sentience 

to even the least single creatures (particles, atoms), the 

classical atheistic argument from evil loses its cogency. 

The details of nature are decided not by God but by the 

creatures concerned, by atoms, molecules, bacteria, sin- 

gle-celled animals, and many-celled animals, including 

human beings. And if it be said that God, in deciding to 

have free creatures instead of unfree creatures, is indi- 

rectly responsible for evil, the reply is that for the new 

type of idealism ‘‘unfree creature” is an ill-formed for- 

mula. As God is supreme freedom, ordinary singular 

beings are instances of less than supreme freedom, not 

of total lack of freedom. To be is to create, to decide 

what is otherwise undecided. Decision making, free- 

dom, cannot be monopolized. Supreme freedom would 

have nothing to do were there not also less exalted 

forms of freedom. Genuine power is not power over the 

powerless. No single agent ever decides exactly what 

happens. The new physics (and even classical physics as 

interpreted by Clerk Maxwell, Reichenbach, Peirce, 

Whitehead, Sudarshan, and others) seems to harmonize 

better with this doctrine than did classical physics as it 

was usually interpreted by philosophers. 

The present climate of opinion suggests the need for 

reconsidering many an old controversy and for ques- 

tioning not only certain assumptions of classical theo- 

logians but also some of those of classical atheists or 

agnostics, including Hume, Kant, Marx, Comte, Russell, 

and Nietzsche. Not all contemporary forms of theism 

can be refuted by antiquated forms of skeptical argu- 
ment. 

Religion is a two-story affair, to adapt a phrase from 

James Feibleman. It is in part an empirical and histor- 



ical matter, concerned with contingent fact about hu- 

man nature and traditions. The idea of God, however, is 

nonempirical and metaphysical. Dealing as they do 

with what is eternal and necessary, including the eter- 

nal and necessary aspects of God, metaphysical state- 

ments are true if they make coherent sense and false 

otherwise. To admit that one has no idea of the answers 

is to imply that one has no idea of the question; for they 

are either self-answering or else confused. It is humanly 

difficult to admit this confusion. If one could clearly see 

that and how one is confused, would one still be con- 
fused? I feel confident there will be other writers in this 

collective enterprise whose confusions will contrast 

with mine. And there is something to be said for making 

one’s partialities explicit. 

[For further discussion of this topic, see Theism; 

Pantheism and Panentheism; and Sky. See also Supreme 

Beings; Attributes of God; and Anthropomorphism.] 
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CHARLES HARTSHORNE 

TRANSMIGRATION denotes the process by which, 

after death, either a spiritual or an ethereal, subtle, and 

thinly material part of the personality, having left the 

body that it previously inhabited, ‘migrates’ and enters 

(i.e., is reborn in) another body (human or animal) or 

TRANSMIGRATION 21 

another form of being (plant or even inanimate object). 

Other terms often used in this context are rebirth (espe- 

cially in connection with Indian religions), palin- 

genesis (from Greek palin, ‘again,’ and genesis), and 

metempsychosis (from Greek meta, “again,” and 

psuché, “soul’’), although metensomatosis (from Greek 

soma, “body”; cf. Latin reincarnatio) would be a more 

correct expression for the passage of the soul into an- 

other body. Manichaean texts in Syriac use the expres- 

sion taspikha or taspikha denafshatha, corresponding to 

Greek metaggismos (from metaggizesthai; cf. Latin trans- 

fundi) and conveying the underlying notion of a trans- 

fusion or change of vessel whereby the soul is “poured”’ 

from one body into another. The Latin church father 

Augustine in his anti-Manichaean writings also uses the 

noun revolutiones and the verb revolvi, which happen to 

be identical with the later qabbalistic technical term 

gilgul: the soul “revolves” (i.e., rotates) through succes- 

sive bodies. Earlier qabbalistic terms were sod-ha-‘ib- 

bur (‘the mystery of transition’) and ha‘tagah (‘‘displac- 

ing, changing place’’), the latter equivalent to the 

Arabic tandsukh. 
All forms of belief in transmigration (with the excep- 

tion of Buddhism, which I shall discuss below) presup- 

pose some form of animism. Without implying commit- 

ment to all the theories of E. B. Tylor, it is obvious that 

the notion of a nonphysical entity (soul, or anima) exist- 

ing separately from the physical body is assumed by all 

beliefs that posit an afterlife. The detailed elaboration 

of any one culture’s views of afterlife and transmigra- 

tion depends on the anthropology and psychology (i.e., 

the doctrines and beliefs concerning the nature of man) 

that culture holds, explicitly or implicitly. Thus the 

word soul may mean the whole man minus the body or 

a special substance or collection of substances nonphys- 

ical in nature. In the former case it is the whole albeit 

disincarnate man that survives (and goes on, for exam- 

ple, to the underworld, the land of the dead); in the lat- 

ter case it is a specific soul-substance that persists and 

returns to its ancestral or heavenly home or haunts the 

living or is reborn. Many belief systems, especially 

among primitive societies, know of multiple souls (Ty- 

lor himself quoted many examples), but the idea is also 

not uncommon in more developed civilizations; exam- 

ples include the ba and ka of the ancient Egyptians, the 

gnostic psuché and pneuma, and the fivefold division 

current among Jewish qgabbalists (nefesh, ruah, nesha- 

mah, hayyah, yehidah). : 

Origin of Concept. The doctrine of transmigration has 

diverse origins, explanations, and functions. The con- 

cept may have arisen in connection with the primitive 

view of the repetitive, cyclical nature of existence or the 

view that the ancestors continue to live in their descen- 
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dants. It may have arisen from the assumption that dis- 

incarnate (‘‘naked’’) souls seek to clothe themselves 

with, and unite themselves to, a physical body, a notion 

that relates back to the subject of animism and the at- 

tribution of souls to inanimate objects. One important 

function of the doctrine of transmigration is to explain 

the character traits (e.g., cruelty or avarice) of a partic- 

ular individual by considering him as the reincarnation 

of a deceased person who had similar traits. There is 

also an inverted characterology. When transmigration 

is considered not merely as punishment but as another 

chance to accumulate more merits, atone for past sins, 

and fulfill one’s destiny, then character traits can be in- 

terpreted as reparation for shortcomings in a previous 

existence. A pious man, conspicuous for his compassion, 

charity, and generosity, is obviously a soul that re- 

turned to this earth to make amends for his cruelty and 

avarice in a previous existence. Moreover, belief in 

transmigration provides a theodicy, an explanation of 

apparent injustice in the order of things. Why is one 

man rich and blessed, another poor and pursued by 

misfortune? Why is one man born a brahman or prince, 

another a low-caste or an outcaste? The explanation is 

that every man reaps the fruits of his actions in pre- 

vious existences. This may be the doing and judgment 

of a personal god, or (as in the Hindu tradition) the au- 

tomatic result of karmic causality. In fact, the doctrine 

of karman is, in Max Weber’s words, the “most consis- 
tent theodicy ever produced by history.” 

Historical Cross-Cultural Overview. The acceptance 

of the belief in some form of transmigration or return 

of the dead person to terrestrial life is a fairly general 

concept that is evident in many cultures. Monotheistic 

faith systems, however, have generally rejected this 

concept. 

Primitive religions. There is little evidence of belief in 

transmigration in most nonliterate societies to the ex- 

tent that they have been reliably and systematically 

studied by ethnologists. In many cases the evidence is 

conflicting; material on the Australian Aranda (Arunta) 

by Baldwin Spencer and F. J. Gillen, for example, has 

been subsequently challenged by Carl Strehlow. George 

Grey, to give another example, reported (Journals of 

Two Expeditions of Discovery in North-Western and West- 

ern Australia, London, 1841) how he was welcomed in 

the bush by an Aborigine family as their son, adding 

that “this belief, that white people are the souls of de- 

parted blacks is by no means an uncommon supersti- 

tion among them.” Yet definitive evidence for such be- 

liefs is lacking, and the interpretation of available 

evidence (e.g., regarding burial customs) is uncertain. If 

in some Australian tribes a woman who wants to bear 

children visits or worships at a site inhabited by (or 

otherwise associated with) the ancestors, this is not 

proof of primitive ignorance regarding the process of 

_ procreation (as was thought at one time by adherents of 

the theory of primitive or prelogical mentality). Rather, 

it is indicative of a certain worldview regarding the re- 

lationship of new generations to the ancestors. Although 

theories put forth about prehistoric religions are purely 

speculative and should, in any case, never confuse that 

category with primitive religions, it may be mentioned 

here that archaeological evidence of burial sites (espe- 

cially those in which bodies are found in “contracted 

burial,’. the knees of the skeleton touching the chin in 

an embryolike position) does not warrant any conclu- 

sions regarding belief in transmigration or rebirth. 

Germanic and Celtic religions. The pre-Christian be- 

liefs of these religions provide little solid evidence of a 

general acceptance of the notion of transmigration. The 

indications are too vague and scattered to permit defi- 
nite assertions about Germanic religions. Julius Cae- 

sar’s statement (Gallic Wars 6.14) that the druids pos- 

sessed ‘teachings concerning transmigration (see also 

Diodorus Siculus, 5.28) is very definite, but the subject 

remains doubtful in the absence of supporting evidence. 

The same also applies to the vague, inconclusive hints 

contained in Irish and Welsh epics and romances. 

Egyptian religion. The ancient Greeks considered 

Egypt to be the source of the belief in transmigration, 

but there is general agreement that the account of He- 

rodotus (2.123) is mistaken. The Egyptian Book of Going 

Forth by Day seems to assume that certain privileged 

souls could transform themselves into animals (e.g., 

phoenix, heron, or crocodile), but this is a far cry from 

a general doctrine of transmigration. 

Greek religion. As the account of Herodotus suggests, 

the idea of transmigration was not unknown in ancient 

Greece. However, in ancient Greece, transmigration 

was but one doctrine among many, and a rather insig- 

nificant one at that. As a rule the souls of the departed 

were thought to descend into the underworld (Hades), 

though mythology and legend told of exceptional fig- 

ures who were translated to the sky (e.g., as stars) or to 

the Elysian Fields, or otherwise transformed. The origin 

of the belief in transmigration in Greece is obscure. It 

may have evolved from certain ancient layers of primi- 

tive Greek religion. Sometimes the belief appears to be 

connected with the god Dionysos and thence with 
Orphism. 

It is to the Orphic tradition that Plato and others ap- 

peal when expounding certain ideas concerning the fate 

and destiny of the soul, including the assertion that the 

physical body is the ‘prison of the soul” and that the 

latter can achieve liberation and salvation by an ascetic 

way of life. Here we seem to be on safer ground, pro- 



vided we mean by “‘Orphic” not a definite body of doc- 

trine but “a floating mass of popular belief” (William K. 

Guthrie), to be gleaned from, for example, Empedocles, 

certain passages in Pindar, and above all Plato. Once 

the soul is considered a distinct spiritual entity, tem- 
porarily imprisoned in a body, transmigration becomes 

an obvious possibility. One ‘‘Orphic” tablet reports the 
soul saying “I have flown out of the sorrowful weary 

wheel” (cited in Jane Harrison, Prolegomena to Greek 

Religion, 1976, p. 669)—a sentence that could equally 

well have been uttered by a Hindu soul that had es- 

caped the wheel of samsdra and attained moksa. (On the 

“sorrowful cycle,” see also William K. Guthrie, The 

Greeks and Their Gods, 1955, p. 323). 

Greek tradition is unanimous in ascribing the doc- 

trine of transmigration to Pythagoras (sixth century 

BCE), who, however, is mythologically related to Apollo 

rather than to Dionysos. Pythagoras (whose authority 

was also invoked by the medieval Jewish qabbalists, on 

the basis of their acquaintance with Neoplatonic texts) 

was even credited with remembering previous incarna- 

tions (his own and those of others)—a feat that Bud- 

dhism reserves for the possessors of the highest super- 

natural attainments. His contemporary Xenophanes 

pokes fun at him by telling a story according to which 

Pythagoras once cried out to someone, “Stop beating 

that dog—I recognize him by his voice as a friend of 

mine.” The sources of Pythagoras may have been purely 

Greek; there is no convincing evidence of Indian influ- 

ence, though the latter cannot be excluded. 

Xenophanes’ story about Pythagoras has been told 

here with a purpose, for it illustrates how belief in the 

transmigration into animals can also lead to an ascetic 

discipline that requires vegetarianism. Indeed, many 

Neoplatonic and gnostic sects (e.g., the Manichaeans 

and their successors) enjoined vegetarianism not only 

as an ascetic practice but because of the belief that an- 

imal bodies might be inhabited by human souls. The 

more extreme view that the same might also be true of 

fruits and vegetables caused some Manichaean saints 

not to cut up vegetables themselves but to have this ser- 

vice performed by lower-ranking believers. (The qabbal- 

ists had it the other way round: a soul “exiled” into an 

animal body could be redeemed and liberated if the an- 

imal was ritually slaughtered and eaten, piously and 

with the appropriate mystical intentions, by the qab- 

balist saints.) The Orphic tradition concerning trans- 

migration became “canonical” after it passed into the 

writings of Plato (cf. Phaedrus 248f. and Cratylus 400c, 

where it is explicitly attributed to the Orphics; also 

Meno, Timaeus, Laws, and especially the great myth 

at the end of the Republic). From Plato this tradition 

passed into Neoplatonic and gnostic systems, and from 
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there into medieval literature. The notion of transmi- 

gration does not seem to have played any role in Rome, 

though it is mentioned by Vergil (Aeneid 6.748). 

Connected to the Greek notion of transmigration are 

the theories of preexistence, asceticism, and liberation. 

The Orphic-Platonic-Neoplatonic system implies sev- 

eral presuppositions. The one is the preexistence of the 

soul that enters a body (at birth or at conception) and 

leaves it (at death), much as a body might put on a coat 

and then shed it again. Another is the notion that the 

pure, spiritual soul is imprisoned in gross bodily matter 

in this lower world from which it has to be liberated: 

“The body is a prison” (or ‘“‘a tomb’), as the popular 

Orphic proverb put it. The way to liberation from the 

weary round of rebirths is the purification of the soul of 

base lusts, desires, pollution, vice, sin, and so forth. 

Hence also the ascetic emphasis (which, of course, can 

also assert itself without the doctrine of transmigration, 

wherever the soul is supposed to aspire to immortal 

bliss or to a higher spiritual sphere). 

When the soul is considered not to be timeless but to 

have a natural beginning (e.g., Aristotle) or to have been 

created by God (e.g., at the moment of conception, as in 

traditional Christian belief), then it should logically 

also have a natural end. The eternity and immortality 

of a soul that has a beginning in time is therefore a 

problem for philosophy as well as theology, but neither 

the solutions proposed for this particular problem nor 

the cosmological details relating to the doctrine of 

transmigration (is the soul reincarnated at once? where 

does it bide its time between one earthly life and the 

next?) are within the scope of this article. Suffice it to 

indicate here that belief in a resurrection of the body as 

the ultimate eschatological goal constitutes not only a 

rejection of the Orphic-Neoplatonic conception of man 

but also (theoretically, though not de facto in all reli- 

gious systems) a denial of the doctrine of transmigra- 

tion, since it views the human being as a body-soul 

unity and the person as an individual (in the literal 

sense, from “indivisible’’). 

Western monotheistic religions. In the monotheistic 

religions originating in the western part of the ancient 

world, the concept of transmigration is generally ab- 

sent. It is a doctrine unknown in classical (biblical and 

rabbinic) Judaism. The first reference to Jewish sectar- 

ians holding such views is found in the writings of the 

philosopher-theologian Sa‘adyah Gaon (Babylonia, 

tenth century), but these probably percolated into Ori- 

ental Jewry from sectarian Muslim sources. The doc- 

trine reappeared with the rise and development of Qab- 

balah in twelfth-century Provence, precisely at the time 

and place where the same belief also flourished among 

the so-called Christian heretics. In the latter case the 
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belief is almost certainly derived from traditions that 

were ultimately Manichaean. Since the thirteenth cen- 

tury the notion of gilgul has been a central qabbalistic 

tenet. There were differences of opinion as to the num- 

ber of possible reincarnations (a maximum of three, or 

more) and whether transmigration was into human 

bodies only or also into animals, plants, or even inani- 

mate objects. 

Orthodox Christianity in all its forms rejects the no- 

tion of transmigration as incompatible with Christian 

anthropology (i.e., the interpretation of the nature of 

man), with belief in hell (and/or purgatory) and para- 

dise, and above all with the doctrine of redeeming grace 

as made available to man by Christ’s sacrifice. The soul 

is not preexistent but created by God (as noted in the 

papal encyclical Humani generis, 1950), and man con- 

sists of two substances, soul and body (‘‘Homo constat 

ex duabus substantiis, animae scilicet et corporis’), 

which are joined together once only before the general 

resurrection. 

Nevertheless, at certain periods and in certain circles 

interest in the doctrine of transmigration was evident, 

especially during the Renaissance (as a result of the as- 

cendant Neoplatonic influence). Post-Enlightenment 

thinkers as well as Romantics (Kant, Lessing, Lichten- 

berg, Lavater, Herder, Goethe, Schopenhauer) were not 

impervious to the attractions of this notion, though in 

the nineteenth century Indian influence demonstrably 

played a major role. Modern spiritualism, though its be- 

ginnings were in America, drew on Indian philosophy 

and on what was held to be the occult “‘wisdom of the 

East” in its subsequent theoretical elaboration in Eu- 

rope (by, for example, Allan Kardec) as also in its Theo- 

sophical development and the latter’s Anthroposophical 
offspring. 

Like normative Judaism and Christianity, normative 

Sunni Islam rejects the idea of transmigration. How- 

ever, certain gnosticizing and mystical circles acceded 

to the notion of transmigration and rebirth. The notion 

of reincarnation as a valid philosophy is evident in ‘“‘he- 

retical” sects with esoteric, gnostic teachings, for in- 

stance the Nusayriyah and the Druze. 

Far East. Neither Japanese Shinto nor indigenous, 

pre-Buddhist Chinese traditions knew of metempsy- 

chosis, though spirit possessions (and their exorcism) 
were not unknown. 

Manichaeism. In the Manichaeian belief system, the 

prevalent notion of transmigration is generally consid- 

ered to have been influenced by the corresponding con- 

cept in the Indian religious system. Whereas the Indian 

connections of Pythagorean doctrines are doubtful, 

there seems to be better evidence of Indian influence on 

the Manichaean system, since there is little reason to 

doubt the information given by such witnesses as the 

tenth-century Arab scholar and traveler al-Birtni (see 

E. S. Sachau’s Alberuni’s India, 1910, vol. 1, p. 54). Ac- 

cording to the Manichaeans, .those who lived in a 

worldly state or married had to be reborn in the body. 

(Again, for the qabbalists everything was the other way 

around: to have remained childless was sufficient rea- 

son for the soul to be sent back into this world in order 

to make amends where it had failed in its duty toward 

God and the cosmos.) The best future that could befall 

such souls was to be incarnated as food (‘‘in cucumbers 

and melons,” as Augustine puts it with somewhat sav- 

age humor) and to be eaten by the Manichaean saints— 

a process that would translate them to their final goal 

of bliss. 

India. The notion of transmigration and reincarna- 

tion is a pivotal aspect-of the general socioreligious be- 

lief system in India. In the Hindu religious tradition, 

the concept of transmigration is a vital aspect of the 

cultural milieu and has played a dominant role in shap- 

ing the actions, ethics, and ideologies of the people. 

Thus, the Indian subcontinent and the cultures influ- 

enced by it are dominated by the notion of samsara, 

“what turns around forever,” the wheel of birth and 

death. Whereas in the West the idea of transmigration 

was always felt to be something exotic, strange, and at 

any rate requiring special justification, in India it came 

to be an accepted presupposition of life, illustrating if 

anything Clifford Geertz’s description (in ‘Religion as a 

Cultural System,” in The Interpretation of Cultures, Lon- 

don, 1975, p. 90) of “conceptions of a general order of 

existence . . . clothed with such an aura of factuality 

that the modes and motivations seem uniquely realistic.” 

The history and development of this notion are not 
yet quite clear, and scholars are at variance regarding 

the role of possible influences of the more popular levels 

of the religion of the Aryan invaders and those of the 

native, pre-Aryan religions. There is consensus that the 

weary round of samsara is not yet part of Vedic religion. 

The notion seems to have evolved in the post-Vedic Ar- 

anyaka literature (i.e., books written by forest recluses) 
and developed more fully in the Upanisads, where it is 

presented as new (e.g., by Yajfiavalkya in Brhaddran- 

yaka Upanisad). There it is part of the growing interest 

in the question of the essential and real “‘self”’ of man, 

the dtman. The fact that the notion was taken for 

granted, and made the basis of their respective doc- 

trines of salvation, by Jainism and Buddhism suggests 

that by the sixth century BcE it was already widespread 

in India. Among the presuppositions of this doctrine is 

the notion that space and time are endless. The identity 



of the self depends on (moral) karmic determinants. Life 

is an unending, eternal, weary round of suffering, gov- 
erned by an automatic causality of reward and punish- 
ment (karman) that takes the soul from one existence to 

another through all six spheres of being, from that of 
the gods to that of “hungry spirits” and demons. 

In Indian religious sensibility the emphasis is not so 
much on the duality “life and death” as on “birth and 
dying.” The problem about rebirth is that of necessity 
it also implies “re-dying,” that is, death recurring ad in- 

finitum, unless man succeeds in escaping from the vi- 

cious circle of samsara (also depicted iconically as the 

monstrous wheel of unending existences, the bhava- 
cakra, and described very graphically in the Buddhist 
Avadana and Nidana literature) into ultimate liberation 

(Hindu moksa, Buddhist nirvana). It should be empha- 

sized that the ultimate goal (artha) is release and es- 

cape; the heavens (svarga) are still part of the samsaric 
world.-Doctrinal differences of opinion relate to the 

method of liberation (yoga, mortifications, the ‘‘middle 

path’) as well as to the precise definition of the liber- 
ated state. 

The descriptions in the Brhadaranyaka Upanisad 

6.12.15f. (cf. also Kausitaki Upanisad and Mundaka 

Upanisad) still exhibit a somewhat mythological char- 

acter. Those who have achieved perfection and have re- 

alized their true self go, after death, the “way of the 

sun,’ namely, the path of the gods (devaydana): they en- 

ter the abode of brahman (brahmaloka) never to return 

again. Those who have not achieved ultimate self-real- 
ization but have lived a life of sinless piety and devotion 

(through sacrifices, penance, and charity) go along the 

path of the ancestors (pitrydna) to the world of the moon 

where they become rain and subsequently food: ‘‘Gods 

feed on them, and when that passes away from them, 

they start on their return journey to be reborn as hu- 

man beings. . . . Thus do they rotate.”’ Evildoers are re- 

born as insects and vermin. According to the Chandogya 

Upanisad 5.10.7 they are reborn as dogs and pigs. As has 

been noted above, heaven too is part of the samsaric 

cycle, and hence gods too are reborn, even as human 

beings can be reborn as devas, to be subsequently re- 

born once again. 

What or who exactly is it that is reborn? Unorthodox 

sramanic teachings as well as Upanisadic speculation 

provide a varied technical vocabulary (atman, jiva, pu- 

rusa) to deal with the questions of empirical ego, real 

self, and so forth. Some systems of thought conceive 

also of spiritual entities in terms of a subtle, ethereal 

matter; one such example in Western history would be 

the Stoics. 
Jainism. In the Jain system, the living entity is called 

TRANSMIGRATION ~— 25 

jiva (“soul” or “life’’), and it is doomed to unending re- 

births as long as it is covered and encumbered (as if by 

a thinner or thicker film) by karman, which is con- 

ceived as a kind of fine matter. The generation of new 

karman must be stopped, and the accumulated karman 

already present must be removed if liberation is to be 

achieved. That such liberation can be achieved is dem- 

onstrated by the line of jinas (lit., ““conquerors’’). 

Buddhism. The Buddha is sometimes called the 
“world conqueror,” precisely because he is a ‘‘world 

renouncer.” The very special and fascinating problem of 

Buddhist doctrine concerning karmic rebirth arises 

from the fact that Buddhism denies the existence of an 

atman—that is, self, or ego-substance beyond the empir- 

ical ego, which is a transitory combination of “heaps” 

of “elements” (skandhas). Regardless of whether the 

anti-Brahmanic doctrine of andtman (‘‘no-self”’) was al- 

ready explicitly taught by the Buddha himself or was 

developed later, it is clearly a central concept of histor- 

ical Buddhism. 

If one denies the presence of an individual self, or at- 

man, yet shares the general Indian belief in rebirth, the 

question inevitably arises as to what it is exactly that 

survives to be reincarnated, that suffers rebirth, and 

that seeks release in nirvana from the wheel of samsara. 

The ways in which the various Buddhist schools deal 

with this problem need not detain us here. Suffice it to 

say that it is assumed that even after the dissolution of 

the combination of changing elements that constitute 

the empirical human organism and consciousness, some 

kind of substratum remains to become the point of crys- 

tallization for a new set of mental states (i.e., a new ex- 

istence). Strictly speaking, therefore, the terms trans- 

migration and reincarnation are not very good 

renderings of the Buddhist (as distinct from the Hindu 

or Jain) notion of samsdra; G. R. Welbon’s phrase 
“‘birth-and-death-in-sequence’”’ would be a more ade- 

quate rendering. The last thoughts before death deter- 

mine the nature of rebirth: at death the ‘fundamental 

thought” is transformed into “emigrating thought,” 

which, in turn, determines the “rebirth thought,” the 

nucleus of a new existence. 

Tibet. The application of the doctrine of rebirth in Ti- 

bet, a culture decisively shaped by one particular form 

of Buddhism, deserves special mention because of its 

relevance to the social system and its political institu- 

tions. Transfer of authority is a problem in every social 

system, and various techniques and mechanisms are de- 
vised to regulate it (elections, rules of hereditary succes- 

sion, etc.). When the highest bearers of spiritual and/or 

temporal authority are bound to celibacy, hereditary 

succession from father to son is obviously impossible. 
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The Tibetan system of harnessing the belief in transmi- 

gration to the mechanism of succession is unique. Com- 

petent sages identify incarnations of a high order 

(tulkus) by determining into which newborn baby a re- 

cently deceased personage has passed. The succession of 

Dalai Lamas and Panchen Lamas (the former represent- 

ing successive incarnations of Avalokitesvara, the latter 

those of Amitabha) is assured by this method. 

[See also Reincarnation and Soul.] 
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TREES are a form of nature that represent life and the 
sacred continuity of the spiritual, cosmic, and physical 

worlds. A tree is often used to symbolize a deity or other 

sacred being, or it may stand for what is sacred in gen- 

eral. The religious beliefs that surround a tree may in- 

clude as sacred any one or all of the physical parts of 

the tree: its trunk, branches, leaves, blossoms, sap, or 

roots. Sacred objects constructed from the wood of spe- 

cial trees are also used for religious purposes. 

The physical properties of trees are combined with 

supernatural or sacred ideas, the beliefs that surround 

a tree’s connection with what constitutes religion in dif- 

ferent cultures. Trees are not only sacred in the major 

religions of the East and West, but also in other tradi- 

tions where belief,in the sacred is combined with beliefs 

in the power of ancestors, in the creation of life in birth, 

about death and the afterworld, and about health and 

illness. Trees represent certain deities or ancestors, 

serve as mediators or links to the religious realm, and 

are associated with cultural beliefs in heaven or the af- 

terlife. Trees may be valued as spiritual and physical 

contributors of life because they furnish liquids valued 

as sacred beverages used in ritual or as medicines for 

curing a variety of illnesses. 

Through association with a particular religious or 
historical event, an individual tree or species of tree ac- 

quires the symbolic significance of the event as part of 

its meaning. The oak, date palm, and willow were used 

in the building of Solomon’s temple and in constructing 

booths at Sukkot (Lv. 23:40). Deodar wood is used in the 

construction of Hindu temples. The oak is commonly 

taken to be the tree under which Joshua set up a pillar 

at Shechem to commemorate the nation’s covenant 

with God (Vos. 24:26). The Jewish captives in Babylon 

in 597 Bce hung harps on weeping willows along the 

banks of the Euphrates (Ps. 137). The religious signifi- 

cance of this act established the willow as a symbol of 

mourning, death, and rebirth. The branches of the palm 

tree stand for Christ’s triumphal entry into Jerusalem 

on Palm Sunday as well as for his rebirth. These asso- 

ciations are still prevalent in Christian tradition. 

A society’s religious beliefs about what kinds of trees 

are sacred generally depends on the nature and number 

of trees found in its territory. If trees are plentiful, the 

forest as a whole will also be an important part of the 

religion’s spiritual beliefs and rituals. The Kwakiutl In- 
dians of Pacific North America, like many other soci- 

eties living in a tree-filled environment, believe that 

their heavily forested inland region is the home of su- 
pernatural beings. 



The Innate Power of Trees 

Religious or spiritual power may be inherent in a tree 

or in the elements that make up the tree. For example, 
in Taoist thought, trees and all forms of nature contain 

yin and yang energies, that is, the opposing forces of the 

universe. Each tree has spiritual power as it contains 

and balances these inequalities: the light and dark col- 

ors of the leaves and bark, and the opposition between 
light and shadow. In southwest China feng-shui stands 
for the interaction of yin and yang and represents a 

power that affects the world and everything in it. Feng- 

shui may be found especially in strange and awe-inspir- 
ing trees and stones. The contemplation of these powers 

or the active cultivation of trees to enhance their spiri- 

tual force, as in the Japanese art of bonsai, builds gen- 

tleness of character, religious spirit, and respect for 

mankind. 

The Andaman Islanders use the intrinsic qualities of 

hibiscus trees to aid them in their struggles to catch 

large turtles and fish. It is through the spiritual quali- 

ties of these trees that the Islanders are able to succeed 
in overcoming their prey and to protect themselves 
from harm. The particular qualities of the tree repre- 
sent essential elements of physical and spiritual life and 

ward off dangers associated with turtles and the sea. 

The Haida Indians of North America used a power in- 

herent in hemlock branches to scrub themselves in rit- 

ual baths. The tree had the power to purify and protect 
the Indians and to enable them to attain the degree of 

cleanliness required during their rituals and thus re- 

main on good terms with their supernatural beings. 

Power to Avert Illness and Evil. Trees offer protection 
from both physical and spiritual illness through their 

associations with the divine. For the Ainu of Japan, ra- 

mat (literally “heart,” translated as “‘spirit” or ‘‘soul’’) is 
a power that resides in all things in varying degrees. 
Wood is especially rich in ramat, which is provided by 

the spirit of Shiramba Kamuy, the upholder of the 

world and male god of vegetation. The Ainu believe that 

nothing is more effective for protection against evil and 

spiritual problems than inaw (carved wood offerings). 

The wood of over fifteen kinds of trees including oak, 

willow, lilac, dogwood, and magnolia may be used in 

the carving of inaw, which are then offered to good ka- 

muy (spirits). Similarly three trees—the thorn, elder, 

and alder—are predominantly used to carve inaw for 

bad kamuy. Inaw are also hung in houses to provide 

general protection for the home and its occupants. 

In the Konkan district of western India it is believed 

that barrenness can be cured by planting a tree for the 

uneasy spirits that wander about and inhabit women, 

preventing conception. Under favorable circumstances 
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the evil spirit will leave a woman suffering from barren- 

ness to take up residence in the newly planted tree, al- 

lowing the woman to conceive. The Indian mimosa tree 

is believed to provide spiritual protection against 

wicked spells and the evil eye. The illness caused by Si- 

tala-Maya, the Indian goddess of smallpox, may be 

averted by setting up a branch of the neem tree just as 

Buddhists invoke certain sacred trees for health. 

Trees may represent a spiritual healing for and pro- 

tection from evil. The oil of the olive was traditionally 

used to soothe pain and so the olive tree or a sprig of 
the tree has become a symbol of the grace of Jesus 

Christ through which the sorrowful sinner finds eternal 

peace. 
The Cosmic Tree. In many religions the universe is 

portrayed as multilayered, the layers kept distinct and 

in place by a world tree running through the exact cen- 

ter of the cosmos. [See Axis Mundi.] Salishan Indians of 

North America hold that their deity made three worlds, 

one above the other: the sky world, the earth, and the 

underworld. All are connected by a single tree that 

passes through the middle of each. The Babylonians be- 

lieved that their cosmic tree, Kiskanu, was the home of 

the god of fertility and Ea’s mother, Bau, the goddess of 

plenty. Heaven, or the home of Bai Ulgen, is believed by 

the Altai people to be on the top of a giant fir tree that 

grows at the earth’s navel. The Vasyugan Ostiak 

(Khanty) believed that the cosmic tree’s branches 

touched the sky and its roots extended to the under- 

world. A copy of the celestial tree of the Siberian Tatars 

stands before the palace of Erlik Khan, the lord of the 

dead. 

Similarly, in Scandinavian mythology the cosmos is 

connected by a sacred ash, Yggdrasill. Its roots reach to 

Niflheimr, the lowest region of Hel; its trunk, en- 

wrapped by the snake of the ocean, is in MidgarGr, the 

realm of humans; and its branches reach to Asgar@r, the 

home of the gods. Other versions of the myth depict the 

great ash with three roots: Niflheimr or Hel under one, 

Utgar@r, the realm of giants and demons, under the sec- 

ond, and Midgaror under the third. On top of Yggdrasill 

sits the eagle of Odinn (Odin), chief of the gods; nearby 

is the Spring of UrGr (‘‘fate”’), where the gods dispense 

justice and determine the fate of the world. At Ragna- 

rok, the doomsday of the gods, Yggdrasill will shake its 

roots, freeing the monsters of the lower regions. 
Indian tradition offers many variations of the cosmic 

tree. In the Upanisads the tree is inverted with its roots 

in the sky while its branches cover the earth. The eter- 

nal asvattha (‘‘fig tree’; Ficus religiosus) is a manifesta- 

tion of Brahma in the universe. This forest tree is also 

described as rising from the navel of Varuna or of Na- 

rayana as he floats in the waters of the universe. 
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The ancient Egyptians believed that the sky was a 

huge tree that overarched the earth. The stars were 

fruits or leaves on the tree and the gods perched on its 

boughs. This tree separated the ocean from the sky, the 

upper from the lower worlds. Osiris, lord of the dead, 

was identified with this celestial tree. The sun was born 

from the tree every day while the celestial tree disap- 

peared each morning, thus marking the periods of night 

and day. The year was also symbolized by 365 trees rep- 

resenting the days of their calendar year. 

Cosmic space is also defined horizontally by trees. In 

addition to the center of the earth and the sacred tree, 

with its roots deep in the underworld and its trunks and 

branches defining the world of man and the gods, many 

American Indian religions add sacred trees, and their 

associated colors, birds or other animals, and gods, to 

each of the four cardinal directions. The Maya, the Az- 

tec, and the Indian cultures that later took part in their 

cultural heritage believed that five sacred trees (the four 

corners of the world and the center) were responsible 

for the organization of the universe; they allotted par- 

ticular times of the year, or entire years in some cases, 

to serve under the dominion of each direction. 

The Tree of Life. Many religions believe that the 

cosmic tree stands for the sacrality of the world, its cre- 

ation, continuation, and fertility. Thus in many cases 

the world tree is also a tree of life and immortality as 

well. The patronesses of the cosmic tree for the Warao 

of South America are the Grandmothers, deities who 

are also associated with seasonal change and the winter 

solstice. The trees of the cardinal points and the Warao 

deities take on an especially interesting form. The 

southeast represents the soul of the Mother of the For- 

est, a deity of the world of light, while the southwest is 

the body of the Mother of the Forest. For the Warao, 

deities of the northeast and northwest represent the 

Tree of Life, the moriche palm, and so symbolize suste- 

nance and fertility. Hebraic teaching and Islamic tradi- 

tion describe the Tree of Life with its roots in heaven 

and its branches overarching the earth. Zoroastrianism 

teaches that the Tree of All Seeds, or the Tree of All 

Healing, which grows in the cosmic sea, Vourukasha, is 

responsible for life on earth. 

In ancient Egypt, the celestial tree was also a tree of 

life. Its fruit kept the gods and the souls of the dead in 

eternal youth and wisdom. Out of this tree of life 

emerge divine arms some of which bear gifts while oth- 

ers pour out the water of life from an urn. In the Vedas, 

Varuna lifted up the celestial tree of life and by squeez- 

ing its fruit between two stones obtained soma, or 

amrta, the drink of immortality. Ancient Egyptian reli- 

gion also associated this tree with fate. Sekhait, the 

goddess of writings or fate, sits at the foot of the cosmic 

tree where she records on the tree itself, or in its leaves, 

all future events as well as the important events of the 

present for the benefit of future generations. 

The Tree of Knowledge. For Buddhists, the Bodhi 

Tree, or Bo Tree, is both the source of life for all beings 

and the tree of enlightenment. Sakyamuni Buddha 

made a special resolution at the foot of this tree of wis- 

dom to remain under its branches until he attained 

supreme enlightenment. It was under this tree that 

he attained enlightenment after he was tempted and 

threatened by Mara and his three daughters Tanha, 

Rati, and Raga, who were like swaying branches of a 

young leafy tree singing songs of the season of spring. 

The Babylonians believed that two trees guarded the 

eastern entry to heaven: the tree of truth and the tree of 

life. Similarly, in the Garden of Eden described in Gen- 

esis stood the Tree of Life and the Tree of the Knowl- 

edge of Good and Evil. After Adam ate of the fruit of the 

Tree of Knowledge of Good and Evil offered by Eve, God 

said, ‘Behold, the man is become as one of us, to know 

good and evil: and now, lest he put forth his hand, and 

take also of the tree of life, and eat, and live forever” 

(Gn. 3:22). Adam and Eve were driven from the garden, 

marking the beginning of mankind’s troubles on earth. 

Trees as Food. In many religions trees are believed to 

be responsible for spiritual nurturance and sacred food. 

The Polynesians of Futuna believe that in Polotu, the 

abode of the gods, grows a sacred tree, the Puka-tala. 

The leaves of this tree will change into a wide variety 

of foods when they are cooked and so may supply all 

needs. For the tribes of South America’s Gran Chaco, 

the god Cotaa created a wondrous tree that would pro- 

vide food and drink for hungry people. 

The bark of the alder tree is credited by the Karok 

Indians on the Klamath River in northwestern North 

America with providing salmon, an important food 

source. The creator of the world, Kareya, built a dam at 

the entrance of the Klamath River that prevented sal- 

mon from coming upstream to the Karok. The bark of 

the alder tree looks like salmon when it is broken off 

the tree and wetted. A Karok myth relates how this bark 

was used by Coyote to trick the women who guarded 

the dam into allowing the salmon to come up from the 
ocean, forever supplying food for the Karok. Salmon 

play both a life-sustaining and a religious role among 

these Indians, as does the wood of the alder tree. 

Creation of Mankind. In many religions the myth of 

a people’s origin relates how a cosmic tree played an 

important role in either the actual creation of people or 

the emergence of mankind in this world from some 

other world. These beliefs are intimately tied to what is 



believed to be sacred. For example, among the Ainu the 

human backbone is regarded as the seat of life, and was 

originally made from a willow branch. But more fre- 
quently the cosmic tree or tree of life is responsible for 

the creation of the people of a society. Kiowa religion 

features a girl child, Pekeahaidei, carried by a growing 

tree into the sky where she marries and has a boy child. 

Carrying her child with her, she falls through a hole in 

her world. The child survives the fall to this world and 

is raised by Spider Old Woman, a very sacred being. 

Later the child creates Kiowa culture. 

The Uyurucares of Bolivia believe that their god Tiri 

split a tree and from the opening came all the people of 

the earth. The Zuni, in their story of creation, are 

brought up from the lowest world level, where all is 

darkness, with the aid of the two sons of the sun. 

Branches from the pine tree to the north, the spruce to 

the west, the silver spruce to the south, and the aspen 

tree to the east had to be gathered before they could 

leave the Darkness World. The Zuni climbed the long 

prayer stick made from the pine of the north to the 

third world; scaled the crook from the spruce of the 

west to the second world; used the prayer stick from the 

spruce of the south to rise to the world below this one, 

and finally emerged into the Daylight World (this 

world) by climbing the prayer stick made from the as- 

pen tree. This emergence story blends the cosmic tree, 

the trees of the four corners, and the tree of life as sa- 

cred elements that bring the Zuni to their present world 

and that serve as important parts of their religious be- 

liefs. 
The Seneca Indians of northeastern North America 

also give an account of the discovery of the world orig- 

inating with the sacred people of the sky. In the middle 

of their village stood a tree covered with white blos- 

soms, which gave light to the people when the tree was 

in bloom. When the blossoms fell, there was darkness. 

A woman of the Seneca dreamed three times that the 

tree must be pulled up by the roots. After the thrid 

dream, her people uprooted the tree. Upon discovering 

their actions, the chief became angry and ordered the 

woman who had had the dream to be pushed into the 

hole where the tree had been. The falling woman then 

discovered this world, an event that marks the begin- 

ning of the Seneca culture. 

Trees as Ancestors. A common extension of the notion 

of the cosmic tree as the source of all life is the belief 

in a tree as an ancestor and creator. This belief can take 

many forms. The Warramunga of northern Australia, 

for example, believe that the new life present in the 

womb of a mother receives its spirit or soul from cer- 

tain trees, entering the womb through the navel. The 
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Lakota on the upper Missouri River say that the first 

man and woman were two trees and that a snake 

chewed their roots off in order to allow the couple to 

walk away. 

The Sauras of India honor the banyan tree, for they 

believe that “it is our mother.” The banyan tree suc- 

cored two fatherless children whose mother had aban- 

doned them under its branches. The children would 

have perished but for the milk of the banyan that 

dripped into their mouths and fed them. 

For the Ndembu, the “milk tree” (mudyi) is a domi- 

nant symbol of their culture and religious beliefs. The 

white latex sap of the tree is believed to represent 

breast milk and semen, suggesting the creation and nur- 

turance of life. This tree stands for what is good in 

Ndembu society and is used in rituals to counter evil 

forces. The tree also stands for the spirits of the ances- 

tors of the matriline, the important lineage of descent, 

and so represents social custom and structure. 

In another vein, trees can be associated with a shrine 

dedicated to a deceased relative, who, in time, becomes 

an ancestor. Among the Nuer a colwic is the spirit of 

those people struck by lightning. These people are be- 

lieved to have been chosen to enter into close kinship 

with the god Kwoth. A person killed by lightning is said 

to become a Child of Kwoth, a spirit of the air. The 

blood relatives of the deceased, his patriline, erect a riek 

or shrine over his funeral mound and plant a sapling of 

the nyuot tree at its side. The nyuot tree is associated 

with the colwic spirit and with the rain and the sky to 

which the soul of the dead person has been taken. When 

this sapling is planted during the rains (when most 

lightning occurs), the tree takes root. If it were to die 

another would be planted in its place. This tree be- 

comes a shrine for the deceased’s lineage. It is through 

this shrine that the deceased’s spirit may become active 

in the everyday affairs of his relatives. 

This idea of a sacred tree representing the lineage or 

clan is an old one. For many cultures, the ancestors are 

the deities and are responsible for life, death, and spir- 

itual happines. The wooden totem-pole used particu- 

larly by cultures of the Pacific Northwest coast of North 

America is not merely a name or emblem of different 

family groupings. The totem is a collective label, but it 

also has a religious character: the totem’s origins re- 

lated to the special relationship to the ancestors and the 

sacred world. Theinaw of the Ainu, mentioned above, 

were originally the receptacles of ancestral ramat; later, 

the winged inaw (shutu inaw) came to represent ances- 

tors. Some of these winged inaw became minor kamuy 

owing to their concentrated ramat, and were effective in 

warding off injurious magic. 
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Trees and Divine Powers 

Trees may be viewed as having souls or spirits them- 

selves or they may be a part of some divine being. Thus 

trees may symbolize a deity either by serving as the vis- 

ible embodiment of a sacred presence or by marking a 

sacred spot that a deity frequents. Sacred trees may be 

the abode of deities or may be the divine beings them- 

selve. For instance, the sacred heath worshiped in the 

time of Plutarch grew around the sarcophagus of Osiris 

and was known as the “‘soul of Osiris.” 
Trees with Souls or Spirits. Many religions include 

beliefs that trees have souls or are sentient sacred 

beings. The Australian Aborigines believe that the spirit 

of men resides in the land and that a tree, a bush, or a 

rock is the present incarnation of this spirit and has 

great religious value. A group of relatives thus includes 

humans and the spirits of these natural features of the 

landscape. If an Aboriginal leaves the area, he would 

leave a vital part of himself behind. 

The pre-Islamic jinn are associated with certain kinds 

of trees. These trees are conceived as animate and ra- 

tional, for a supernatural life and power resides in the 

trees. In Greece the dryads were oak nymphs, and the 

tengu of Japan are forest spirits. 
The Trobriand Islanders of the western Pacific depend 

both spiritually and physically on the spirit of their 

canoe and the tree from which it is made. Once a tree 

is selected, the owner, builder, and helpers must per- 

form a short ceremony before the tree can be cut down. 

A small cut is made in the trunk, and a bit of food is 

placed in the incision. This is an offering to the tree’s 
tokway, or wood sprite, to induce the spirit to leave the 

tree so that the workers may begin the process of con- 

verting the tree into a canoe. 

The Japanese have a story about the spirit of a very 

large and old willow tree that grows near a temple. The 

village decides to build a bridge and use the willow’s 

wood for part of its construction. A young man, who 

like his ancestors before him loves and respects the old 

tree, saves it by offering to substitute wood from his 

own land in place of the willow tree. The village accepts 

and the tree is saved. Returning from work one day the 

young man meets a beautiful young woman under the 

willow. They marry with the understanding that the 

young man never ask his wife where she came from or 

who her parents were. He agrees. The emperor declares 

that a temple is to be built nearby. The village is eager 

to have the willow included in the building materials 

for the good fortune it will bring. One morning when 

the willow is being cut down the wife wakes up and 

tells her husband that she is the spirit of the willow, 

that she married him to make him happy in return for 

saving her (and the willow) so many years ago, but that 

now she must return to the willow to die with it be- 

cause she is a part of it. . 

The spirit of a Buddhist nun of the eighth century CE 

is believed to be embodied in a giant ginkgo tree in Ja- 

pan. This tree is called the Nurse Goddess Tree of Mi- 

yagi Field because of hanging formations that resemble 

human breasts, from which moisture drips in wet 

weather. This tree’s ‘‘moisture’’ is believed to have the 

power of restoring milk to a woman who is unable to 

nurse. The tree itself is worshiped as a sacred mortal 

who has become a god and is filled with divine power. 

Deities as Trees. Trees may give birth to deities, or 

sacred beings may be made from trees. Among the Ainu 

of Japan, A-e-oina Kamuy, a sky god, is born to the elm 

tree spirit as is Kamuy Fuchi, supreme ancestress and 

ruler of all departed spirits. She was born from the elm 

tree impregnated by Kando-loro Kamuy, the possessor 

of the heavens. Her spirit is manifested in the sacred 

fire of the hearth and in vegetation. 

In Asia Minor the almond tree and the river Sangar- 

ius were believed to have given birth to the god Attis, 

and consequently maturing almond trees became his 

symbol. The Tupari of the Mato Grosso region of Brazil 

believe that two of their male gods were born from a 

large rock. Since they had no wives, they cut down two 

trees, and each carved himself a woman and so popu- 

lated the world. 
Trees may also represent the essence of the deity. For 

example, the Buddha’s fig tree, asvattha, is the chosen 
symbol of his essence, synonymous with all existence 

and all life. Among the Mandan Indians along the Mis- 

souri River in North Dakota, the world had two crea- 

tors: First Creator and Lone Man. Lone Man leaves the 

cedar with the Mandan as a protection from all harm. 

The cedar is the body of Lone Man and contains his es- 

sence. Among the Arikara the cedar trees grown in front 

of their lodges are the body and spirit of Mother Corn, 

an important deity. 

Deities Symbolized by Trees. Wreaths and crowns of 

foliage, usually laurel, olive, myrtle, ivy, or oak were 

sacred to Apollo and so symbolized some particular per- 

sonification of him. The myrtle was also a symbol of 
both Venus and Neptune, the male and female deities of 

the productive and fertile powers of the waters. Several 
species of oak were symbols of Zeus. 

Frequently a tree is held to be sacred because a deity 

resides in its branches. The aSvattha is said by some to 

be the abode of Brahma as well as embodying his es- 

sence and serving as the tree of wisdom and life. Other 

sources say that in this sacred tree abide Brahma, 



Visnu, and Siva, as well as Visnu in his incarnation as 
Krsna. Among the ancient Semites, the goddess Al-Ozza 
had her abode in a sacred acacia at Nakhla. 
Some trees are taken as symbols of a sacred person 

because of particular religious qualities the tree pos- 

sesses. The myrtle is believed to be the symbol of pure 

maidenhood in Christianity and so is ascribed to the 

Virgin because of her pure life and sacred character. 
The palm, cypress, and olive are also symbols of the 

Virgin during her annunciation. They denote peace, 
heaven, and hope. 

Greek beliefs frequently describe the actions of the 
gods in transforming human or divine beings into 

trees. The virginal Daphne, fleeing Apollo’s embrace, is 

turned into a laurel tree by her mother, Gaia, the earth. 

Apollo breaks off a branch and crowns himself with it. 

In another myth, Aphrodite takes pity on Smyrna, 

mother of the slain Adonis, and tranforms her into a 

myrrh tree. 

Trees as Vehicles of Communication with Deities 

Trees serve as a means of communicating with the 

divine in three ways: through their use in shrines, the 

meeting place on earth of a sacred being and mankind; 

through the relationship between sacred trees and sha- 

mans, the religious mediators of the divine; and 

through the use of sacred drinks or drugs made from 

trees that allow a mystical contact with the sacred. 

Trees and Religious Shrines. Sacred trees may be 

found along with bushes, shrubs, rocks, or even with a 

temple to make a shrine. In ancient Egypt, by order of 

Pepi II, a new center of worship was officially recog- 

nized by planting a Syrian fir in the town. Among the 

Pare of Africa, religious shrines were sacred groves of 

trees and depended in size upon the size of the com- 

munity who would worship in them. Many Shinto 

shrines are built under the branches of an ancient tree 

as an alternate abode for the deity of the tree. The usual 

sacred tree of Shintd is the evergreen sakaki. It is usu- 

ally on the grounds of the shrine, protected by sacred 

ropes. One of the most powerful shrines in Java lies in 

the center of Modjokerto, where at the foot of a huge 

banyan tree lies a small stone statue of Ganeéga, the 

Hindu elephant god of wisdom, surrounded by a white 

fence. 
A shrine in the town of Kagami in Japan is dedicated 

to Musubi no Kami, the god of love, and built in honor 

of a cherry tree, Kanzakura. A myth tells of the spirit of 
a sacred cherry tree. A young girl falls in love with a 

handsome young man and will not accept the marriage 

arranged for her by her father. When the girl discovers 

she has fallen in love with the spirit of the cherry tree, 
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she chooses to become a caretaker of the shrine devoted 

to the tree. There she stayed for the remainder of her 

life, representing religious perfection and dedication. 

Sacred trees pass on communications from deities by 

speaking directly to men, or indirectly through their 

whispering leaves whose sounds must then be inter- 

preted by priests. At Dodona in Epirus, the talking Oak 

of Zeus delivered divine messages to men through 

priests. Wood from this oak was also used to build the 

Argo and spoke to the heroes with a human voice. At 

Delphi, the laurel tree served as the voice of Apollo. The 

famous sacred tree near Shechem called the “tree of the 

revealer’’ in Genesis 12:6, was originally a Canaanite 

tree oracle. 

Trees and Shamans. Shamans or priests are fre- 

quently associated with sacred trees as oracles or inter- 

preters of divine will. The shaman may be spiritually 

connected to the cosmic tree. Most frequently the sha- 

man uses the cosmic tree as a vehicle to ascend to the 

sky or to the deities of the universe to gain sacred infor- 

mation. 

In addition to the ability to transverse the universe 

and communicate with the deities by means of the sa- 

cred tree, shamans can communicate with the spiritual 

realm through divination, frequently using parts of sa- 

cred trees for ritual communication. According to the 

religion of the Sisal, an ethnic group in the Tumu dis- 

trict of northern Ghana, the first diviner or shaman de- 

scended from God shortly after man descended to earth 

using the baobab tree. Shamans also frequently have 

spirit helpers to aid them in their ceremonials. Among 

the Coast Salish of North America, one of the most pow- 

erful spirit helpers is known as Biggest Tree and aids 

the shaman in acquiring gifts made from cedar. These 

gifts are ‘‘alive’’ for those who possess the power to per- 

ceive and use them. 

Religious objects made of wood may also act as mes- 

sengers. The wooden inaw of the Ainu are messengers 

(shongokoro guru) or intermediaries between the Ainu 

and the kamuy or between the kamuy themselves. 

Trees and Divine Intoxicants. Many religions include 

the use of a divine potion, made from sacred plants, as 

necessary vehicles to the divine. Shamans frequently in- 

corporate the use of such potions into their practices. 
Varuna obtains soma, or amrta, the fruit of immortality, 

by squeezing the fruit of the celestial tree of life be- 
tween two stones. The palmyra palm is a symbol of 

Siva, yielding an intoxicating and powerful juice. In 

Chan Kom, descendants of the Maya use a favorite 

Mayan intoxicant and purge that has strong religious 

associations. They make a ceremonial mead of fer- 

mented honey and add the bark of the balche tree dur- 
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ing the process for its narcotic effect. This drink, 

balche, enables communication with the deities and is 

necessary for all religious rituals, especially those for . 

fertility, abundance of crops, rain, health, and family. 

[See Beverages.] 

The Ritual Use of Trees 

Sacred trees have a ritual significance. The trees and 

their meanings may be incorporated into rituals of cur- 

ing, initiation, marriage, and death. Trees used in any 

of these contexts stand for the divine and represent the 

sacred beliefs being honored through the ritual. 

Trees appear in rituals in various forms as symbols 

for the divine. Sacred beverages are made from tree 

bark. Incense made from the sap and bark of sacred 

trees calls deities down to this world and then “feeds” 

them while they are here. [See Incense.] Copal, an in- 

cense made from a tree sap and used by many cultures 

in Latin America, not only aids communication with 

the deities but protects the ritual participants from 

harm by driving away evil and purifying the area. Most 

frequently, wood is used to construct powerful religious 

paraphernalia, such as the sacred poles erected to sym- 

bolize the presence of the ancestral spirits or the cosmic 

tree during the ritual. The symbol of the cross is used 

in different religions to symbolize specific divine beings 

or the sacred in general. 

The Zinacantecos, descendants of the Maya in Chia- 

pas, erect cross shrines for every kind of ceremony. 

Three small pine trees are fastened to crosses and pine 

needles are strewn on the ground around the crosses to 

set off the area as sacred and ritually pure. There must 

be three crosses for a ceremony, and one is generally a 

permanent wooden construction, supplemented by two 

crosses made entirely from fresh pine boughs. The 

triadic symbol displays the Catholic religious use of 

three crosses as well as the traditional Native American 

beliefs. Crosses are “doorways” to the houses of the an- 

cestral deities. They mark the boundaries between the 

sacred and the profane realms. 

In Christian belief, the cross may be referred to as a 

symbol of the Tree of Life that stands in the Garden of 

Eden. The wood from the True Cross was believed to 

have the power to restore the dead to life. A variety of 

different trees are credited with being the wood chosen 

for Christ’s cross: cedar of Lebanon, dogwood, mes- 

quite, ash, and oak. 

Trees in Rituals of Initiation and Marriage. Many Af- 

rican cultures mark the transition from youth to adult- 

hood through rituals of initiation, and some of the most 

powerful symbolism of this change is represented 

through the use of trees. [See Rites of Passage.] Among 

the Ndembu, the milk tree, the mudyi, a symbol of life 

and the ancestors, is used in both male and female ini- 

tiation ceremonies to transform boys and girls into fer- 

tile, productive adults. Traditionally, a girl’s initiation 

ceremony and the use of the milk tree served as her 

marriage ceremony as well. 

Every young girl among the Newari of Nepal is mar- 

ried to a small tree (bel) from early childhood. In India, 

the “marriage of trees’ may be performed when a 

woman has been married for many years and has not 

yet borne children. One tree representing her husband 

and one tree symbolizing her fertility are planted side 

by side so that their combined growth may symboli- 

cally and spiritually increase her fertility and the 

growth of life within her womb. 

The “marriage tree’ is common in South India as a 

representation of a male or female ancestor. This tree is 

necessary for all weddings and is adorned as a part of 

the ceremony. In Java large “plants” are assembled 

from banana stems and scalloped tree leaves of various 

types, and wrapped with green coconut branches. These 

“flowers” made from trees are essential ritual elements 

for the wedding ceremony, representing the virginity of 
the bride and the groom. 

Trees Associated with Death and Rebirth. A variety 

of trees are specifically associated with religious beliefs 

about the fate of the dead and the rebirth or passage of 

their souls to the afterlife. Christian death symbolism 

involves the use of willows and cedar trees. These trees 

symbolically stand for the death of the body as well as 

heralding a rebirth of the soul. These trees are almost 

always present in cemeteries in America and may be 

accompanied by conifers or other kinds of evergreens: a 

promise of everlasting life. Wood is the most common 

material from which coffins are made _ for 

burial in Christian practice in the United States. The 

leaves of the baine palm used by the Coorgs of South 

India are associated with death and are used in funeral 
rituals. 
Many religions practice tree burial as the appropriate 

spiritual resting place for the deceased. The Khasiyas of 
eastern India leave the deceased in the hollow trunk of 
a tree. Many North American Indian groups placed 
their dead in trees or on wooden structures grouped to- 
gether to form a sacred burial ground. The Nootka and 
Southern Kwakiutl used another form of tree burial. 
They folded the body up and put it in a large box, which 
was then placed high in a tree. A wooden mortuary col- 
umn was erected to display the family crest of the de- 
ceased. 

In many religions, without proper religious burial the 
soul of the departed would be in danger and could harm 
the deceased’s living friends and relatives. For the fu- 
neral pyre, the Coorgs of South India cut down a mango 



or pavili tree that grows in the burial ground. The en- 
tire tree must be used for cremating the corpse; im- 
proper use of the tree’s parts may result in another 
death in the community in the near future. 

[See also Vegetation.] 
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TRENT, COUNCIL OF. Also known as the nine- 
teenth general council of the Roman Catholic church, 

this council opened on 13 December 1545 and closed on 

4 December 1563, after twenty-five formal sessions. The 

road to Trent, long and tortuous, passed through Con- 

stance, Basel, and Pisa. The cry for a sweeping reform 

of the church from top to bottom—‘“reformatio capitis 

et membrorum’’—had been raised one hundred years 

before Luther posted his theses. It continued to ring out 
through the fifteenth century, accompanied more often 

than not by the insistence that serious reform could be 

achieved only within the framework of a general coun- 

cil. Basic to this coupling of reform and council was the 

widespread conviction that the papacy was incapable of 

or unwilling to put right the tangle of abuses that 

threatened to smother the ecclesiastical life of Christen- 

dom. Indeed, it was argued by many that the popes’ 

chronic misuse of their dispensing powers, particularly 

with regard to the appointment to benefices, was the 

root cause of those abuses. 

The demand for a council became the standard rhet- 

oric not only of churchmen but also of princes and 

statesmen. Conciliar preeminence assumed doctrinal 

status in many of the best universities in Europe and 

found its way into a thousand pamphlets, treatises, and 

broadsides. Preachers thundered the message from their 

pulpits, and echoes were heard in busy chancelleries no 

less than in silent Carthusian charterhouses. No pope 

could be elected until he had assured the cardinals in 

conclave that he would summon a council within a year 

or two of his coronation. 

Such were the shock waves loosed at the Council of 

Constance (1414-1418). The questions addressed there 

were at once constitutional, procedural, and moral. 

With whom or what lies ultimate authority within the 

church? The monarchical concept of the papal primacy 

had taken its classical form in the days of Gregory VII 

(d. 1085), had pressed its brief even further under the 

great lawyer popes of the thirteenth century (e.g., Inno- 

cent III, d. 1216, and Clement IV, d. 1268) and, scarcely 

checked by the extravagances of Boniface VIII (d. 1303), 

had reached a kind of practical hegemony, at least in 

fiscal affairs, at Avignon (1305-1376). But the pro- 

tracted scandal of the Western Schism (1378-1417), 

when two and then three rival “popes” competed for the 

allegiance of Christendom, brought the notion of papal 

monarchy into severe disrepute, just as the solution of 

the crisis by a general council convened at Constance 

under the aegis of the German emperor enhanced the 

idea of conciliar superiority. The council’s deposition of 

the three squabbling claimants, its election of a succes- 

sor (Martin V, 1417-1431), and its solemn decree, Sac- 

rosancta, all combined to stake out a constitutional po- 



34 TRENT, COUNCIL OF 

sition: a general council, representative of the emperor 

and other Christian princes, the learned elite of the uni- 
versities, the experts in canon law, and the college of . 

bishops, acted for the whole church, of which the pope 

was a functionary, albeit an exalted functionary. [See 

Papacy and the biographies of Gregory VII, Innocent III, 

and Boniface VIII.] 
The decree Frequens, which called for such a council 

to be held every ten years, concerned itself with the pro- 

cedural problem. Frequens presumed the doctrine of 

Sacrosancta. Since final and decisive authority belonged 

to the council, the pope’s position was that of chief ex- 

ecutive or prime minister responsible to the council, 

which therefore had to meet frequently. The conciliar 

movement of the fifteenth century based itself on these 

grounds. Due partly to the temper of the time, that 

movement did not succeed. The secular counterparts of 

the aristocratic ecclesiastical assemblage the conciliar- 

ists had in mind were in retreat everywhere in Europe 

and, in most places, on the eve of dissolution. Ambitious 

dynasts were in the process of bringing the powers to 

tax, to maintain military establishments, and to ap- 

point government personnel under their own bureau- 

cratic control, and thus reducing and even eliminating 

the prerogatives of the great medieval parliaments. It 

was unlikely that the church, the first Western institu- 

tion to adopt this centralizing model, would have re- 

versed direction in favor of a polity that was demon- 

strably anachronistic. 

But there were other, more proximate causes for the 

collapse of the movement, not least the tendency of the 

conciliarists to quarrel among themselves. The popes, 

for their part, ignored the doctrine of Sacrosancta and 

evaded the provisions of Frequens. A council was indeed 

convoked at Basel in 1431, but it soon fell out with the 

pope, who withdrew from it and convened a more tame 

assembly under his own presidency at Florence. The 

rump council continued to meet at Basel until 1449, 

when it broke up into bitterly contending factions. After 

that, conciliar rhetoric sounded increasingly hollow, es- 

pecially when engaged in by secular rulers who rou- 

tinely invoked the threat of a council as a device to in- 

fluence papal policy in Italy. So the conciliar movement 

died a lingering death, its last gasp coming at Pisa in 

1511, when the king of France, in league with a dissi- 

dent minority of the college of cardinals, summoned a 

council whose declared purpose was to strip the pope, 

the king’s bitterest political enemy, of his office. This 

conciliabulum did not survive the French military re- 
verses of the following year. 

The effective end of the movement, however, did not 

put a quietus to the theory. The teaching of Sacrosancta 

continued to flourish in university circles, notably at 

the Sorbonne. Nor did those who rejected Sacrosancta 

necessarily repudiate Frequens as well. The two decrees 

had doubtlessly been wedded in the minds of the fathers 

of Constance, but as the century’ wore on a distinction 

between them was often drawn by those who, while not 

prepared to admit the constitutional superiority of the 
council, nevertheless believed that only a council could 

bring about meaningful reform. 

The moral issue raised at Constance went unresolved 

for a hundred years. There had occurred a kind of spon- 

taneous reform of the members in some places—the De- 

votio Moderna in the Netherlands, a florescence of mys- 

ticism in England and Germany, an evangelical revival 

in northern Italy, a dedication among the educated 

classes everywhere to the scholarly endeavors of Chris- 

tian humanism. But these were hardly more than 

specks upon a dark sea of clerical illiteracy, popular su- 

perstition, jobbery, ard pastoral neglect. The belief was 

almost universal that such abuses perdured because the 

Curia Romana, the pope’s own administration, permit- 

ted and even encouraged them. Curial fees, taxes, and 

charges proliferated, most of them designed to allow 

what traditional law and common sense declared to be 

perilous to the life of the church. The members would 

never be properly reformed, it was said, unless the head 

were reformed too. 

The Renaissance popes, whose lifestyles and political 

ambitions were hardly calculated to inspire confidence, 

stubbornly refused to put their houses in order or to 

permit any other organ of the church to do so. They 

tried to keep to the high ground of constitutional the- 

ory. The papal primacy, they argued, was a datum of 

divine revelation that they were pledged to defend as 

they had received it. They also declined to have any out- 

side agency oversee and most likely interfere with the 

workings of their own court, the central bureaucracy of 

the church. Reform of the Curia, they proclaimed, was 

the business solely of the supreme pontiff. 

Whatever the theoretical value of this argument, the 

trouble with it was that the supreme pontiffs, them- 

selves products of the curial system, were clearly not 

prepared to go beyond platitudes and gestures in cor- 

recting the colossal financial chicanery that corrupted 

the various papal departments and that reached a stun- 

ning climax in the election and pontificate of Alexander 

VI (r. 1492-1503). Since Constance, the conviction that 

everything was for sale in Rome—offices, judgments, in- 
dulgences, dispensations from the law—had grown, not 

lessened, and the poison of simony seeped down 

through the whole body of the church. Julius II did in- 

deed summon a council in 1512, largely as a counter to 

the French-sponsored gathering at Pisa, but the mean- 

derings of the Fifth Lateran Council (1512-1517) pro- 



duced reform decrees that were no better than scraps of 
paper and that served merely to confirm the cynical 
mistrust of the papacy’s moral resolution. 

The popes’ highest card in this game of stalemate was 

the reluctance of even fervent conciliarists—aside from 

a handful of academics—to challenge the doctrine of the 
Petrine office. But the year that saw the conclusion of 

the futile Fifth Lateran Council was also the year of the 

Ninety-five Theses. By 1520, Luther declared himself 
ready to jettison the papacy if that institution ob- 

structed the full flowering of the gospel as he under- 

stood it. And Luther soon proved he was no effete intel- 

lectual but the leader of a potentially vast popular 

movement. Over the next decade the character of the 

debate about a council was drastically altered. As early 

as 1523, the German estates, gathered in the Diet of Nu- 

remberg, called for ‘‘a free Christian council in German 

lands.” Here was conciliarism with a new twist. Now, 

besides the old clamor for a council to reform eccle- 

siastical abuses, there came the demand from a growing 

constituency in northern Europe for a reform of dogma 
as well. [See Reformation and the biography of Luther.] 

The Council of Paul III. The pope who had to contend 

with this new situation, Clement VII (r. 1523-1534), 

avoided it as best he could, and though he paid lip ser- 

vice to the conciliar idea, he was as obstructive as his 

predecessors had been. His successor was cut from a 
different cloth. Alessandro Farnese, who upon his elec- 

tion assumed the name Paul III (r. 1534-1549), had long 

been a champion within the Curia of a reform council, 

and he had carefully distanced himself from Clement 

VII's duplicitous policy in this regard. Not that Farnese 

had the credentials of a reformer. His youthful career— 

Alexander VI had made him a cardinal when he was 

twenty-six—had revealed many of the more seamy fea- 

tures of the Renaissance papal court. In his middle 

years he had undergone something of a religious con- 

version, which, though it did not eradicate all the bad 

habits of his past, led him at least to a greater earnest- 

ness and gravity of purpose. Never a moral zealot him- 

self, he signaled his good intentions by promoting men 

of genuine probity and even holiness to high ranks and, 

most of all, by immediately moving to fulfill his pledge 

to summon a general council. 

From the beginning of Paul III’s initiative, everything 

seemed to work at cross-purposes. For a council to suc- 

ceed, both great Catholic sovereigns—the German em- 

peror and the king of France—had to support it, but 

they were bitterly at odds with each other. The em- 

peror, Charles V, pressed for a council of reconciliation 

to bring peace to Germany, which meant a council to 

correct abuses, to satisfy the gravamina of the German 

estates against the Curia, with as little attention as pos- 
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sible paid to divisive doctrinal issues. Francis I wanted 

no council at all, because religious unrest in Germany, 

which discomfited his Habsburg rival, was much to his 

liking. Had Paul III had his way, he would have pre- 

ferred a council over which he could keep careful 

watch, a kind of “Sixth Lateran,” which would empha- 

size doctrine and, with a preponderance of bishops from 

the Papal States in attendance, protect the prerogatives 

of the Curia. But he knew he had no chance for that, 

and so he proposed what appeared to be the next best 

scenario. Mantua was a petty Italian city-state whose 

duke was vassal to the emperor; on 2 June 1536 the 

pope, ignoring the unanimous advice of his cardinals, 

summoned a general council to convene at Mantua the 

following May and ordered all the bishops, abbots, and 

other prelates of the whole world to appear there. 

Immediately obstacles sprang up all around him. The 

duke of Mantua demanded a large papal army to garri- 

son the town. The Protestants promptly declined to at- 

tend because of the presence of this hostile force, and 

then, when security arrangements were altered to meet 

their objections, they refused anyway. The king of 

France also refused to participate or to allow any 

French prelates to do so. The emperor, pointing out how 

Francis I had connived with the Lutheran princes and 

even with the Turks, urged Paul III to join him in an 

assault upon the French and thus guarantee a successful 

council. The war duly broke out in 1536, but without 

the pope, who shrank from a step that might have pro- 

voked Francis into following the schismatic example of 

Henry VIII and that at the same time might have con- 

tributed to eliminating the only check upon Habsburg 

power, which he feared as much as the French king did. 

Instead, the pope postponed the Mantuan council twice, 

then translated it to Vicenza, postponed it again, and 

finally, in 1539, suspended it altogether. 

The failure was more than a disappointment. It 

tended to sustain the view—not only among Protes- 

tants—that this pope was no more serious about reform 

than his predecessors had been. Paul III did not help his 

cause much by the simultaneous campaign he was car- 

rying on—in the best Renaissance style of his first men- 

tor, Alexander VI—to make a ruling dynasty of his chil- 

dren and grandchildren. The Farnese did indeed 

become dukes of Parma, but only at the cost of dimin- 

ishing further the pope’s limited fund of goodwill. Even 

so, whatever Paul III’s flaws of character, lack of persis- 

tence was not one of them. The intricate diplomacy in- 

volved in the conciliar enterprise never really ceased, 

even when the distrustful emperor turned to another 

tack and urged a conference of leading theologians, 
Protestant and Catholic, who could discuss all the reli- 

gious discontents and find solutions to them. The pope 



36 TRENT, COUNCIL OF 

cooperated in this venture, but the distinguished partic- 

ipants in the Colloquy of Ratisbon, which occupied 

most of the summer of 1541, failed to reach a meeting 

of minds. Any hope of religious reunion was fast slip- 

ping away. 3 

The pope responded by returning to his conciliar proj- 

ect. With the assent of the somewhat chastened em- 

peror, he formally announced the opening of a general 

council for 1 November 1542. The site this time was 

Trent, a small italianized town northwest of Venice that 

was nevertheless an imperial free city and thus juridi- 

cally “in German lands.” But the earlier pattern of de- 

lay, postponement, and obstructiveness by Francis I and 

outright rejection by the Protestants, quarrels between 

pope and emperor, and intermittent warfare between 

France and the empire was bitterly repeated. Not until 

13 December 1545 did Paul III’s council finally begin in 

the Cathedral of Saint Vigilius in Trent. The process 

had consumed eleven years and had produced only 

thirty-four voting participants. It was no wonder the 

mood was somber throughout the Mass of the Holy 

Ghost and the formal reading of the bull of convocation, 

which reminded the fathers that their solemn task was 

to heal the confessional split, to reform those abuses 

that sullied Christ’s body, and to promote amity among 

Christian princes. 

Those princes, though their influence over the council 

was enormous, did not participate directly in its deci- 

sion making, nor did anyone else outside the higher 

clergy. In its procedure Trent was more akin to the pa- 

pal councils of the high Middle Ages than to Constance 

or Basel. Franchise belonged only to the “‘fathers’’ of the 

council, that is, to the bishops present—not their proc- 

tors—and to the generals of the mendicant orders. The 

presiding officers were the legates appointed by the 

pope. They were empowered to set the agenda, although 

each bishop was free to request inclusion of any pro- 

posal he pleased. This arrangement met with few seri- 

ous difficulties once the basic compromise between the 

pope’s and the emperor’s positions was accepted: that 

matters of dogma and matters of reform would be 
treated simultaneously. 

The work schedule followed a consistent pattern. It 

began with a “particular congregation,” at which theo- 

logians and canonists would discuss the draft of a par- 

ticular decree. The fathers formed the audience for 

these technical expositions. Then, meeting alone in a 

“general congregation,” they debated the matter them- 

selves until they reached agreement upon a final text. A 

“session” was a public meeting at which that text was 

read out, formally voted upon, and promulgated at the 

council’s decree. Since it was thought to have a liturgi- 

cal as well as a juridical significance, a session was al- 

ways convened in the cathedral or some other church. 

Between 1545 and 1563 the Council of Trent held 

twenty-five sessions, of which seventeen were substan- 

tive in the sense that they were occasions for the proc- 

lamation of doctrinal definitions and reform legislation, 

while the rest were ceremonial affairs. 

The first particular congregation met on 20 February 

1546 to examine Luther’s assertion of sola scriptura. On 

8 April, at the fourth session, the council declared that 

apostolic traditions, “which have come from the mouth 

of Christ or by the direction of the Holy Spirit and have 

been passed down to our own times,” deserve to be ac- 

cepted by believers ‘‘with as much reverence [pari pie- 

tatis ac reverentia]’’ as scripture itself. The fifth session, 

on 17 June, renewed earlier conciliar legislation setting 

up structures for the theological training of the paro- 

chial clergy and placed upon bishops and pastors a 

stern obligation to preach to their flocks every Sunday 

and holy day. On the dogmatic side this session issued 

six “canons,” terse condemnatory statements on the Pe- 

lagian as well as the Lutheran view of original sin. 

Then began the most protracted debate of the council, 

devoted to the central Lutheran doctrine of justification. 

The first draft of a decree on this controversial subject 

was submitted to the fathers on 28 July and promptly 

rejected. For the next seven months the arguments 

raged through forty-four particular and sixty-one gen- 

eral congregations, until finally an acceptable text was 

hammered out and promulgated at the sixth session, on 

13 January 1547. There was nearly unanimous assent to 

the sixteen chapters of the decree and the thirty-three 

canons, which repudiated Luther’s view of justification 

by faith alone. But there was no such unanimity when 

the next great issue of reform was introduced. The fa- 

thers and their theologians wrangled through the suc- 

ceeding months over the requirement that bishops re- 

side in their dioceses. When the proposed decree was 

presented the first time, only twenty-eight fathers out of 

a total grown by early 1547 to sixty indicated their 

agreement by voting placet. The divisions over the mat- 

ter were so deep that it had to be set aside for later 

consideration. The seventh session, on 3 March 1547, 

therefore contented itself with asserting a bishop’s right 

to supervise parishes in his diocese administered by 

members of religious orders. The dogmatic decrees of 

the same session defined the nature of the sacraments, 

fixed their number at seven, and asserted their effective 

spiritual power (ex opere operato). The doctrine of bap- 

tism and confirmation was also treated in detail. 

Meanwhile, in the midst of all this intellectual labor, 

various discontents revealed themselves. Trent was a 

small town with limited accommodations. Its location 

made it a difficult place to supply with provisions, and 



its climate was harsher than the southerners in atten- 
dance were accustomed to. Many of the fathers com- 
plained of the discomfort in which they were forced to 
live. During the summer of 1546, fighting between the 
emperor and the Smalcald League surged close enough 

to the city that dissolution of the council was seriously 

contemplated. This danger passed away, only to be re- 
placed by a typhus epidemic that broke out in the vicin- 
ity early in 1547 and that caused the council to trans- 

late its deliberations to Bologna (eighth session, 11 

March 1547). The emperor was furious at what he con- 
sidered the pope’s maneuver to bring the council under 
his direct control by removing it to a city in the Papal 

States. Fourteen imperialist bishops remained in Trent, 

but the majority of the fathers went dutifully off to Bo- 

logna, where they labored through intense debate in 

both particular and general congregations on the rest of 

the sacraments, the sacrificial character of the Mass, 

purgatory, veneration of the saints, and monastic 
vows—all doctrinal issues raised by the Protestant re- 

formers. But Paul III allowed no formal sessions or de- 

crees, lest he push the angry emperor too far. The sig- 
nificance of the Bologna phase of the council, until its 

suspension on 16 February 1548, proved to be the use to 

which its work was put when the council assembled 
again at Trent three years later. 

The Council of Julius III. Giovanni Maria del Monte, 

who had been senior legate during the first phase of the 

council, was elected pope in February 1550 and took the 

name Julius III. Immediately he came under pressure 

from the emperor to reconvene the council and, specifi- 
cally, to get on with the business of reform. The new 

pope faced many of the same political problems as his 
predecessor, and it was in the teeth of strong resistance 

from the German Protestant princes and the new king 

of France, Henry II, that the council reopened at Trent 

on 1 May 1551. The fifty or so fathers did little serious 

work before the end of the summer, but thanks to the 

deliberations at Bologna they were ready at the thir- 

teenth session, on 11 October, to issue a decree on the 

Eucharist that in eight expository chapters and eleven 

canons reasserted the traditional dogma of the real 

presence as well as the mechanism of transubstantia- 
tion. Six weeks later, at the fourteenth session, the sac- 

raments of penance and extreme unction received doc- 

trinal definition. The landmark character of these 

dogmatic decisions, however, was not matched by the 

reform legislation passed in the thirteenth and four- 

teenth sessions. Directives about rights and duties of 

bishops with regard to their clergy, and regulations 

governing procedures in ecclesiastical courts, did not, 

as the council’s critics were quick to point out, strike at 

the roots of the accumulated abuses. 
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At the beginning of 1552 a faint flicker of hope for 

reunion flared up and then quickly died out. On 15 

January, ambassadors and theologians from several 

Protestant states, having come to Trent under a safe- 

conduct, appeared at the council’s fifteenth session. But 

their brief presence only served to demonstrate that the 

confessional divisions could no longer be healed or that 

at any rate a council managed by the pope and already 

committed to traditio no less than to scriptura as a font 

of revelation could never be an instrument of reconcili- 

ation. 

So the fathers returned wearily to their own debates, 

now treating of the sacrament of orders and the sacri- 

fice of the Mass. The congregations dragged on incon- 

clusively into the spring, as the emperor went to war 

yet again with the German princes allied with France. 

This time he was badly defeated, and when he fled to 

nearby Innsbruck the fathers at Trent decided it was too 

risky to remain there. They used the sixteenth session, 

28 April 1552, to adjourn the council sine die. Julius III, 

at heart an indolent and self-indulgent man, made no 

effort through the rest of his pontificate to revive it. His 

successor, Paul IV (1555-1559), was fiercely determined 

to effect reform, but he had no patience for conciliar 

ways and preferred instead to impose doctrinal and 

moral purity by liberal use of the inquisition, of which 

he had once been head. This policy was an utter failure, 

as indeed was Paul IV’s whole reign, and when the car- 

dinals entered the conclave of 1559 the scandal of an 

unfinished council cast a long shadow over it. 

The Council of Pius IV. The conclave of 1559 lasted 

more than three months, and the pope who emerged 

from it, Pius IV (Giovanni Angelo de’ Medici), was com- 

mitted to bringing the Council of Trent to a satisfactory 

conclusion. The obstacles he encountered in persuading 

the Catholic powers to take up the conciliar enterprise 

once again were different but hardly less daunting than 

those Paul III and Julius III had had to face. The Peace 

of Augsburg (1555) and the Treaty of Cateau-Cambresis 

(1559) had indeed removed for the time being the threat 

of war that had so plagued the earlier stages of the 

council. But the Catholic monarchs—three of them, now 

that Charles V had departed the scene and had divided 

the Habsburg territories between his brother, Ferdi- 

nand I, and his son, Philip II of Spain—were deeply at 

odds over the crucial problem of whether the council 

Pius IV formally convoked (29 November 1560) was to 

be a continuation of the former one or an entirely new 
undertaking. France, now troubled as Germany had 

been for a generation by a growing and aggressive Prot- 

estant faction, joined the imperialists in demanding a 
new council unencumbered by any decisions arrived at 

earlier. The king of Spain conversely insisted that the 
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work begun before be allowed to run its course. The 

pope agreed with this view, though he dared not say so 

publicly. Instead he adopted a policy of studied ambi- 

guity, confident that once an assembly had been lured 

back to its original site the problem would solve itself. 

After months of the most convoluted diplomacy, this 

tactic succeeded. On 18 January 1562, some 113 fathers 

gathered at Trent—their number would ultimately 

swell to 277—and implicitly accepted continuation by 

deciding to resume deliberations at the point at which 

they had been suspended ten years before. 
By March the council had returned to the discussion 

of episcopal residence and found itself mired once again 

in argument. Everyone agreed that bishops should re- 

side in their dioceses and that their widespread failure 

to do so was a fundamental cause of corruption in the 

church. But was the requirement one of divine law or 

ecclesiastical law? This seemingly abstract question 

had vast implications, because if residence were an ob- 

ligation jure divino, it could mean that bishops exer- 

cised their office independently of the pope. A vote on 

20 April revealed that the fathers were divided almost 

evenly on the subject. Tempers ran so high that the leg- 

ates managed to calm the situation only by postponing 

discussion of the question until a later date. Dogmatic 

deliberations meanwhile continued, and at the twenty- 

first session (16 July 1562) the council defined the sac- 

rificial character of the Mass and the whole presence of 

Christ in each of the eucharistic species of bread and 

wine. The disciplinary decision as to whether the laity 

should be allowed to share the chalice—something 

taken seriously by the emperor and by Germans gener- 

ally—was referred to the pope for implementation after 

the council. 

Next on the agenda came discussion of the sacrament 

of orders, which involved once more the thorny issue of 

episcopal residence. By autumn the council had reached 

an impasse. No formulation, however ingenious, could 

budge the determination of either side. The winter of 

1563 arrived, and then the spring, and still no resolu- 

tion was in sight. The conciliar machinery ground to a 

halt, and after ten months of wrangling, the breakup of 

the council appeared imminent. Then, in early March, 

the senior legate suddenly died, and Pius IV replaced 

him with Giovanni Cardinal Morone. This proved to be 

the decisive intervention. 

Morone, the ablest papal diplomat of the century, rec- 

ognized that behind the arguments advanced by the 

proponents of jus divinum lurked the conviction that the 

papacy intended no real reform. He moved swiftly to 

defuse this radical mistrust, especially in the minds of 

the emperor and the king of Spain, by guaranteeing 

that a sweeping reform schema, blessed in advance by 

the pope, would be proposed to the council in short or- 

der. Employing a variety of formal and informal com- 

missions, and playing skillfully upon the vanity of the 

heretofore unpredictable French delegation, Morone put 

the council back to work again. When the emperor ex- 

pressed misgivings, Morone went off to Innsbruck to re- 

assure him; when the pope hesitated to support his pro- 

gram, Morone threatened to resign. At the twenty-third 

session, on 15 July 1563, the council approved his first 

package of reform legislation. Perhaps its most impor- 

tant provision was the directive to establish a system of 

seminaries to provide intellectual and moral training 

for the. parochial clergy. As for the conciliar crisis at 

hand, Morone evaded the insoluble problem by ignoring 

it. “It is a divine precept that the pastor know his flock,” 

the decree began, but, though strictly obliging bishops 

to reside, it did not try to define the basis of that obli- 

gation. Moreover, cardinals were explicitly included in 

the requirement, and thus was struck down one of the 

worst and most resented of the abuses, the accumula- 

tion of benefices by officers of the Curia. 

The logjam broken, there followed a hectic summer 

and autumn of congregations dealing with a flood of re- 

form ideas. The whole clerical estate was refashioned 

during these months. Morone moved easily through all 

the factions, the pope’s man indeed but the council’s 

man too, always urging accommodation, compromise, 
the practical attainment of the goal of restoring spiri- 

tual primacy to the workings of the church. Special em- 

phasis was placed upon eliminating the chaos in eccle- 

siastical administration which had opened the door to 

so many abuses. Morone spared little time for theoreti- 

cal discussion; the question of indulgences, for example, 

which had occasioned the Lutheran reformation, was 

settled not in a dogmatic decree but in a reform decree. 

This also was the case with the veneration of the saints 

and relics. The council indeed defined the sacramental- 

ity and the indissolubility of matrimony, but it was 

even more intent on suppression of clandestine mar- 

riages. Statistically the achievement was prodigious: 

three times as much reform legislation was passed by 
the council during Morone’s brief legateship than in all 
the sessions before him combined. 

By the twenty-fourth session, on 11 November 1563, 

the end was finally in sight. The last session, at which 

all the conciliar decrees since 1545 were to be formally 

promulgated, was scheduled for 9 December. However, 

news from Rome that Pius IV was severely ill led Mo- 

rone to move the date forward. Therefore, the twenty- 
fifth session was held on 3 and 4 December 1563, when 
each of the 229 fathers gave his placet to all the work 
the council had done over its eighteen years of life. A Te 
Deum was sung, and tearful fathers embraced one an- 
other, in many cases embracing those with whom they 
had often violently disagreed. 
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Marvin R. O’CONNELL 

TRIADS, groups or sets of three persons, things, or at- 
tributes, are found in many concepts of the divine. Be- 

cause triads involve an uneven number they have been 

considered to be perfect expressions of unity and pro- 
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portion, corresponding to a threefold division in nature 
or to images of the nuclear family. [See Numbers.] 

In Indian mythology, the Rgveda suggests a threefold 

classification of its many divinities into gods of heaven, 

air, and earth. In its prayers three chief gods represent 

the powers of these natural elements: ‘“‘May Surya [sun] 

protect us from the sky, Vata [wind] from the air, Agni 

[fire] from the earthly regions” (10.158.1). Agni, god of 

fire and messenger to the gods during fire sacrifice, took 
three forms, as the sun in the sky, lightning in the aerial 

waters, and fire on earth. Commentators on the Vedas 

considered that the number of gods could be reduced to 

three, Agni, Vayu, and Surya being considered as sons 

of the lord of creatures, Prajapati. 

A famous dialogue in the Brahmanas and Upanisads 

asks how many gods there are. In reply, a traditional 

invocatory formula in a hymn to all the gods is quoted 

as indicating three hundred and three and three thou- 

sand and three. Further questioning reduces these fig- 

ures to thirty-three, six, three, two, one and a half, and 

finally one, and that one is brahman (Brhaddaranyaka 

Upanisad 3.9). 

In the same Upanisad, Prajapati is said to have had 

three kinds of offspring—gods, men, and demons—who 

lived with their father as students of sacred knowledge. 

Each class of beings asked for a divine word, and to all 

Prajapati gave the same reply: dad. This word was like 

the rolling thunder, da, da, da. Each interpreted it ac- 

cording to his own needs, and three definitions resulted: 

self-restraint, giving, and compassion (Brhaddranyaka 

Upanisad 5.2). This concept was used by T. S. Eliot in 

the closing lines of The Waste Land: ‘‘then spoke the 

thunder. . . .” Eliot ended with another threefold bor- 

rowing from the Upanisads: ‘“‘Shantih Shantih Shantih”’ 

(‘“Peace, peace, peace’’). 

The Upanisads refer to three gunas, strands or quali- 

ties which characterize all existing beings. These quali- 

ties are goodness or purity (sattva), passion or force (ra- 

jas), and darkness or dullness (tamas). The Maitri 

Upanisad affirms that in the beginning the three quali- 

ties were differentiated within the supreme self: “That 
One become threefold.” This supreme self (brahman) is 

indicated by the sacred syllable om, with which every 

recitation of the Veda begins. The sacred syllable di- 

vides itself threefold, for om consists of three units: /a/, 

/u/, and /m/. Aum is the sound form of this being, and 

“one should worship it with aum continually” (Maitri Upa- 

nisad 6.3—4). A later description of Brahman was sat- 

cit-Gnanda, or saccidadnanda: being, intelligence or con- 

sciousness, and bliss. 

In the Bhagavadgita, goodness, passion, and darkness 

are declared to be the strands or qualities that spring 

from nature, binding the embodied self although it is 

changeless. But the world was deluded by these three 
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strands and did not recognize that they come from God 

alone, that they are in him but he is not in them. God 

is higher and eternal. Since nature is the uncanny _ 

power of God, all elements must ultimately derive from 

him (Bhagavadgita 7.12—13). . 

Trimurti. In Hindu mythology and popular theology 

many gods appeared, though Visnu and Siva (Rudra) 

became dominant. Early in the common era a trimurti 

(“having three forms”) was proposed that created a 

triad of these two and a creator, Brahma. These three 

were regarded as forms of the neuter absolute brah- 

man, or corresponding to the three gunas of the Abso- 

lute. The epic Mahabharata tells of these gods sepa- 

rately and not as a unity, and when the Trimurti con- 

cept appeared its exposition varied according to the 

preferences of the writers for one or another deity. 

A story in the Bhdgavata Purana says that there was 

once a dispute among the gods as to which member of 

the triad was greatest. The sage Bhrgu went to each of 

them in turn to decide the matter by tests. First he saw 

Brahma but omitted to bow to him, whereupon the god 

blazed out in anger. Next he visited Siva and did not 

return the god’s salutation, so that Siva raised his tri- 

dent (trisila) to destroy him; the sage was spared only 

by the intercession of Siva’s wife. Lastly Bhrgu called 

on Visnu, found him asleep, and woke him with a kick 

on the chest. Instead of becoming angry, Visnu begged 

the sage’s pardon for not having greeted him and said 

that he was highly honored by the kick, which had left 

an indelible mark on his breast, and that he hoped the 

sage’s foot had not been hurt. Bhrgu decided that Visnu 

was the mightiest god because he overcame his enemies 

with weapons of gentleness and generosity. This Vais- 

nava story indicates the diversity and rivalry of differ- 

ent sects and the problems of a triad. 

It was debated whether the three gods were equal or 

had interchangeable functions. Each in turn might be 

the Supreme Lord, Parameévara, and take the place of 

the others. The poet Kalidasa, in his Kumarasambhava 

(2.4ff.), expressed his adoration for the Trimurti unified 

before creation but afterward divided in three qualities, 

proclaiming its threefold glory as “knower and known, 

priest and oblation, worshiper and prayer.’ These 

verses inspired Emerson’s poem Brahma and its line ‘‘I 

am the doubter and the doubt, I am the song the Brah- 

min sings.’ But rather than teaching the equality of 

three persons in one God, Kalidasa seems to have been 

addressing the personal Brahma as the supreme god, 
despite his use of the term Trimarti. 

For the Vaisnava believer Brahma was an emanation 

of Visnu, a demiurge or secondary creator; he is de- 

scribed in the vision of the Bhagavadgita (11.15) as sit- 
ting on a lotus throne emerging from the body of Visnu, 

the god of gods, a scene illustrated in many paintings. 

Whatever his former status, Brahma has long since de- 

clined in popular esteem. His temple at Pushkar in Ra- 

jasthan is said to be one of only two in India, though 

this is difficult to verify in such a vast land with innu- 

merable shrines. At Pushkar the temple of Brahma has 

four black faces, supposedly directed at the four cardi- 

nal points though three of them face the worshiper. A 

lingam of Siva nearby also has four human faces carved 

on it, no doubt to show affinity with Brahma. But in 

popular religion in most of India today Brahma has vir- 

tually disappeared, while Visnu and Siva have vast fol- 

lowings. (The two groups are considered almost as dis- 

tinct religions.) The third most popular cult today 

follows the great goddess Mahdadevi, the all-pervading 

power Sakti, known under many names and notably to- 

day as Kali. 

A famous sculpture’ of the Trimarti dating from the 

fifth to eighth centuries cE is in the Great Cave on Ele- 

phanta Island near Bombay. It is a massive stone bust 

nineteen feet high, with three faces each four or five feet 

long. This figure represents Siva, who is the dominant 

deity among the sculptures in these caves. The eastern 

face is Rudra the destroyer, the front is Brahma the cre- 

ator, and the western face is Visnu the preserver. All 

three are regarded as aspects of the character of Siva, 

and all show the impressive serenity that marks repre- 

sentations of divine activity. 

Early students of Hinduism in the West often consid- 

ered that parallels exist between the Trimutrti and the 

Christian doctrine of the Trinity, and attempts were 

made to apportion common functions to the three per- 

sons in one God. There are still writers who call 

Brahma, Visnu, and Siva “‘the Trinity,” but the parallel 

with Christianity is not close, and the Trimarti concept 

never became popular or embodied an orthodox and 

catholic creed. Hindu writers and artists tended to favor 

one god of the three, and Visnu and Siva came to dom- 

inate in their own schools. 

Trikaya. In Indian Buddhism there were triadic con- 

cepts from an early date, and some which developed in 

Mahayana Buddhism and outside India showed paral- 

lels to Chinese triads. The Three Refuges (tri$arana), or 

Three Jewels (triratna), appeared in Buddhism at an 

early date, In the Tripitaka, or “Three Baskets”’ of scrip- 

ture, the invocation of these refuges is attributed to the 

first lay believer in the Buddha. Recited every day in 

Theravada Buddhism by the laity as well as by monks, 

the Triple Refuge is a simple affirmation of trust in the 

central objects of religion: the Buddha, the Dhamma or 

doctrine, and the Sangha or monastic order. The for- 

mula reads thus: “‘I go to the Buddha for refuge, I go to 

the Dhamma for refuge, I go to the Sangha for refuge.” 



The Buddha is credited with saying that whoever trusts 
firmly in the virtues of the Three Jewels has “entered 
the stream,” has set out on the way to enlightenment. 

In the development of Buddhism the term yana (‘‘ve- 
hicle, means of progress’’) was used to indicate a way of 
attaining enlightenment. The Mahayana claimed to be 
the “one vehicle” (ekaydna), and its followers called 
their opponents Hinayana, followers of a “lesser vehi- 
cle.” But, occasionally, more tolerant texts spoke of the 
major ways as triydna, “threefold means.” 

Mahayana Buddhist philosophy wrestled with the 

problems of the absolute and the relative and of one or 
many Buddhas. A solution was found for philosophy in 

the doctrine of the trikdya (‘‘three bodies’’). This was ex- 

pressed in essence in the Lankavatdra Satra and devel- 

oped by the Yogacara school. According to this theory 

the body of the Buddha is threefold. The dharmakdaya 

(“doctrine body or essential body”) is self-existent and 

absolute, the same for all Buddhas. It supports the other 

two bodies, for ultimately only it exists. The sambho- 

gakaya (“bliss body or communal body’’) is the channel 

through which the Buddhas communicate with bodhi- 

sattvas in the heavens. This notion was used to interpret 

texts that describe many Buddhas preaching to assem- 

blies of bodhisattvas and gods in all the universes, while 

at the same time they had passed away to nirvana. The 

nirmanakaya (“transformation body”) is that by which 

the Buddha works for the good of all creatures, includ- 

ing the historical Buddha, who appeared on earth, and 

in other existences, and then passed away into nirvana. 

The trikdya doctrine sought to reconcile different 

expressions of the nature of the Buddha. In early texts 

the dharmakaya was simply the body of doctrine; once 

the Buddha had died, he existed thereafter in the doc- 

trine. In popular beliefs the Buddhas were many, and 

they continued to exist in a state of bliss to hear the 

prayers of worshipers. Buddhist art from Gandhara to 

Japan often grouped three Buddhas or bodhisattvas to- 

gether, the individual personages differing according to 

the environment. Parallels that have been drawn be- 

tween the trikdya doctrine and the Christian teaching of 

the Trinity are strained and unproved. The Chinese 

triads appear to have been separate developments, al- 

though in popular religion triads of gods may be con- 

fused with several Buddhas. 
Three Pure Ones. Chinese speculations on a divine 

Triad and its representation in worship may have de- 

veloped from Taoist philosophical notions of an original 
unity which produced diversity. In the Tao-te ching 42 
(fourth to third century BCE?) it is declared that ‘‘Tao 

produced the one, the one produced the two, the two 

produced the three, and the three produced the ten 

thousand things.” This is not unlike an idea in the 
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Chandogya Upanisad (6.2) of one neuter being which en- 
tered into three divinities to produce the many. How- 

ever, Arthur Waley in his translation of this verse ren- 

dered it thus: ‘‘Tao gave birth to the One, the One gave 

birth successively to two things, three things, up to ten 

thousand” (Waley, 1934, p. 195). 

The concept of an inseparable triad of Heaven, earth, 

and man became popular in Chinese thought. Philoso- 

phers aimed at formulating systems that would deal 

with all questions concerning the divine, natural, and 
human worlds, so that all human activity might be in 

harmony with divine and natural orders. Such a system 

of knowledge and behavior was set out in the Lii-shih 

ch‘un-ch’iu (Spring and Autumn Annals of Mr. Li), a 

work by various hands early in the common era. The 

book is in three sections, representing the triad of 

Heaven, earth, and man. The first section is in twelve 

chapters, the number associated with Heaven. The sec- 

ond is in eight chapters, the number associated with 

earth. The third is in six chapters, the number associ- 

ated with man. Each chapter indicates actions appro- 

priate for each season, stating that if men fail to per- 

form them properly they will cause disturbances in 
nature and bring calamity from Heaven. 

Perhaps early in the common era, popular Taoist re- 

ligion developed the worship of a triad, the Three Ones, 

San-i. It has been suggested that the concept of three 

celestial persons derived from Christian influence, al- 

though it is rather early for that to have happened un- 

less some Christian ideas had filtered through via gnos- 

tic speculations. It is more likely that the idea of a 

religious triad developed from philosophical notions of 

diversity arising from unity, or that philosophical and 

religious concepts developed independently and were 

merged by priests who claimed authority for three dei- 

ties worshiped as one. 

An ancient Taoist divinity was T‘ai-i, the Grand 

Unity, introduced into official worship during the Han 

dynasty as the greatest of all gods, above the five leg- 

endary emperors. The Grand Unity became the person- 

ification of the Tao. As the Tao emanated itself into cre- 

ation, a triad developed that controlled the whole 

universe. To the Grand Unity were added T‘ien-i, the 

Heavenly Unity, and Ti-i, the Earthly Unity. It is 

strange that T‘ai-i, the original all-embracing unity, was 
regarded as one of three. It seems more natural for 

T‘ai-i to have been conceived as three in one, but there 

was great complexity in the multiplication of Taoist de- 
ities. From the second century of the common era 

Taoist liturgies spoke of the Great Mysterious Three in 

One, T‘ai-hstian San-i, which comprised the Sagely Fa- 

ther, the Lord and Master of the Human Spirit, and the 

Pivot of All Transformations. The Taoist imagination 
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peopled the universe with a great variety of gods, natu- 
ral forces, and deified heroes, forming a heavenly hier- 

archy under the presiding supreme triad which con- 

trolled the universe like a state bureaucracy. 

In the Taoist triad the three gods were said severally 

to control time past, present, and to come. By the Sung 

dynasty the triad of Three Pure Ones had become asso- 

ciated with chronological functions. The Precious Heav- 

enly Lord, the First Original Heavenly Venerable One, 

controlled time past; some have compared him to the 

Father in the Christian Trinity. The Precious Spiritual 

Lord, the Great Jade Imperial Heavenly Venerable One, 

controlled time present; scholars have compared him to 

the Son. The Precious Divine Lord, the Pure Dawn 

Heavenly Venerable One appearing from the Golden 

Palace, controlled time to come; scholars have com- 

pared him to the Holy Spirit. Joseph Needham wrote 

that “there can be little doubt that the Taoists had in- 

timate contact with Nestorian Christians at the capital 

during the T‘ang dynasty. The really interesting ques- 

tion is where their trinity came from eight centuries 

previously” (Science and Civilisation in China, Cam- 

bridge, 1956, vol. 2, pp. 158-160). 

Whether there was a Christian influence or not (Nes- 

torian missions did not arrive in China until the seventh 

century at the earliest), there was abundant contact be- 

tween Taoism and Buddhism, which from the first cen- 

tury established itself as one of the three great ways of 

Chinese religion. Buddhist triadic concepts could be 

found in the trikaya doctrine, or in the concept of the 

Dhyani Buddhas, which were regarded as personifica- 

tions of creative aspects or manifestations of a primor- 

dial Adi-Buddha. In popular Buddhist religion there 
were triads of Buddhas, such as Sakyamuni (Gautama), 

Amitabha of the Pure Land, and Maitreya, the Buddha 

to come. Another triad comprised the mythical Avaloki- 

teSvara, Mnjusri, and Samantabhadra, who have been 

worshiped in temples and pagodas in China and neigh- 

boring lands down to modern times, often alongside 

Taoist gods. 

Lao-tzu, the great saint of Taoism and the supposed 

author of the Tao-te ching, was often assimilated to the 

Three Pure Ones. Influenced by Buddhist teachings on 

multiple Buddhas and bodhisattvas and the various in- 

carnations of the Buddha, the Taoists came to espouse 

similar beliefs. Lao-tzu was said to have been born be- 

fore heaven and earth appeared and to have experi- 

enced numerous later births. Like the Buddha, he be- 

came an object of worship. 
In Japanese Shinto the first verse of the Kojiki names 

three gods who all came into existence at the time of 

the beginning of heaven and earth. Later gods of storm, 

sea, and fire were grouped in threes, notably the storm 

god Susano-o no Mikoto, who was considered under 

three aspects (“three-treasure-rough-god’’). The supreme 

sun goddess, Amaterasu, when asked for permission to 

erect a great Buddhist statue at Nara, is said to have 

identified herself with Vairocana, a member of a 

Buddhist triad, the personification of truth and purity. 

The Shinto kami were regarded either as avataras of 

the Buddhas (from the Buddhist point of view) or as 

their originals (from the Shintd point of view). Chinese 

triadic influences appeared in Japanese symbolism, as 

in paintings with three parallel curves and three or 

more flamelike signs, which were taken as symbols of 

the soul. A characteristic Shint6 symbol is the tomoe, 

which is chiefly found in groups of three in the crest of 

many shrines. The tomoe, three pear-shaped sections of 

a circle, is often associated with the Chinese yin and 

yang, the two pear-shaped halves of a circle indicating 

complementary opposites, such as heaven and earth, 

male and female. The threefold tomoe is found even in 

the great Shinto shrine center at Ise, though this site is 

said to have been kept free from foreign influences. 

Hypostases and Families. Triadic concepts can be 
traced in the ancient Mediterranean world, though not 

as clearly (with the exception of Egypt) as in India and 

China. Plato in the Republic (book 4) distinguished two 

elements in human nature, the rational and the irra- 

tional or lustful, not unlike the Indian sattva and tamas. 

But he found himself obliged to distinguish a third ele- 

ment, the spirited or passionate, similar to the Indian 

rajas. When there is a division between rational and ir- 

rational, the spirited should array itself on the side of 

the rational. The three elements in man, according to 

Plato, correspond to the social classes of guardians, aux- 

iliaries, and producers. These were not unlike the In- 

dian classes of priests, warriors, and merchant farmers, 

although Plato’s classes served different functions. In- 

dividuals and societies are wise when the rational ele- 

ment prevails, as when sattva prevails in Indian 

thought. They are courageous because of the spirited 

element, and they are temperate when the rational ele- 

ment governs with the consent of the other two, produc- 
ing balance and harmony. 

The Greeks wrestled with the problems of the divine 

nature and action in ways different from those of the 

Indians or Egyptians. In the Timaeus, Plato proposed 

an account of the universe. The world came into being 

as a living creature endowed with soul and intelligence 

by the providence of God; the world is an image of what 

is eternal and true, a reflection of the changeless; the 

ultimate truth is God the creator. This was a unitary 

view, though Christian theologians later found a fore- 



shadowing of the Trinity in the Timaeus, even from its 

first verse, which simply said, “One, two, three, but 

where is the fourth of my guests?” 
There was more triadism in Neoplatonic teachings of 

three primal hypostases, a favorite theme of Christian 
theologians. Plotinus claimed that earlier Greek philos- 
ophers had established three degrees of reality, the pri- 

mary realities or hypostases. These were represented 
triadically as the Good or the One, the Intelligence or 

the One-Many, and the World Soul. These three are in 

the very nature of things, and they are also in human 

nature, so that our individual soul is something divine, 
possessing intelligence, and perfect. 

In popular Greek religion various gods were grouped 

together, as, for example, Demeter, Kore, and Dionysos. 

Demeter, the corn goddess (Lat., Ceres), had an early 

double, Kore, who in time was regarded as her daugh- 
ter, Kore or Persephone (Lat., Proserpina). Demeter’s 

search for Persephone in the underworld was a vegeta- 

tion myth represented in the Eleusinian mysteries un- 

der the symbol of the growing seed that assures a happy 

future life. Dionysos was also a fertility god; his mys- 

tery flourished in the Hellenistic age when Christianity 

was expanding. 

The Etruscans had a triad of gods—Tinia, Uni, and 

Menerva—who presided over the destinies of towns and 

were identified by the Romans with their Capitoline 

triad of Jupiter, Juno, and Minerva. In Rome the fla- 

mens (priests or sacrificers) were led by three major 

and twelve minor priests. The three major priests were 

the flamen Dialis (of Jupiter), the flamen Martialis (of 

Mars), and the flamen Quirinalis (of Quirinus). These 

gods of the triad were invoked in formulas of devotion 
recited before battle, on receiving spoils, and when 

sanctifying treaties. Jupiter represented the sky-uni- 

verse, like the celestial gods of Greece and India, and 

his priest was preeminent. Mars was the god of war, 

and months and festivals were named after him. Quiri- 

nus was a god of Sabine origin, but little is known of 

him except that his functions resembled those of Mars 

and his flamen formed the third of the threesome with 
those of Jupiter and Mars. The triad of Jupiter, Mars, 

and Quirinus was later overshadowed by the triad of 

Jupiter, Juno, and Minerva. A great new temple was 

dedicated to the latter three on the Capitoline hill in 

Rome in 509 sce, the first year of the republic; inside 

was a Statue of Jupiter. 
Among the many gods of the ancient Western world, 

the clear examples of triads are found in Egypt and 

Mesopotamia. One reason for the concept of triads in 

Egypt, and no doubt in other lands, was the fusion of 

the cults of different places. When a victorious ruler 
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brought several towns under his dominion, they would 

be subject to both political and religious control. New 

gods encountered local deities whose worship could 

hardly be suppressed. A simple solution for the con- 

queror and his priests was to admit the gods of the van- 

quished into general worship, without giving them too 

much independence. Neighboring gods joined the prin- 

cipal deity, the patron of the city. Thus at Heliopolis the 

local god Atum was joined with the lion pair Shu and 

Tefnut from the nearby town of Leontopolis. At Mem- 

phis there was a triad of Ptah, Sekhmet, and Nefertum. 

At Elephantine was a triad of Khnum, Sati, and Anukis. 

However different the gods might have been origi- 

nally, the ancients regarded them as members of a di- 

vine family, taking the roles of father, mother, and son. 

But the coincidence of different family relationships in 

the mythologies of the merging cults could cause con- 

fusion, as when the father became the son of his wife, 

or the mother the wife of her son. 

The most famous triadic divine family of ancient 

Egypt was that of Osiris, Isis, and their son Horus. 

Osiris was a very popular god, whose cult flourished 

throughout Egypt from prehistoric times. In the texts 

Osiris was said to have been killed by his brother Seth, 

though according to one tradition he was drowned. The 

body of Osiris was divided into several parts and was 

sought and embalmed by his wife Isis, who became 

pregnant by the dead god. Isis gave birth to Horus, who 

avenged his father by killing Seth and reigning as suc- 

cessor to Osiris. This complicated mythology was re- 

corded most clearly by Plutarch in the beginning cen- 

tury of the common era. Fundamental to the myths of 

this divine triad were the death and resurrection of 

Osiris, his place as a nature god, and his role as a model 

for earthly rulers. These myths provided links with both 

gnostic and Christian teachings. 

Egyptian priests refined their ideas of the divine 

triads from early anthropomorphic myths to more ab- 

stract conceptions. Thus the god Ptah had two of his 

faculties, heart and tongue (spirit and word), personi- 

fied under the visible forms of the gods Horus and 

Thoth. Or the family associations became the union of 

three spiritual aspects of the same god: his supreme in- 

telligence, active spirit, and creative word. Or God was 

conceived of as three persons animated by the same 

will, like the founders of the towns of Thebes, Helio- 

polis, and Memphis. Re was the thinking head of this 
triad, Ptah its body, and Amun its invisible intelligence. 

This was not far from the Neoplatonic doctrines of a 

God who comprised intelligence, mind, and reason. 

In Mesopotamia there were triads of deities organized 
according to the elements of heaven and earth. The high 
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god Anu ruled in the sky, Enlil inspired the wind or 

storm and was god of the land, and Enki or Ea ruled 

the waters or abyss on which the world rested. The po- 

sitioning of the deities varied over time. For instance, 
Enlil was once regarded as the first of the triad, though 

from the beginning of the second millennium sce he 

was regarded as second. Another triad of Babylonian 

deities was composed of the moon god Sin, the sun god 

Shamash, and the storm god Adad. The popular goddess 

Ishtar was associated with both this and the previous 

triads, ousting colorless figures with whom they had 

earlier been associated. She was connected also with 

the ancient Sumerian god Tammuz, a vegetation deity 

like Osiris who descended into the underworld where 

Ishtar went to seek him. The return of Osiris and Ishtar 

in the spring brought joy and fertility. 

Of the surviving religions of Semitic origin, Judaism 

and Islam rejected triadic notions of the godhead, while 

Christianity developed them. The Hebrew Bible was 

strongly monotheistic, although traces of female ele- 

ments in the deity can be discovered, as when Jeremiah 

revealed that incense had been offered to the queen of 

heaven in Jerusalem and the cities of Judah VJer. 44:17). 

Scholars have noted that there was goddess worship 

among Hebrew emigrants at Elephantine in Egypt. In a 

more abstract way Proverbs 8 and 9 referred to wisdom 

personified as the female companion of God before and 

during creation, a notion akin to the Logos doctrine of 

the Fourth Gospel. In the Qabbalah sexual imagery was 

used to describe the love of God for the Shekhinah, a 

sacred union of king and queen. But in general, Jewish 

teaching was alien to dualities or triads. 

Islam was even more adamant, attacking the Chris- 

tian doctrine of the Trinity, or what it considered that 

to be. Thus the Qur’an exhorts, “Do not say, Three. Re- 

frain, it will be better for you. God is only one God” 

(4:169). And again, ‘Surely they have disbelieved who 

say: ‘God is one of three.’ There is no god but one God” 

(5:77). Orthodox Christian doctrine did not say God was 

one of three, though no doubt the doctrine could be 

perverted in that way in popular use. Any suggestion of 

a divine family, of God begetting or procreating, or hav- 

ing a partner associated with him, was repugnant to Is- 

lam. Thus in the Qur’a4n Jesus was credited with deny- 

ing that he said, “Take me and my mother as two gods 

apart from God” (5:116). This was quite proper, and be- 

lief in the unity and absoluteness of God was fundamen- 

tal to Islam. Some writers have pointed out that Islamic 

theology alludes to diversity in the divine nature 

through “the most beautiful names of God” (al-asmd’ al- 

husna); these many attributes and titles are recited on 

prayer beads in popular devotion. And theologians have 

discussed the eternity of the Qur’an, which was held to 

be uncreated, almost like a divine hypostasis. In Islamic 

_ art the name of God, Allah, may be seen written three 

times in the prayer niche in mosques, but the main cur- 

rent of Islam has been against both triad and trinity. 

Christian doctrine developed, against an Old Testa- 

ment background, from devotion to Christ, but as it de- 

veloped it came into contact with triadic concepts of 

the divine from Egypt and the Near East. Belief in a 
divine family emerged, for the concepts of Father and 

Son were in Christianity from the beginning. The Holy 

Spirit was regarded as the third hypostasis in the Trin- 

ity, but it was often a vague or neglected notion. With 

the growth of the cult of the Virgin and Mother the fe- 

male side of a triad seemed guaranteed. If Mary had 

been called God the Mother, like Isis, she would have 

completed a divine family. In popular religion that 

might have happened,-but trinitarian theology was an- 

chored in the Bible, and Christian teachings developed 

from those scriptures which gave a threefold baptismal 

formula and a triadic blessing. As with other religions, 

the threefold doctrine is best understood in its historical 

context, however attractive seeming cultural parallels 

may be. [See Trinity.] 
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TRICKSTERS. [This entry consists of four articles on 
the mythic archetype of the trickster: 

An Overview 

African Tricksters 

North American Tricksters 

Mesoamerican and South 

American Tricksters 

The introductory article presents a morphology of the 

trickster; the companion articles focus on tricksters in the 

myths of Africa and the Americas, where the figure is de- 

lineated with particular clarity. For further discussion, 
see the articles on mythic themes under African Religions; 

North American Religions; Mesoamerican Religions; 

South American Religions; Polynesian Religions; Mel- 

anesian Religions; and Micronesian Religions.] 

An Overview 

Trickster is the name given to a type of mythic figure 

distinguished by his skill at trickery and deceit as well 

as by his prodigious biological drives and exaggerated 

bodily parts. The myths of many cultures portray such 

a comic and amoral character, who is sometimes hu- 

man but is more often animal in shape, typically an an- 

imal noted for agility and cunning: the wily coyote, the 

sly fox, the elusive rabbit, or the crafty spider. Some- 

times the trickster is the agent who introduces fire, ag- 

riculture, tools, or even death to the human world. As 

such, he plays the part of another mythic archetype, the 

transformer, or culture hero, who in a mythic age at the 

beginning of the world helps shape human culture into 

its familiar form. However, the trickster’s distinction 

lies not so much in his particular feats as in the peculiar 

quality of his exploits—a combination of guile and stu- 

pidity—and in the ludicrous dimensions of his bodily 

parts and biological drives. In those cultures where he 

stands independent of other mythic figures, his adven- 

tures are recounted in a separate cycle of myths and 

lore. 
The trickster represents a complicated combination 

of three modes of sacrality: the divine, the animal, and 

the human. Myth relates that the trickster existed in the 

early times when the world was still taking shape and 

was inhabited by supernatural beings. As one of these 

important supernaturals, the trickster possesses ex- 

traordinary powers more divine than human. He fre- 

quently thwarts the supreme being’s creative inten- 

tions. In one North American Indian myth, for example, 

the Winnebago trickster Wakdjunkaga scatters all liv- 

ing creatures across the face of the earth with an enor- 

mous fart, which leaves them laughing, yelling, and 

barking. This is an ungracious parallel to the Winneba- 
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go’s solemn account wherein Earthmaker creates a 

quiet and static world order in which each species re- 

mains in a separate lodge. The trickster may assume an 

even more active role on the mythic stage in the ab- 

sence or weakness of a supreme being. However, there 

is no need to pair the trickster in a dualism with the 

supreme being in order to understand his unique char- 

acter. 

The trickster is remarkable for the carnality that he 

shares with humans and animals. In his case, however, 

bodily functions and features are extreme: voracious 

appetite, insatiable lust, stupendous excretions, cosmic 

flatulence. He reorders (or has reordered for him) his 

bodily parts: his head may be fastened to his bottom, or 

his penis to his back. The trickster is usually male, but 

he often assumes female form in order to conceive and 

give birth. His (or her) most conspicuous bodily parts 

are passages (mouth, nostrils, anus, ears, vagina) and 

members that bridge or penetrate those passages (e.g., 

head, penis, or, in the case of the spider figure, the fila- 

ment with which he spins his web). The trickster’s ap- 

petites cannot be exhaustively explained in terms of the 

biology of sex or the physiology of hunger. He craves 

modes of being other than his own: animal, plant, and 

so on. 
On a grand scale, the trickster mimics human needs, 

drives, and foibles, especially the imperfections of an 

ambitious but flawed intelligence. He often fumbles his 

tricks, and his mishaps lead to a comic apotheosis of 

wit into wisdom. The nature of his deception is espe- 

cially complicated: a pretended ignorance and a pre- 

tended cunning. The irony of his maladroit trickery is 

so pervasive that one cannot decide whether the trick- 

ster is really ignorant or whether he is so clever that he 

successfully exculpates himself by pretending to be stu- 

pid. Reflections on his nature call into question the 

deeper nature of reality in an imperfect and changing 

world of the senses. By his duplicity, the trickster would 

have one believe that he intends his elaborate schemes 

to fail so that benefits might arise from catastrophe. 
Ironically, it is just in his animal-like biological con- 

straints and imperfections of intelligence—the human 

frame of meaning—that the trickster affirms a sacrality 

different from that of divine immortals. This sensate sa- 

crality of foibles stumbles into other sacred realms with 
penetrating burlesque. For these reasons, trickster sto- 

ries have been called a mythology of incarnation, and 

he a symbol of the human condition. The religious di- 
mension of comic figures in folk literatures and dramas 

is often illumined by comparison with the strictly 

mythic personality of the trickster found in sacred texts 
relating the beginnings of the world. 
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The trickster parodies all pretensions to perfection. 

He mocks the gods, institutional religious figures, the 

techniques of humans, and himself. By poking fun at 

anything that parades as permanent, important, or im- 

permeable, he exposes a penetrable (i.e., accessible, 

comprehensible) reality. In the process of penetrating it, 

he reveals the sacrality both of passage and of mundane 

flaw. He images the process of the religious imagination 

itself, which sees to it that human beings experiment 

with the sacred and which sometimes leads not to the 

serenity of faith in a static, eternal paradise but to an 

exciting, unpredictable turmoil of the senses in sacred 

music, dance, and sexuality. The trickster represents 

not a mystical contemplation of the singular but a sen- 

suous appreciation of multiplicities and contraries. 

As the trickster flounders toward a sacred life rooted 

more in carnate being than in divine being, ambiguity, 

irony, change, and humor fill the emptiness caused by 

the kendsis of immortality. The trickster unites things 

by passing them through the senses and the imperfect 

reflections of his intelligence. His bodily parts and “all 

too human”’ intelligence admit no firm distinction be- 

tween corporeal and spiritual existence. His exorbitant 

and active penis offers him access to realms of reality 

in which he ought properly to have no business. His (or 

her) bodily passages become the loci where worlds 

meet, come together, and even pass through and inter- 

penetrate one another. Wherever he appears, the trick- 

ster enacts the human comedy as a sacred drama, dis- 

playing the ironic condition of a limited mind served by 

limited senses but with an unlimited desire to relate to 

the realms of meaning around it. 
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African Tricksters 

African tricksters speak and embody a vivid, subtle 

language of sacred transformation. Through it they 

strike up absurd conversations between laundresses and 

goddesses, sex and death, flatulence and spiritual 

power, breaking the univocal by the anomalous and so 

opening human life—bodily, daily, defined—to its sac- 

ramental immensity. Like their counterparts in Amer- 

indian myth and folklore, African tricksters inject 

bawdiness, rebellion, and wild lying (one might aptly 

call it polymorphous perversity) into the mythic history 

and the common experience of divine-human relations 

wherever they appear. Unlike many tricksters else- 

where, however, these multiform world-shatterers and 

pathfinders in Africa are woven not only into the fabric 

of myth but also into the stuff of everyday life, playing 

a part in economics, rites of passage, and ordinary con- 

versation. This observation may tell more about the his- 

tory of Western colonialism and ethnography than it 

does about the tricksters of non-Westerners, but it does 

suggest that anyone who wants to know the trickster in 

Africa must study the particular ways and speech of 

many different African peoples. 

Such study is only now passing into its second phase. 

Travelers, ethnographers, and, more recently, Africans 

themselves have studied hundreds of African societies. 

Tricksterlike myths and stories have emerged from 

many of their reports, but only a few collections of 
trickster tales have been gathered and examined within 

the context of their social and religious settings. Rarely 

do we have the tales in their original languages, or in 

more than a single version, together with the indige- 

nous commentary that would make deep translation 

and comparison more reliable. Nevertheless, these bar- 

est beginnings have already demonstrated that the 

transforming power of the trickster—what the Yoruba 

refer to when they say that “‘Esu turns feces into trea- 

sure’’—works in the present as well as in the primordial 
past. 

In the first place, Africans have delighted in using an- 

imal tricksters to shape their children’s “moral imagi- 

nation,” as T. O. Beidelman (1980) has put it. He has 

analyzed the complex ways that the Kaguru use Hare, 



Hyena, and other animals as metaphors, partly for the 
surface rules and patterns of their life, but much more 
for the deeper intuitions and meanings that make them, 
the Kaguru, who they are. The Kaguru, like the Ashanti 
in their anansesem (‘‘spider stories”) and the Azande in 
their tales of Tore, the spider, understand that the intri- 
cate lies and outrages of their tricksters reveal the so- 
cial order as sacred in its supple particularity. Too 
bawdy to be taken as cautionary fables, too confident of 

the unity between specific and ultimate aims to be re- 

duced to sets of binary opposition, too attuned to ani- 
mals’ lives to use them univocally, these stories provide 

an education in wit. They insist that the core of human 
existence, a meeting place of every sort of force, is dis- 

played by—not prior to, withdrawn from, or obliterated 
by—the twists of disease, the denial of hospitality, the 
crazed lens of sexual rivalry. Ananse is “wonderful” be- 

cause he makes all multiplicity a symbol of the Ashanti 
oneness that exists here and now. Telling the trickster’s 
stories, then, is an anamnesis. In displaying his power 
to dismember everything, a people celebrates its capac- 
ity for remembering its own way of being. 

African trickster figures are images of an ironic imag- 

ination that yokes together bodiliness and transcen- 

dence, society and individuality. Ananse of the Ashanti, 

Mantis of the San, Ogo-Yurugu of the Dogon, and others 

contend with animals and gods, spirits and humans; 

they exploit every liminal space to claim all speech for 

human language. Thus the differences among these fig- 

ures are as significant as their similarities. Indeed, the 

trickster in Africa shows by his witty juggling with 

meaning and absurdity that he is more accurately un- 

derstood as a spectrum of commentaries on mythic 

commentary than as a “category.”’ This epistemological 

playfulness seems to represent a sophisticated African 

form of religious thought. It is perhaps a commonplace 

to insist that in every system the order of the center and 

the wildness of the periphery are linked. It is a bold 

piece of spiritual logic to make this insistence a joke— 

or even more, a joking relationship. 

Legba, the trickster god of the Fon, personifies such 

logic clearly. The youngest of the seven children of the 
female-male high god, Mawu-Lisa, Legba is her linguist. 

All who approach her, even the other gods, must first 

address him. His trickery provoked Mawu into distanc- 

ing herself from the newly formed earth, and his unpre- 
dictable mediation reminds both gods and humans that 

autonomy requires the perils of relationship. Legba’s 
phallic image stands before all Fon dwellings as a sym- 
bol that every passage reshapes the world; like Ananse, 

he reveals that each transaction releases a sort of anti- 

entropic energy that turns muteness into conversation, 

randomness into meaning. 
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Legba is the master of the Fon dialectic. Fon my- 

thology has kept alive the memory of their historical 

adaptiveness, which enabled them to borrow liberally 

from the institutions of their neighbors (especially from 
the Yoruba, whose Esu-Elegba inspired Legba). By 

grasping their history in mythic terms as well as in sec- 

ular terms, the Fon have insisted that their assimilation 

of others’ creations is both revelation and ingenuity, 

and their traditional order has delighted in elaborating 

the movement from dark, female inside to bright, male 

outside—and back again. The patterns of kingship and 

clan, the stages of inner growth, the interweavings of 

gods and nature, and even the structures of juridical 

process became images of the dual being of the high 

god, the bipolar principle of all life. In the intercourse 

between visible and invisible universes, Legba is the liv- 

ing copula. The Fon say that Legba, or Aflakete (a name 

meaning “I have tricked you’’), ‘dances everywhere like 

a man copulating.” He infuses cosmic dialectic into so- 

cial order as the laughter he provokes becomes the sac- 

ramental sign that the male-female processes of Fon life 

are both human and transcendent. 
The link between divination and the trickster repre- 

sents a still deeper level of meaning that West Africans 

especially have found in him. The Yoruba, like the Fon 

(who have adopted much of the Yoruba system of divi- 

nation, known as Ifa) and the Dogon, see their trickster 

god as the chief possessor of divination’s language. Esu 

is a disruptive mediator, ‘the anger of the gods,” who 

stirs up trouble to increase sacrifice, yet his quickness 

of eye and hand symbolizes a metaphysical slipperi- 

ness that makes him both sociotherapist and iconogra- 

pher. At moments of conflict the meetings that create a 
world become collisions. Lines of connection break 

down, intersections turn into dead ends, and, as the 

myths say, all becomes as fluid as water, as destructive 

as fire. Divination seeks to transform these dead ends 

into thresholds of larger meaning; Yoruba divination 

particularly knows that to give answers to knotted so- 
cial and spiritual questions is, finally, to redraw an ima- 

go mundi, to restore the shattered icon of the Yoruba 
cosmos. Esu is not the source of most divinatory re- 

sponses, but he enables divination to run its course. 

Some depiction of him is carved into every divining 

tray, and that portion of the tray is always turned to 

the east, from which both light and darkness come. Esu 

brings confusion so that order may encompass the 

unencompassable. In their art and cities the Yoruba im- 

age the world that the relationship between sky and 
earth, Olorun and Onile, with all their attendants and 
rituals, has brought into being. Lord of exchange in the 

market beginning and ending each Yoruba week, Esu 

reveals that the meeting of these beings creates human 
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business, truly Yoruba ground. At every kind of cross- 

roads Esu’s mastery of interchange ensures that the de- 
sign of this ground includes all movement—even explo- 

sion and decay. 
The central figure of the vast spiral of correspon- 

dences that is Dogon life and myth is the tricksterlike 

Ogo-Yurugu. Created by Amma, the high god, to be- 

come one of the androgynous semidivine founders and 

overseers of life on earth, Ogo rebelled against his “fa- 

ther’s” plan because he feared he would be deprived of 

his female twin. He seized part of his primordial matrix 
and sought to shape the world with its help. After a long 

struggle, Amma rendered him mute and put him to wan- 

der alone on the fringes of human society as Yuru- 

gu, the ‘‘pale fox,” but his concupiscent itch, his desire 

to possess the source of fecundity, led his obedient male 

twin (Nommo) to offer himself to Amma as a sacrifice 

that brought the world as it is into being. The Dogon 

believe that Yurugu still speaks a revelatory, if twisted, 

word in divination and that his story is embedded in 

the human personality, especially in males. The navel 

bears witness to his premature separation from the di- 

vine womb; children resemble him in their play; the 

joking relationship between an adolescent boy and his 

maternal uncle’s wife repeats the pattern of Ogo’s quest 

for twinness; and funeral dances bear the traces of his 

mistaken celebration of victory over Amma. Ogo- 

Yurugu is a paradigm of Dogon irony, for his ‘‘going 

and coming” discloses that wholeness is an ‘“‘achieved 

gift,’ one both won and bestowed: as man thrusts out- 
ward, he discovers the inner unity of personal individu- 

ation, social integration, and cosmic intelligibility. 

The Dogon find Ogo-Yurugu within the soul and on 

the peripheries of life, in the present and in the farihest 

past, in solitary rebellion and in every relationship. 

Like Ananse, whose lies defeat Kyiriakyinnyee (‘‘hate to 

be contradicted’) and bring contradiction into Ashanti 

life, Ogo symbolizes the human imagination reaching 

everywhere to create worlds as filled with both order 

and meaning as language itself. The African trickster, 

then, teaches both dexterity and insight. His dance does 

not signify abandonment of either worship or intelli- 

gence; it signifies delight that the unsayable is quite 

precisely said in the never-final failures of this world’s 

words. If, then, the realm of the sacred is shaped by hu- 

man play as well as by divine work, so that the least 

fragment of life can become an icon of boundlessness, 

what could be more practical than learning how to 

imagine? And how could one better celebrate the meet- 

ing of transcendence and human wit than with sacred 
laughter? 

[See also African Religions, article on Mythic Themes.] 
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North American Tricksters 

The most prominent and popular personage, gener- 
ally speaking, in the varied oral traditions of the nu- 

merous Amerindian peoples living north of the Rio 

Grande is the figure known as the trickster. Although 

the trickster may be spoken of in the singular as a type, 

there are in fact many tricksters, of whom a great vari- 



ety of stories is told across the North American conti- 
nent. Some are purely tricksters, but the most signifi- 
cant and central mythic figure in many tribes is a 
trickster who is also the tribe’s culture hero and the cre- 
ator (usually by transformation) of the present world 
order. Sometimes he is the maker of the earth and its 
beings, or alternately the co-creator, often antagonistic 
to the principal creator. 
With rare exceptions, North American tricksters are 

beings of the mythic age only; they are not believed to 
be living gods or spirits, and they have no cult (other 

than the semiritualistic narration of their stories). Their 

relationship to shamanism, the definitive religious form 

in most of the region, is debated. Tricksters’ activities 
in myths often resemble shamans’ journeys to the spirit 

world, but tricksters ordinarily employ no “helpers,” 

and shamans do not seek help from ‘“‘trickster spirits.” 
Although a history of oral traditions can be only a mat- 

ter of speculation, it appears that the trickster figure be- 

longs to a very ancient stratum of Indian mythology, 
since certain universally disseminated motifs, such as 

the theft of fire and the origin of death, are regularly 
attributed to him. 

The concept of the trickster as a type is based upon 

his most essential trait: his trickiness. Tricksters every- 

where are deceitful, cunning, amoral, sexually hyperac- 

tive, taboo-breaking, voracious, thieving, adventurous, 

vainglorious—yet not truly evil or malicious—and al- 

ways amusing and undaunted. Even though his activi- 

ties are usually motivated by ungoverned desire, the 

trickster is capable of performing deeds that benefit 

others: releasing imprisoned game, the sun, the tides, 

and such; vanquishing and/or transforming evil mon- 

sters; and, like the shaman, journeying to the land of 

the spirits or the dead to rescue a lost loved one. The 

significant element in all these deeds is trickery. But the 

trickster’s tricks are not considered evil: as a weak “an- 

imal-person” or mere human in a world of strange ani- 

mals and spirit beings, the trickster must use strategy 
to survive. Moreover, as a being of insatiable appetites 

(for food and sex), he cannot afford the luxury of scru- 

ples. Thus he breaks incest taboos (rapes or marries in 

disguise his daughter or mother-in-law) and hoodwinks 
small animals into dancing with eyes closed so he can 

kill them. His overweening pride prevents him from 
asking for help, or from acknowledging it when he re- 

ceives it, and leads him into countless misadventures. 

Often behaving like a fool and coming to grief, he reacts 

invariably with buoyant good humor, refusing to accept 

defeat. Nothing is sacred in his eyes: all holy institu- 

tions may be mocked or mimicked with impunity by 

the trickster. Shamanism, especially, seems parodied in 
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such continent-wide stories as those of a trickster’s 

flight with geese or on the back of a buzzard, ending in 

his crashing to earth, often being fragmented, and his 

laughing it all off as a big joke. 

In addition to humorous trickster folk tales, which 

are remarkably similar all over North America, each re- 

gion has its own set of traditions about the mythic age, 

and in a majority of instances the leading personage of 

that time was a trickster. 
Raven is the dominant mythic figure all along the 

Alaskan and Canadian Pacific coast. Some tribes attrib- 

ute to him the creation of the land (e.g., by dropping 

pebbles on the water), probably following a world flood. 

The central myth of the Raven cycle is about his theft 

of the sun, which was being kept in a box by a “power- 

ful chief.’’ Making himself a tiny particle in the drinking 

water of the chief's daughter, Raven contrives to be re- 

born as a baby in the chief’s house. He cries for the box 

and is given it, whereupon he resumes his raven form 

and flies away, bringing light to the world. (Theft of the 

sun is a mythic theme found over much of North Amer- 

ica, attributed almost always to the principal trickster 

or to a group of animals headed by him.) 

In the Plateau region of the northwestern United 

States, Coyote is usually regarded as the maker or pro- 

creator of the people, sometimes using the body of a 

river monster he kills, sometimes by cohabitation with 

trees after a flood. His principal cycle concerns his re- 

lease of the salmon and his subsequent journey up the 

Columbia River, leading the salmon. He demands a 

“wife” at each village, and if his request is granted, he 

makes that place a good fishing spot. The cycle is pref- 

aced with a tale of jealousy, lust, and deceit. Coyote, 

desiring his son’s two wives, treacherously and magi- 

cally causes his son to be taken into the sky world. Coy- 

ote pretends to be his son while the son in the sky is 

gaining supernatural powers, unbeknownst to Coyote. 

Later the son returns, reclaims his wives, and takes re- 

venge by causing his father to fall into the river and be 

carried away. Thus Coyote arrives at the mouth of the 

river where the salmon are kept; by turning himself 

into a baby, he tricks the women who keep them and 

releases them to swim upstream. 

In California and the Great Basin region, Coyote usu- 

ally is involved in a dualistic relationship with a wise, 

benevolent creator (Eagle, Fox, Wolf, or an anthropo- 

morphic figure). Set against the backdrop of a world 

flood (or fire), the earth is remade and repopulated by 

the two, with Coyote ordaining the ‘‘bad”’ things such as 

mountains, storms, and fruit growing out of reach. Coy- 

ote decrees death—and then his son is the first to die. 

So Coyote establishes mourning rites for people to “en- 
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joy.” He also decrees conception by sex and painful 

childbirth. Here and in the Plateau, where “‘spirit help- 

ers” were commonplace in everyday life, Coyote too has 

his “helpers”: two chunks of excrement that he voids 
when in need of advice, but to which he always replies, 

“Just what I was going to do anyway!” 
The Paiute and Shoshoni of the Great Basin consider 

Coyote the progenitor of the people (through inter- 

course with a mysterious woman following the flood). 
But among the Pueblo, whose mythology centers on an 

emergence from the underground, Coyote plays a rather 

minor role in most tribes. The Navajo assign him a 

larger part than the others: he causes the flood that ne- 

cessitates the emergence; then he scatters the stars in 

the sky haphazardly, ordains death, and establishes sex. 

On the Great Plains, Coyote is known primarily as a 

trickster only. Some northern tribes credit him with the 

re-creation of the earth after the deluge, and the Kiowa 

consider themselves the people of Sendah, a Coyote-like 

figure, who led them out of a hollow log in the begin- 

ning. Inktomi (“‘spider’’) of the Lakota is very similar to 

Coyote, except in the unique esoteric traditions reported 

from the Oglala Lakota. Here he is a veritable “fallen 

angel,”’ who caused the first human family to be ban- 

ished from their subterranean paradise and who subse- 

quently induced the whole human race to emerge onto 

the earth by making them think life here would be bet- 

ter. The Oglala are one of the few groups in North 

America who consider the trickster genuinely evil, and 

almost the only tribe that believes the trickster to be a 
living spirit. 

Hare, the chief trickster in the poorly preserved tra- 

ditions of the Indians of the Southeast, seems not to be 

implicated in the emergence-origin traditions of these 

tribes. Rather, he is a culture hero (stealing the sun, 

fire, and such; transforming monsters), and he is the 

bungling rival of the youthful “blood-clot boy,” a pure 

hero type. Siouan-speaking peoples seem to have 
brought a tradition of Rabbit stories to the Great Plains 

when they migrated there from the Southeast. Their 

Rabbit or Hare is a precocious boy, living with his 

grandmother, who by his foolish and/or heroic deeds 

makes the world habitable, as it is today. He is not, 

however, credited with any demiurgic activities. 

The Algonquins, inhabiting a large part of eastern 

and midwestern Canada, New England, and the area 

around the three western Great Lakes, have mytholo- 

gies centered on anthropomorphic culture heroes who 

were also tricksters, though seldom foolish, plus several 

minor theriomorphic tricksters. The leading figures are 

Gluskabe in Maine, Tcikapis in northern Quebec, and 

Manabush and Wisakejak (various spellings) in the 

most westerly tribes. The few Tcikapis tales recorded 

show him a monster-killing dwarf, whose greatest ex- 

ploit was the snaring of the sun. Gluskabe, Manabush, 

and Wisakejak have much in common: they live with 
their grandmother and younger brother, Wolf—who is 

abducted and killed by water monsters and must be res- 

cued and revived by the hero. (A remarkably similar 

tale is told of Coyote and Wolf far to the west, in the 

Great Basin.) The myth has been elaborated in the eso- 

teric traditions of the Midewiwin, a secret curing soci- 

ety of the western Algonquins. Some investigators re- 

port a vague belief that the hero of this myth lives now 

somewhere in the north. The neighboring Iroquois make 

no place for their trickster, S’hodieonskon, in their 

dualistic creation myth. 

In some tribes humorous trickster tales are relegated 

to a category apart from the more serious “‘myths,” but 

because all these narratives are set in ‘‘myth times,” 

they are never confused with quasi-historical legends or 

accounts of shamanic experiences. Thus, to some de- 

gree, a quality of sacredness adheres to the person of 

the trickster everywhere, despite the seemingly profane 

nature of many of the narratives. 

The oral traditions of North America present a vari- 

ety of combinations of trickster traits with others (cul- 

ture hero, demiurge, etc.); but all are reducible to the 

idea of a being who lives by his wits and his wit, who 

represents a mythical perception of man making his 

cosmos and finding a place within it. 

[See also North American Religions, article on Mythic 

Themes. ] 
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Mac LINscoTT RICKETTS 

Mesoamerican and South American 

Tricksters 

The peoples of Mesoamerica and South America 

maintain lively traditions concerning a cunning and de- 

ceitful mythic figure, the trickster. Although tricksters 

are ludicrous rather than solemn beings, they cannot be 

discounted as trivial because their activities and trans- 

formations touch on religious issues. For instance, they 

steal fire, which is deemed the center of social and phys- 

ical life, and their clever bungling frequently introduces 

death. They stir up such a riot of the senses with their 

playful conduct, that sex, food, and song become sacred 

emblems of incarnate life. The trickster’s scheming pre- 

figures human intelligence, which is based, ironically, 

on the realm of the senses. 
Tricksters are usually animals that have bodies rid- 

dled with passages, or they may have excessively large 

orifices, any of which may be cut open or penetrated. 

The contemporary Huichol, who live in the Sierra 

Madre Occidental, in north-central Mexico, consider 

Kauyumarie (“one who does not know himself’ or “‘one 
who makes others crazy’’) one of their principal deities 

(Myerhoff, 1974). Kauyumarie is the animal sidekick of 

the supreme Huichol deity, Tatewari (‘‘our grandfather 

fire’). Irreverent, clever, and amusing, Kauyumarie 
brought about the first sexual intercourse between man 

and woman. He guides pilgrims to Wirikuta, where the 

Huichol believe the beginning of time and the center of 

space are located, and where, as the Sacred Deer, he 

was dismembered. Pilgrims learn at Wirikuta that all 

paradoxes and contradictions—even the distinctions be- 

tween deer, maize, and peyote—arise from the division 

of Kauyumarie’s body (Myerhoff, 1974). The four direc- 

tions are colored by his body parts, and these colors can 

be seen in flowers or in the visions induced by eating 
his flesh—the sacred peyote plant. The horns on Kau- 

yumarie’s head enable humans to penetrate the contra- 

dictions that make up human experience (Furst, 1976). 

Tricksters distort sight and sound purely to create il- 

lusion and noise. The Aztec divinity, Tezcatlipoca 

(“smoking mirror’), uses an obsidian mirror to distort 

images. He was able to trick Quetzalcoatl, for example, 

into looking into the mirror in which Quetzalcoatl saw 

a repulsive and misshapen being. Tezcatlipoca in one of 

his assumed shapes is Huehuecoyotl (“drum coyote’), 

the puckish patron of song and dance, who was an an- 

cient Chichimec divinity known for being a sly con- 

triver (Brundage,, 1979). [See also Tezcatlipoca.] 

Extraordinary body designs or cross-sex dress, which 

the trickster sometimes manifests, is a way in which the 

contrary conditions of existence are mediated. In her 

study of Zinacantecan myth from the Chiapas High- 

lands of Mexico, Eva Hunt links contemporary female 

tricksters to the sixteenth-century goddess Cihuacoatl, a 

female deity with a tail, a fake baby, and a snake, which 

emerges from under her skirt and from between her 

legs. In the contemporary Cuicatec region and the 

Puebla-Nahuatl area of Mexico, she is embodied as Ma- 

tlacihuatl, and she is also known as Mujer Enredadora 

(“entangling woman’). Her name derives from maxtli, 

a loincloth. Matlacihuatl is adulterous and promiscu- 

ous, and she specializes in seducing homosexual men. 

She is sexually anomalous, having a vagina at the back 

of her neck that opens like a mouth. If a man does se- 

duce her, he will become pregnant and give birth to a 

child that looks like excrement (Hunt, 1977). 

A female turtle is the trickster of the Desana people 

in southern Colombia. She constantly outsmarts pri- 

mordial monkeys, jaguars (the dominant supernatural 

beings of the primordial age), foxes, deer, and tapir, us- 

ing their body parts to her advantage; for example, she 

uses the leg bone of the jaguar as a flute. 

Tricksters often opposed the dominant supernatural 

beings of their day and embarassed or humiliated the 

divine patrons of priests, shamans, and other privileged 

religious specialists. For example, the Maquiritaré, 

Carib-speakers of Venezuela, tell of divine twins; Iureke 

revives his twin brother, Shikiemona, who has been 

fixed in the form of a fish by the Master of Iron. In an 

effort to save his brother, Iureke assumes the form of a 

kingfisher and covers his brother with excrement. When 

the Master of Iron washes Shikiemona clean, the water 

removes the excrement and revives the dying twin, and 

he swims away (Civrieux, 1980). Later, the twins de- 

stroy the supernatural jaguar by exploiting his will for 

power. “I want some wind. I need some power,” the jag- 

uar exclaims. So the twins trick him into swinging on a 

vine after eating a smelly agouti (a kind of rodent). The 

jaguar breaks wind, filling the air with a foul smell on 
a cosmic scale, and ultimately the jaguar is propelled to 

the end of the earth, where he lands with a bang and 

breaks all his bones. 
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In other myths tricksters steal various forms of life 
from the underworld. For example, the Sanuma (Ya- 

noama) of the Venezuela-Brazil border region, tell of . 

Hasimo, a mythic bird-man, who steals fire from a pri- 

mordial alligator, which stores fire in its mouth, by 

shooting excrement into its face, forcing the alligator to 

laugh (Taylor, 1979). 

Manipulation of flesh and of bodily openings and clos- 

ings is a key strategem of tricksters. Among the Waiwai 

of Venezuela, an old man, who is a known liar and mas- 

ter of disguise, rescues his child from buzzards by mak- 

ing himself smell like putrid flesh (Fock, 1963). Yaperi- 

kuli, the transformer and trickster of the Baniwa of the 

upper Rio Negro region of northwestern Brazil, killed 

the chief of the Eenu-nai (‘‘sky people”) by opening his 

body and leaving it in a hammock like a “dummy.” The 

trickster’s role in general consists of his becoming en- 

meshed in a predicament and then rescuing himself 

through the use of his incarnate intelligence and the 

physical transformation of his body. Tricksters are 

sometimes wedged in the dangerous passages between 

two states of being, and through their efforts to rescue 

themselves—using perhaps a hole, or vine, as a pas- 

sage—these states of being become altered forever. 

The Yukuna people of the northwest Amazon region 

tell the story of two heroic brothers. The younger 

brother, Maotchi, is extracted from a hole in a tree by a 

female agouti with whom he has promised to have sex 

in exchange for being rescued. Once night falls, he fears 

making love with her, and so they sleep foot-to-foot. 

However, she begins to devour him through her anus, 

and by midnight she has “swallowed” him up to his 

anus, which then begins to swallow her. On another oc- 

casion, Maotchi tricks his elder brother, Kawarimi, into 

jumping with him into an enormous hole that leads to 

another world at the center of the earth. Maotchi saves 

himself by grabbing a vine as he falls, uprooting the 

vine in the process. As his brother falls into the hole, 

Maotchi shouts ‘Stone, stone!”’ to make his brother fall 

faster and, eventually, break all his bones (Jacopin, 
1981). 

Cross-dressing constitutes another tactic of the trick- 

ster. In eastern Ecuador, the Shipibo trickster is an ant- 

eater who manages to trade “clothes” with a jaguar. 

The result is the human world, in which appearances 

and body forms can be deceiving: that is, where an ant- 

eater is really a jaguar, a jaguar really an anteater, and 

so on (Roe, 1982). Because death is the ultimate trans- 

formation, tricksters have been linked with it; they also 

mock death and extract benefit from its appearances. 
For example, in Brazil, the Tapirapé culture hero, Pe- 

tura, is able to steal fire from the primordial king vul- 

ture by pretending to be a cadaver: when the king vul- 

ture comes to devour the maggots infesting the corpse, 

Petura steals his “red fire.” He also gives the anteater 

its shape by thrusting a club up its anus and a wooden 

stick into its nostrils (Wagley, 1977). 

In the Gran Chaco area of southern South America, 

the Mataco trickster Tokhwah—also known as Tawkx- 

wax, Takwaj, Takjuaj, Tokhuah—is both good and bad, 

and, although he advances human capabilities, every 

step forward brings comic disaster (Simoneau and Wil- 

bert, 1982). Tokhwah acts bisexually, chasing women 

and often seduced by men. His exploits require an en- 

tire cycle of myths, and he is at once divine and earthly, 

creative and destructive. In order to retain nourishing 

foods, Tokhwah uses mud to close up his anus, which 

had been torn open through intercourse with an iguana. 

In another episode, he is blinded with excrement that 

comes flying through the air when Tokhwéah strikes a 

pile of dung that has answered his questions by making 

inarticulate dropping noises, ‘‘pa pa pa pa.” On another 

occasion, as punishment for eating a child, all of Tokh- 

wah’s orifices are plugged with clay or wax. When a 

woodpecker reopens his orifices, various bird-beings are 
spattered with blood and waste, giving the various spe- 
cies their distinguishing marks (Simoneau and Wilbert, 

1982). 
The actions of Mesoamerican and South American 

tricksters reveal the contradictions at the heart of hu- 

man experience: carnal and spiritual, living but mortal, 

ambitious but finite. With a blend of humor and trag- 

edy, trickster myths describe the calamities that occur 

when contrary conditions of being collide and overlap 
in a single experience. 

[See also Jaguars.] 
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LAWRENCE E. SULLIVAN 

TRIGLAV, a three-headed deity of the heathen Slavs, 

was literally named: from tri, ‘three,’ and glava, 

“head.” Worship of him in the temple at Szczecin (Stet- 

tin), Pomerania, is attested by Herbord, Ebbo, and Mo- 

nachus Prieflingensis, the three biographers of Otto, a 

twelfth-century bishop of Bamberg. According to Her- 

bord, the image of Triglav at Szczecin had three heads 

joined to one another. Ebbo states that the image was 

of gold; Monachus Prieflingensis asserts that all three 

heads were silver-plated. Another idol of Triglav stood 

in the town of Wolin. Both images were destroyed by 

Otto. 

No detailed description of the image of Triglav exists. 

One of the interesting features of this god is that he was 

connected with the number three. His idol stood on the 

largest of the three hills of Szczecin, and the black horse 
consecrated to him and used in divination was led 

thrice across nine (thrice three) lances that were placed 

in front of the temple, about a yard apart. 

In the words of the high priest of the temple at Szcze- 

cin, Triglav had three heads in order to make it known 

that he ruled over three realms: heaven, earth, and the 

underworld. Ebbo refers to him as the ‘‘summus deus” 

(“highest god”). Hence, Triglav may have been either a 

manifestation of three major gods or three aspects of 

one god. The black horse and the mention of the under- 

world suggest Triglav’s ties with Veles-Volos, the god of 

death and the underworld, a deity standing in opposi- 

tion to Sventovit, the god of heavenly light, who was 
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associated with a white horse. Triglav may also have 

been related to Chernoglav, the ‘“‘black god,’ who had a 

silver mustache and who was worshiped at Riigen, as 

mentioned in the Knytlingasaga (1265). 

Tricephalous sculptures, mostly undated, have been 

found in South and East Slavic areas (Yugoslavia, Bul- 

garia, Russia); in France, Gallo-Roman sculptures of 

three-headed gods date from the second to the fourth 

century CE. A tricephalous figure called the Thracian Ri- 

der was known in the ancient Balkan world, particu- 

larly in Bulgaria, and his image is preserved on 

hundreds of stelae of the second and third centuries cE. 

The name of Triglav has been retained in the toponymy 

of all Slavic areas, proving its common Slavic origin. 
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MariJA GIMBUTAS 

TRINITY. Trinitarian doctrine touches on virtually 
every aspect of Christian faith, theology, and piety, in- 

cluding Christology and pneumatology, theological 

epistemology (faith, revelation, theological methodol- 

ogy), spirituality and mystical theology, and ecclesial 

life (sacraments, community, ethics). This article sum- 

marizes the main lines of trinitarian doctrine without 

presenting detailed explanations of important ideas, 

persons, or terms. 

The doctrine of the Trinity is the summary of Chris- 

tian faith in God, who out of love creates humanity for 

union with God, who through Jesus Christ redeems the 

world, and in the power of the Holy Spirit transforms 

and divinizes (2 Cor. 3:18). The heart of trinitarian the- 

ology is the conviction that the God revealed in Jesus 

Christ is involved faithfully and unalterably in cove- 

nanted relationship with the world. Christianity is not 

unique in believing God is “someone” rather than 

“something,” but it is unique in its belief that Christ is 

the personal Word of God, and that through Christ’s 

death and resurrection into new life, ‘“God was in Christ 

reconciling all things to God” (2 Cor. 5:19). Christ is not 

looked upon as an intermediary between God and world 
but as an essential agent of salvation. The Spirit poured 
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out at Pentecost, by whom we live in Christ and are re- 

turned to God (Father), is also not a “lesser God” but 

one and the same God who creates and redeems us. The 

doctrine of the Trinity is the product of reflection on the 

events of redemptive history, especially the Incarnation 

and the sending of the Spirit. 
Development of Trinitarian Doctrine. Exegetes and 

theologians today are in-agreement that the Hebrew Bi- 

ble does not contain a doctrine of the Trinity, even 

though it was customary in past dogmatic tracts on the 

Trinity to cite texts like Genesis 1:26, ‘““Let us make hu- 

manity in our image, after our likeness’’ (see also Gn. 

3:22, 11:7; Is. 6:2-3) as proof of plurality in God. Al- 

though the Hebrew Bible depicts God as the father of 

Israel and employs personifications of God such as 

Word (davar), Spirit (ruah), Wisdom (hokhmah), and 

Presence (shekhinah), it would go beyond the intention 

and spirit of the Old Testament to correlate these no- 

tions with later trinitarian doctrine. 

Further, exegetes and theologians agree that the New 

Testament also does not contain an explicit doctrine of 

the Trinity. God the Father is source of all that is (Pan- 

tokrator) and also the father of Jesus Christ; “Father” is 

not a title for the first person of the Trinity but a syn- 

onym for God. Early liturgical and creedal formulas 

speak of God as ‘‘Father of our Lord Jesus Christ’; 

praise is to be rendered to God through Christ (see 

opening greetings in Paul and deutero-Paul). There are 

other binitarian texts (e.g., Rom. 4:24, 8:11; 2 Cor. 4:14; 

Col. 2:12; 1 Tm. 2:5—6, 6:13; 2 Tm. 4:1), anda few 

triadic texts (the strongest are 2 Cor. 13:14 and Mt. 

28:19; others are 1 Cor. 6:11, 12:4—6; 2 Cor. 1:21—22; 1 

Thes. 5:18-19; Gal. 3:11-14). Christ is sent by God and 

the Spirit is sent by Christ so that all may be returned 

to God. 

The language of the Bible, of early Christian creeds, 

and of Greek and Latin theology prior to the fourth cen- 

tury is “economic” (oikonomia, divine management of 

earthly affairs). It is oriented to the concrete history of 

creation and redemption: God initiates a covenant with 

Israel, God speaks through the prophets, God takes on 

flesh in Christ, God dwells within as Spirit. In the New 

Testament there is no reflective consciousness of the 

metaphysical nature of God (‘immanent trinity’’), nor 

does the New Testament contain the technical language 

of later doctrine (hupostasis, ousia, substantia, subsis- 

tentia, prosOpon, persona). Some theologians have con- 

cluded that all postbiblical trinitarian doctrine is there- 

fore arbitrary. While it is incontestable that the 

doctrine cannot be established on scriptural evidence 

alone, its origins may legitimately be sought in the Bi- 

ble, not in the sense of “proof-texting” or of finding me- 

taphysical principles, but because the Bible is the au- 

thoritative record of God’s redemptive relationship 

with humanity. What the scriptures narrate as the ac- 

tivity of God among us, which is confessed in creeds 

and celebrated in liturgy, is the wellspring of later trin- 

itarian doctrine. : 

Dogmatic development took’ place gradually, against 

the background of the emanationist philosophy of Stoi- 

cism and Neoplatonism (including the mystical theol- 

ogy of the latter), and within the context of strict Jewish 

monotheism. In the immediate post-New Testament 

period of the Apostolic Fathers no attempt was made to 

work out the God-Christ (Father-Son) relationship in 

ontological terms. By the end of the fourth century, and 

owing mainly to the challenge posed by various here- 

sies, theologians went beyond the immediate testimony 

of the Bible and also beyond liturgical and creedal 

expressions of trinitarian faith to the ontological trinity 

of coequal persons “‘within’’ God. The shift is from func- 

tion to ontology, from the “economic trinity” (Father, 

Son, and Spirit in relation to us) to the “immanent” or 

“essential Trinity” (Father, Son, and Spirit in relation 

to each other). It was prompted chiefly by belief in the 

divinity of Christ and later in the divinity of the Holy 

Spirit, but even earlier by the consistent worship of God 

in a trinitarian pattern and the practice of baptism into 

the threefold name of God. By the close of the fourth 

century the orthodox teaching was in place: God is one 

nature, three persons (mia ousia, treis hupostaseis). 
Questions of Christology and soteriology (salvation) 

occupied theologians of the early patristic period. What 

was Christ’s relationship to God? What is Christ’s role 

in our salvation? The Logos Christology of the apolo- 

gists identified the preexistent Christ of Johannine and 

Pauline theology with the Logos (“word”’) of Greek phi- 

losophy. The Stoic distinction between the immanent 

word (logos endiathetos) and the expressed word (logos 

prophorikos) provided a way for Justin Martyr (d. 163/ 

165) and others to explain how Christ had preexisted as 

the immanent word in the Father’s mind and then be- 

came incarnate in time. Third-century monarchianism 

arose as a backlash against Logos theology, which was 

feared to jeopardize the unity of God; the modalism of 

Sabellius admitted the distinctions in history but de- 

nied their reality in God’s being. Origen (died c. 254) 

contributed the idea of the eternal generation of the Son 

within the being of God; although other aspects of Ori- 

gen’s theology later were judged to be subordinationist, 

his teaching that the Son is a distinct hypostasis 

brought about subtle changes in conceptions of divine 

paternity and trinity. In the West, Tertullian (d. 225?) 

formulated an economic trinitarian theology that pre- 

sents the three persons as a plurality in God. Largely 

because of the theology of Arius, who about 320 denied 

that Christ was fully divine, the Council of Nicaea (325) 

taught that Christ is homoousios (of the same sub- 



stance) with God. The primary concern of Athanasius 
(d. 373), the great defender of Nicene orthodoxy, was 
salvation through Christ; if Christ is not divine, he can- 
not save. Like the bishops at Nicaea, Athanasius had a 
limited trinitarian vocabulary; hupostasis (person) and 
ousia (substance) could still be used interchangeably. 

The fourth-century Cappadocian theologians (Basil of 
Caesarea, Gregory of Nyssa, and Gregory of Nazianzus) 
formulated orthodox trinitarian doctrine and made it 
possible for the Council of Constantinople (381) to af- 
firm the divinity of the Holy Spirit. The speculatively 
gifted Cappadocians made a clear distinction between 
hupostasis and ousia (roughly equivalent to particular 
and universal), thereby establishing orthodox trinitar- 

ian vocabulary. At the close of the patristic period John 

of Damascus (d. 749) summarized Greek trinitarian doc- 

trine with the doctrine of perichdresis (Lat., circuminces- 
sio), or the mutual indwelling of the divine persons. 

Western trinitarian theology took a different course 

because of Augustine (d. 430). Instead of regarding the 

Father as source of divinity, Augustine’s starting point 

was the one divine substance, which the three persons 

share. He sought the image of the Trinity within the ra- 

tional soul and formulated psychological analogies 

(memory, intellect, will; lover, beloved, love) that con- 

veyed unity more than plurality. The Augustinian ap- 

proach served to effectively refute Arianism, but it also 

moved the doctrine of the Trinity to a transcendent 

realm, away from salvation history, from other areas of 

theology, and from liturgy. In the Latin West Boethius 
(died c. 525) formulated the classic definition of person, 

namely, “individual substance of a rational nature.’ Au- 
gustinian theology was given further elaboration in me- 

dieval theology, especially by Anselm (d. 1109) and in 

the Scholastic synthesis of Thomas Aquinas (d. 1274). 

Still Augustinian but focusing on person rather than na- 

ture, Richard of Saint-Victor (d. 1173) and Bonaventure 

(d. 1274) developed a psychology of love; charity is the 

essence of Trinity. 

Although there are important exceptions to any typol- 

ogy, in general, Greek theology emphasizes the hypos- 

tases, the ‘‘trinity in unity,’ whereas Latin theology em- 
phasizes the divine nature, or “unity in trinity.’ The 

Greek approach can be represented by a line: Godhood 

originates with the Father, emanates toward the Son, 

and passes into the Holy Spirit who is the bridge to the 
world. Greek theology (following the New Testament 

and early Christian creeds) retains the “monarchy” of 

the Father who as sole principle of divinity imparts 

Godhood to Son and Spirit. The Greek approach tends 

toward subordinationism (though hardly of an ontolog- 

ical kind) or, in some versions, to tritheism since in 

Greek theology each divine person fully possesses the 

divine substance. The Latin approach can be repre- 
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sented by a circle or triangle. Because the emphasis is 

placed on what the divine persons share, Latin theology 

tends toward modalism (which obscures the distinctive- 

ness of each person). Also the Trinity is presented as 

self-enclosed and not intrinsically open to the world. 

Principles of Trinitarian Doctrine. Trinitarian theol- 

ogy is par excellence the theology of relationship. Its fun- 

damental principle is that God, who is self-communi- 

cating and self-giving love for us, is from all eternity 

love perfectly given and received. The traditional for- 

mula “God is three persons in one nature” compactly 

expresses that there are permanent features of God’s 

eternal being (the three persons) that are the ontologi- 

cal precondition for the three distinct manners of God’s 

tripersonal activity in the world (as Father, Son, Spirit). 

Technical terms, theological theories, and official 

(conciliar) statements function together as a “‘set of con- 

trols’’ over the correct way to conceive both of God’s 

self-relatedness as Father, Son, and Spirit, and God’s re- 

latedness to creation as Father, Son, and Spirit. Al- 

though one must guard against reducing the mystery of 

God to a set of formal statements, precise distinctions 

are useful insofar as they refine theological vocabulary 

or protect against distortions (‘‘heresy’’). Still, doctrinal 

statements are inherently limited; they address specific 

points of controversy, leaving other questions unsettled 

and sometimes creating new problems. Conciliar state- 

ments and theological principles guard against egre- 

gious errors (for example, ‘‘the Holy Spirit is a crea- 

ture’’) and serve as boundaries within which trinitarian 

discourse may take place. 

First, God is ineffable and Absolute Mystery, whose 

reality cannot adequately be comprehended or ex- 

pressed by means of human concepts. Trinitarian doc- 

trine necessarily falls short of expressing the full 

“breadth and length and height and depth” of God’s 

glory and wisdom and love. Even though God who 

“dwells in light inaccessible” is impenetrable mystery, 

the doctrine of the Trinity is not itself a mystery, nor is 
the doctrine revealed by God, nor is the doctrine a sub- 

stitute for the knowledge of God gained in the union of 

love that surpasses all concepts (see Eph. 3:18—19). 

Trinitarian doctrine is a partial and fragmentary exe- 

gesis of what has been revealed, namely, that God is 

self-communicating love. Further, because God is a 

partner in love and not an object to be scrutinized or 

controlled by the intellect, speculative theology must be 

firmly rooted in spirituality, doxology, and a concrete 

community of faith so that trinitarian doctrine does not 

become “heavenly metaphysics” unrelated to the prac- 

tice of faith. 
Second, the revelation and self-communication of the 

incomprehensible God, attested in the concrete images 

and symbols of the Bible and celebrated in Christian 
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liturgy, is the proper starting point of trinitarian theol- 

ogy. Theological thinking proceeds from “God with us” 

(“economic” Trinity) to the nature of God (‘‘immanent”’ 

Trinity). The starting point “within” God led to an 

overly abstract doctrine in the West and to.a virtual di- 

vorce of the ‘‘immanent” Trinity from the Trinity of his- 

tory and experience. Friedrich Schleiermacher (d. 1834) 

reacted against the cleavage between “God” and “God 
for us” by relegating the idea of the essential Trinity to 

an appendix to his summary of Christian theology. Karl 

Rahner’s (d. 1984) widely accepted axiom is pertinent: 

“the ‘economic’ Trinity is the ‘immanent’ Trinity and 

vice versa.’ God is who God reveals God to be. Concepts 

that describe the ontological intrarelatedness of God 

must be drawn from and are subject to control by the 

“facts’”’ of redemptive history. 

Third, because the three persons together and inse- 

parably (though without mingling or confusion) bring 

about salvation and deification, and because the one 

God is worshiped as Father, Son, and Spirit, no divine 

person is inferior to any other person. Although undi- 

vided, God exists as the pure relationality of love given 

and received. The decree of the Council of Florence 

(1442) that “everything in God is one except where there 

is opposition of relation’ was regarded as a final answer 

to tritheism (belief in three gods), Arian subordination- 

ism (ontological hierarchy of persons), Sabellian mod- 

alism (no real distinctions ‘“‘in’”’ God), and Macedonian- 

ism (denial of the divinity of the Holy Spirit). 

There are two divine processions: begetting and spir- 

ation (“breathing’’). Each divine person exists by rela- 

tion to the other two persons (Gr., “relation of origin”; 

Lat., “relation of oppositon’’), and each fully possesses 

the divine substance. In Greek theology the three hypos- 

tases have the distinguishing characteristics (sg., idi- 

otés) of “being unbegotten” (agennésia), “being begot- 

ten’’ (gennésia), and “proceeding” (ekporeusis). The 

Father is the fountainhead of Godhood (fons divinita- 

tis), who imparts divinity to Son and Spirit. According 

to Latin theology there are four relations (begetting, 

being begotten, spirating, being spirated) but only three 

“subsistent” relations: paternity, filiation, spiration. 

Latin theology (following Augustine) understands di- 

vine unity to reside in the divine nature that is held in 

common by Father, Son, and Spirit; Greek theology 

(following the Cappadocians) understands the unity to 

reside in the “‘perichoretic” relatedness of the three 

persons. 

A corollary of the inseparability of the three coequal 

divine persons is the axiom that “‘all works of the triune 

God ad extra are indivisibly one” (‘‘opera trinitatis ad 

extra indivisa sunt’). According to Latin theology it is 

the three-personed substance of God that acts in his- 

tory; according to Greek theology every action of God 

toward creation originates with the Father, passes 

through the Son, and is perfected in the Spirit (Greg- 

‘ ory of Nyssa). In any case, the axiom must not be un- 

derstood to obscure what is distinctive to each divine 

person. 
Fourth, a false distinction must not be set up between 

what God is and what God does, between essence and 

existence, between unity and threefoldness, between na- 

ture and person (relation). There are no ‘accidents’ in 

God; the statement of the Fourth Lateran Council (1215) 

that each divine person is the divine substance count- 

ered the claim of some theologians (Joachim of Fiore) 

that God is a quaternity (three persons + essence = 

four persons). 
Fifth, since the nature of God is to love, and love nat- 

urally seeks an object, it might appear that God ‘‘needs”’ 

the world as a partner in love. This would make the 

world coeternal with God. Many Scholastic theologians 

speculated on this question. Thomas Aquinas admitted 

that while he saw no philosophical reason to deny the 

eternity of the world, the testimony of the Book of Gen- 

esis and his Christian faith constrained him to do so. In 

1329 Meister Eckhart was condemned for asserting the 

eternity of the world. With respect to trinitarian theol- 

ogy, even though Rahner’s axiom (see above) suggests 

that God’s relations to us, including creation, are con- 

stitutive of God and vice versa, theologians tradition- 

ally speak of a perfect and reciprocal exchange of love 

“within’’ God, that is, among Father, Son, and Spirit 

independent of their relationship to creation, in order 

to preserve the absolute character of God’s freedom. 

Current Directions and Remaining Problems. After 

centuries of disinterest in trinitarian doctrine in the 

West, the riches of this vast tradition are once again 

being explored. Three basic directions may be observed. 

First, some theologians have revised analogies of the 

“immanent” Trinity according to contemporary philos- 

ophy (for example, process metaphysics), linguistics, or 

interpersonal psychology. While this approach over- 

comes some of the aporia of classical expositions, it per- 

petuates the metaphysical starting point “within’’ God 

apart from salvation history. A second approach focuses 

on soteriology and Christology and is circumspect 

about the “immanent” Trinity, though without denying 

that historical distinctions are grounded ontologically 

in God. A third approach uses trinitarian symbolism to 

describe God’s deeds in redemptive history but resists 

positing real distinctions in God. Despite basic differ- 

ences in method, these three approaches all move in a 

more personalist (relational) direction and, in the case 

of the latter two, a more ‘“‘economic”’ direction. 

Theologians who specialize in trinitarian doctrine 



suggest that several areas warrant further attention. 

First, most trinitarian doctrine is so abstract it is diffi- 

cult to see its connection with praxis. The ‘“‘summary of 

Christian faith” and the living out of that faith should 
be brought to bear more directly on each other. Creeds, 

doxologies, and liturgy are important loci of the trini- 

tarian faith recapitulated in trinitarian doctrine. 

Second, unlike the ‘mystical theology’ of the Ortho- 

dox tradition, theology in the West has been separated 

from spirituality since the thirteenth century. Reinte- 

grating theology and spirituality would help to over- 

come the rationalist tendencies of Western theology, to 

provide the field of spirituality with theological foun- 

dation, and also to strengthen the weakest component 

of Western theology, namely, pneumatology. 

Third, the filioque (‘‘and from the Son’’) clause, in- 

serted into the Western creed in the sixth century but 

denounced by the Orthodox church, remains a serious 

obstacle to reunion between East and West. Theolo- 

gians should work assiduously for ecumenical agree- 
ment. 

Fourth, to speak of God as “three persons” always has 

been problematic and remains the same today. In the 

modern framework ‘‘person”’ means “individual center 

of consciousness.”’ To avoid the tritheistic implications 

of positing three “‘persons” in God, the relational, or “to- 

ward-the-other” character of “person” should be reem- 

phasized. 
Fifth, the exclusively masculine imagery of trinitarian 

doctrine hinders full recovery of the trinitarian insight 

into the essential relatedness of God. The fatherhood of 

God should be rethought in light of the critique of fem- 

inist theologies and also in view of the nonpatriarchal 

understanding of divine paternity to be found in some 

biblical and early theological writings. 

Sixth, revising trinitarian theology along soteriologi- 

cal lines raises the question of its place in the dogmatic 

schema, that is, whether it ought to be treated as a sep- 

arate ‘‘tract,” as prolegomenous to theology, as its apex 

and summary, or as an undergird that is presupposed 

throughout but never alluded to explicitly. 

Seventh, trinitarian theology must be pursued within 

the context of the ‘‘God question” of every age, whether 

this question takes the form of existentialist atheism, 

secular humanism, or some other. 

Eighth, the Christian doctrine of God must be devel- 

oped also within the wider purview of other world reli- 

gions. Trinitarian doctrine cannot be christomonistic, 

excluding persons of other faiths from salvation, nor 

can it surrender its conviction that God is fully present 

in Christ. 

For trinitarian doctrine to be recovered as a vital 

expression of God’s nearness in Christ, theologians must 
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translate into a contemporary idiom the mystery of 

God’s triune love in a way that does justice not only to 

the testimony of our predecessors but also to the ongo- 

ing and ever-new features of God’s relationship with a 

people. 
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TROELTSCH, ERNST (1865-1923), German Prot- 
estant theologian and cultural philosopher. Ernst Peter 

Wilhelm Troeltsch is considered “‘the most eminent so- 

ciologically oriented historian of Western Christianity” - 

(Talcott Parsons, quoted by James Luther Adams, “Why 
the Troeltsch Revival? Reasons for the Renewed Inter- 

est in the Thought of the Great German Theologian 

Ernst Troeltsch,” in The Unitarian Universalist Christian 

29, 1974, pp. 4-15). With regard to the impact of his 

work, Troeltsch was the most significant evangelical 

theologian since Friedrich Schleiermacher (1768-1834). 

As the central figure in German Protestant theology in 

the early twentieth century, he was able to exercise an 

enduring influence on philosophy, religion, sociology, 

and the study of history. 

Troeltsch was born in Haunstetten, a small town near 

the old southern German imperial city of Augsburg. He 

spent his childhood and youth in Augsburg. Through 

the efforts of his father, a well-to-do physician, 

Troeltsch became acquainted at an early age with the 

modern natural sciences, and the famous preparatory 

school at Sankt Anna gave him the sense of a cosmopol- 
itan Christian humanism. 

In 1883, Troeltsch began the study of philosophy for 

two semesters at the Roman Catholic preparatory 

school in Augsburg and then, in the fall of 1884, of Prot- 

estant theology in Erlangen. He was particularly inter- 

ested in the reconciliation of faith with knowledge and, 

therefore, attended lectures in art history, political sci- 

ence, national economics, history, psychology, and phi- 

losophy. Since the theological faculty at Erlangen was 

dominated by a neoorthodox Lutheranism, Troeltsch 

transferred, in 1885, to Berlin for a year and, in the fall 

of 1886, finally to Gottingen. Here the systematic theo- 

logian Albrecht Ritsch] (1822-1889), the most promi- 

nent contemporary representative of a liberal, Lu- 

theran, cultural Protestantism, exercised a primary and 
profound influence upon him. 

As early as 1891, however, Troeltsch formulated a 

sharp criticism of Ritschl’s ethicizing modernization of 

Luther’s theology. He emphasized the far-reaching cul- 

tural differences between the “Old Protestantism”’ of the 

sixteenth and early seventeenth centuries and the mod- 

ern world, which had emerged only with the Enlight- 

enment of the eighteenth century. Insofar as Luther had 

remained committed to the ideal of a religiously domi- 

nated, homogeneous culture and had represented a pac- 

ifist ethic that sanctioned submission to the status quo, 

he was, for Troeltsch, still part of the Middle Ages. Thus 

for Troeltsch’s own theological development, Enlight- 

enment traditions were more important than the theol- 

ogy of the reformers. He believed that theology must be 

changed from the old dogmatic paradigm to a “histori- 

cal method” and must be based upon a general, rational 

theory of religion. 
Already in the Disputationsthesen, published on the 

occasion of his doctoral degree in 1891 (text in 

Troeltsch-Studien I, 2d. ed., Gutersloh, 1985, pp. 299- 

300), Troeltsch designated such a theology, which he be- 

lieved compatible with modern consciousness, a “‘reli- 

gious-historical discipline.” It is not yet clear to what 
extent this statement was influenced by the Gottingen 

religious historian and Septuagint scholar Paul Anton 

de Lagarde (1827-1891). Troeltsch was part of a very 

close and friendly exchange in Géttingen with the 

church historian Albert Eichhorn (1856-1926), as well 

as the exegetes Hermann Giinkel (1862-1932), Alfred 

Rahlfs (1865-1935), William Wrede (1859-1906), Hein- 

rich Hackmann (1864-1935), and especially Wilhelm 

Bousset (1865-1920). These “young Géttingers” wanted 

to transform traditional biblical scholarship into an un- 
dogmatic, sociologically informed religious history of 

Judaism and early Christianity. They therefore at- 

tempted to understand the origins of Christianity from 

the perspective of the ancient religions, especially of 

late Judaism. Since they were not interested in histori- 

cally secondary theological dogmatics, but rather in the 

original productivity of religious consciousness, they, 

along with Johannes Weiss (1863-1914), emphasized 

very strongly the eschatological character of Jesus’ 

preaching of the kingdom of God, and also the auton- 

omy of religion within culture. Troeltsch was consid- 

ered the ‘‘systematician”’ of this “little Gottingen fac- 

ulty,” which as a so-called religious-historical school 

exercised a significant influence on the theology of the 

early twentieth century. 

In a well-known essay, Uber historische und dogma- 

tische Methode in der Theologie (On Historical and Dog- 

matic Method in Theology; 1900, included in his Ge- 

sammelte Schriften, vol. 2, Tubingen, 1913, pp. 729- 

753), using the historiographic principles of critique, 

analogy, and correlation, Troeltsch drew the radical 

conclusion of definitively separating a supranaturalistic 
view of Christianity as the only true religion from the 

old dogmatic understanding of Jesus Christ as the ex- 

traordinary and exclusive revelation of God. The break- 
ing down of the traditional isolation of Christianity 
from other religions should not, however, imply any 
skeptical relativism, but rather should serve as a foun- 
dation for the specific validity that Christianity claims. 
The program for a general theory of religion, which 
Troeltsch first outlined in 1895 in Die Selbstandigkeit der 
Religion (The Independence of Religion), should, there- 
fore, produce a metacritique of modern religious criti- 
cism. It should demonstrate, moreover, in dialogue with 
Ludwig Feuerbach’s “‘suspicion of illusion,” the real 



meaning of religious consciousness, in order to prove 
thereby the special validity of the Christian tradition. 
Thus the connection of historical-empirical analyses of 
the history of Christianity with a variety of attempts at 
a systematic philosophy of religion is characteristic of 

Troeltsch’s lifework. The difficulties of making such a 

connection, however, demanded extensive epistemolog- 
ical, historical, and philosophical analyses of the rela- 
tionship between historical contingency and the abso- 
lute. This Troeltsch was not able to bring to completion. 

To that extent, his massive literary work is, for the most 

part, fragmentary. 
After a short lectureship in Bonn, and at the age of 

only twenty-nine, Troeltsch was called to Heidelberg in 

1894 as professor of systematic theology. After the turn 

of the century, he became known far beyond the narrow 

borders of academic theology. This was a result of his 

intensive engagement in ecclesiastical politics on behalf 

of different organizations in liberal Protestantism, and 

also his prominent position within the University of 

Heidelberg. From 1909 to 1914, Troeltsch represented 

the university in the lower chamber of the parliament 

of the grand duchy of Baden. He was especially known 

for his numerous publications. On the basis of religious- 

historical comparison in his famous lecture Die Abso- 

lutheit des Christentums und die Religionsgeschichte (The 

Absoluteness of Christianity and the History of Reli- 

gion, Tubingen, 1902), he denied to Christianity its tra- 

ditional claim of absoluteness and relative superiority 

as the religion of personality. In Psychologie und Er- 

kenntnistheorie in der Religionswissenschaft (Psychology 

and Epistemology in the Study of Religion, Tiibingen, 

1905), an essay presented to the International Congress 

of Arts and Sciences in Saint Louis in 1904, he con- 

nected William James’s psychological pragmatism with 

the Neo-Kantian assumption of empirically independent 

structures of consciousness to form a theory of the ‘‘re- 

ligious a priori.” In accordance with this, the produc- 

tion of religious ideas is seen as a constitutive accom- 

plishment of human subjectivity. In Wesen der Religion 
und der Religionswissenschaft (Writings on Theology and 

Religion, 1977, pp. 82-123), Troeltsch sought to expli- < 

cate the independence of religion on four levels: First, 

empirically given religion should be analyzed according 

to a psychology of religion as an autonomous phenom- 

enon of life that is constitutive for all culture. Second, 

in the epistemology of religion, the level of reality 

proper to religious consciousness must be rationally 
justified. Third, within a special historical philosophy of 

religions, the general concept of religion should be re- 

alized specifically and concretely in terms of the plural- 
ity of real existing religions for comparative religious- 
historical studies. Fourth, a metaphysics of religion 
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bases the religious understanding of worldly reality 

upon the self-revelation of God. In this way, the univer- 

sal history of religion should be proven to be the pro- 

gressive revelation of God, and the presence of the ab- 

solute would be demonstrated in finite consciousness. 

Troeltsch was not, however, able to carry out this 
great program. The concept of the religious a priori re- 

mained especially unclear. For Troeltsch only partially 

appropriated Kant’s understanding of a priori struc- 

tures of consciousness. He could do justice to the state- 

ment that the pious subject knows itself—or all finite 

reality—to be grounded in a divine substance only in- 

sofar as he understood the a priori as a product not 

proper to the intellect. To presuppose objects of cogni- 

tion as directly given, however, contradicted the Kan- 

tian point of departure of his argumentation. The more 

Troeltsch sought to explain, in numerous small mono- 

graphs on the philosophy of religion, the relationship of 

the religious consciousness to reality, the less he could 

still do justice to Kant’s criticism. Although in close 

personal contact with the leading German representa- 

tives of Neo-Kantianism, Troeltsch did not share their 

basic assumptions. 

After the turn of the century, in addition to his studies 

in the philosophy of religion, Troeltsch published in rel- 

atively quick succession several cultural-historical in- 

vestigations into the profound transformation of the 

Christian consciousness during the transition to the 

modern period. These include the large treatise, Protes- 

tantisches Christentum und Kirche in der Neuzeit (Prot- 

estant Christianity and the Church in the Modern Age, 

in Paul Hinneberg, ed., Die Kultur der Gegenwart, Part 

1, Section 4.1, Berlin and Leipzig, 1906; 1922, 3d ed.), 

on the basis of which the University of Greifswald con- 

ferred on him an honorary doctorate in philosophy, and 

a famous lecture, Die Bedeutung des Protestantismus fiir 

die Entstehung der modernen Welt (Munich, 1906; 1911, 

2d ed.; abridged English version, Protestantism and 

Progress: A Historical Study of the Relation of Protestant- 

ism to the Modern World, London and New York, 1912). 

Both show the strong influence of Max Weber’s investi- 

gations of 1904-1905 into the genetic connections be- 

tween Protestant ethics and the spirit of capitalism. And 

Weber, in turn, was strongly influenced by Troeltsch’s 

understanding of Lutheranism as a politically as well as 

economically premodern, patriarchal religion. More- 

over, indications of the significance of the ascetic work- 

ethic of Calvinism for the development of capitalism 

can already be found in Troeltsch’s work before the ap- 

pearance of his friend’s famous essays on Protestantism. 
The very close, seventeen-year friendship meant a sub- 

stantial scholarly enrichment for both Troeltsch and 

Weber. 
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It is true that Troeltsch had established a sociological 

foundation for his understanding of the church even be- 
fore the meeting with Weber. However, it was only un- 

der the influence of his friend that he distinguished pre- 
cisely between church and sect as different types of 

religious community-building. Die Soziallehren der 

christlichen Kirchen und Gruppen (The Social Doctrines 
of Christian Churches and Groups), which, already par- 

tially published in 1908-1910, appeared in 1912 as the 

first volume of Troeltsch’s collected works, also shows, 

however, significant sociological differences between 

the friends. Troeltsch wanted to present the social and 

ethical consequences of the Christian conceptual world 

and its interaction with cultural phenomena. The escha- 

tological ideal of the kingdom of God of the Gospels 

stands in a relationship of unresolvable tension to the 

facticities of culture. Nevertheless, in that the church 

institutionalizes the grace of redemption sacramentally, 

it can become the place of salvation for the masses and 

fit the Christian concepts to the political-social order 

and its needs for legitimation. In contrast to this, the 

sects, small groups on the margin of society with de- 

mands for high achievement on their members, radical- 

ize the tensions of religion and society to the point of 

absolute opposition between the norms of culture and 

the lex Christi, the Sermon on the Mount. 

From the types of church and sect, Troeltsch further 

distinguished mysticism as the third particular social 

form of Christianity. Here the opposites of religion and 

society are reconciled within the pious subject himself, 

to the extent that he knows himself to be a participant 

in the divine spirit and he glimpses the true reality of 

the kingdom of God in a purely spiritual and universal 

brotherhood of those gifted by God. Troeltsch especially 

ascribed to his third type significant historical effects 

for modern Christianity. Weber, however, did not con- 

sider mysticism to be a separate social form of religion. 

This difference is the expression of contradicting evalu- 

ations of the real meaning of religion for modern soci- 

eties. Unlike Weber, Troeltsch was convinced that, even 

under the conditions of Western rationalism, religion 

was an extremely important factor in societal forma- 

tion. He understood the Christian tradition primarily as 

a force for the strengthening of individual autonomy 

over against the depersonalizing developmental tenden- 

cies of modern capitalism. Moreover, the church’s tra- 

dition had to be provided with a new cultural credibil- 

ity; that is, ‘‘religious individualism,” inspired by the 

mystical tradition, which had been forced out of the 

evangelical church, had to be again given a right to ex- 

ist within a “flexible church of the people” (Gesammelte 

Schriften, vol. 2, Tubingen, 1913, p. 105). In connection 

with Schleiermacher’s program of a practically ori- 

ented theology of consciousness, Troeltsch interpreted 

dogmatic statements as self-communications of the gen- 

uine Protestant consciousness, as is shown especially in 

Die Bedeutung der Geschichtlichkeit Jesu fiir den Glauben 

(1911; translated as The Significance of the Historical Ex- 

istence of Jesus for Faith, in Writings on Theology and 

Religion, 1967, pp. 182-207) and in his posthumously 

edited lectures on Die Glaubenslehre (Munich and Leip- 

zig, 1925). 
In the spring of 1915 Troeltsch was transferred to 

Berlin by the minister for cultural affairs. The chair he 

occupied there was renamed specifically for him, as a 

professorship in “religious, social, and historical philos- 

ophy and the history of Christian religion” and was 

transferred from the theological to the philosophical 

faculty. 
With his moving to the capital of the empire, 

Troeltsch’s intensive political activity quickly gained in 

public significance. Troeltsch interpreted World War I 
as an imperialistic power struggle, at the root of which 

lay not only economic antagonisms, but also deep- 

seated political and cultural contradictions between the 

German spirit and Western rationality. In spite of this 

connection with his earlier analyses of the social and 

ethical differences between Lutheranism and Calvin- 

ism, Troeltsch was not a theoretician of a separate po- 

litical way for Germany. Since 1916 he had been fight- 

ing for a thorough democratization of the imperial 

constitution, the political integration of the parties of 

the workers’ movement, and economic reforms aimed 

at breaking down class differences. This was reflected in 

manifold activities for the limitation of war and for 

peace negotiations. Troeltsch was a delegate of the left- 

ist-liberal German Democratic party in the Prussian 

state assembly and undersecretary in the Prussian min- 

istry for cultural affairs. After defeat and revolution, he 

was one of the leading representatives of that small mi- 

nority in German Protestantism that interceded for the 

acceptance of the constitutional compromise of Weimar 

and for its concrete actualization as a social democracy. 

In close connection with his political and practical 

activity, Troeltsch turned his attention in Berlin pri- 

marily to this question: to what extent could normative 

approaches to the solution of the present cultural crisis 

be found in the European cultural tradition? Because of 

his sudden death on 1 February 1923, Troeltsch was not 

able to realize concretely his program for a ‘‘European 

cultural synthesis.” However, the basic theological 

structure of Troeltsch’s philosophy of history can be 

recognized in the lectures Christian Thought: Its History 

and Application (London, 1923), edited by his friend 

Friedrich von Hiigel (1852-1925), the so-called lay 

bishop of Roman Catholic modernism, and also the con- 



cluding part of Das logische Problem der Geschichtsphi- 
losophie (The Logical Problem of the Philosophy of His- 
tory), the first book of Der Historismus und seine 
Probleme (Historicism and its Problems), which ap- 
peared in 1922 as the third volume of the Gesammelte 
Schriften. Troeltsch now expressly restricted to the Eu- 
ropean-American cultural arena the old claim of Chris- 
tianity to a position of relative superiority among the 
world religions. To pretend to understand foreign cul- 

tures was cultural imperialism. Against monistic world- 
views, which presuppose that a universal history of hu- 

manity can be recognized, Troeltsch argued for a 

pluralistic understanding of reality. In that he was 

guided by the theological insight that an overview of 

history is possible only for God, but not for finite per- 
sons. 

In the antiliberal, mostly antidemocratic, German 

Protestant theology of the 1920s, Troeltsch’s cultural 

relativism encountered intensive criticism. Since the 

1960s, however, one can see—on the international level 

as well as on an interdisciplinary level—a notable re- 

naissance of interest in Troeltsch’s thought. Indeed his 

theology of cultural modesty is important, in that it 

permits central problems of contemporary theological 

and philosophical discussion—for instance, the plural- 

ism of religious traditions, the dependency of theology 

upon contexts, the relationship of Christianity to cul- 

tural modernity—to be grasped outside of all claims of 

dogmatic absolutism. 
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FRIEDRICH WILHELM GRAF 

Translated from German by Charlotte Prather 

TRUBETSKOI, EVGENII (1863-1920), Russian 
Orthodox philosopher. Evgenii Nikolaevich Trubetskoi, 

a brother of Sergei, was professor of philosophy at the 

University of Moscow from 1905 to 1918. He developed 

his philosophical views within the same general context 

as did Vladimir Solov’ev and was the author of a major 

study on him, Mirosozertsanie Solov’eva (Solov’ev’s 

Worldview, 2 vols., Moscow, 1913). A theoretical dis- 

agreement with Solov’ev, which did not stand in the 

way of their friendship, led Trubetskoi to study Western 

theocratic ideas. In his two-volume Religiozno-ob- 

shchestvennyi ideal zapadnogo khristianstva (The Reli- 

gio-Social Ideal of Western Christianity, Moscow, 1892; 

Kiev, 1897), which focused on Augustine and the medi- 

eval papacy, he concluded that a religious institution’s 

primary responsibilities were incompatible with that 

institution’s exercise of political power. 
In his philosophy, Trubetskoi blended philosophical 

idealism, traditional Orthodoxy, and a voluntaristic-ex- 

hortative creed that shaded off into political activism. 

His posthumously published Smysl zhizni (Meaning of 
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Life) was popular among the Russian émigrés whom it 

provided with the much-needed assertion that there 

was Meaning in existence. 

Trubetskoi was instrumental in stimulating increased — 

interest in religious philosophy. He was active in the 

Moscow Psychological Society, in the Religio-Philo- 

sophical Society of Vladimir Solov’ev (named after the 

philosopher), and in the publishing house Put’ (The 

Way). All three, on different levels, popularized meta- 

physics, religion, and, tangentially, liberalism. Trubet- 

skoi worked for reform of the Russian Orthodox church 

and for a greater involvement of the laity in the church. 

He was appointed to the pre-Sobor meeting in 1906 that 

prepared for institutionalizing self-government in the 

church and was elected to the church council that pro- 

nounced the reestablishment of the patriarchate in 

LOE 

Evgenii Trubetskoi in his writing focused both on the 

individual, as the carrier of value, and on the state, 

which establishes conditions that can make moral value 

effective. He published a number of important works in 

law, and led between 1906 and 1910 a small moderate 

political party, the Party of Peaceful Regeneration. At 

the same time he edited the Moskovskii ezhenedel’nik 

(Moscow Weekly), a journal in which he expounded 

upon public issues. In 1910 he joined the Constitutional 

Democratic Party. During World War I his patriotic 

brochures, especially one containing an analysis of 

icons titled Umozrenie v kraskakh (Speculation in Col- 

ors), were quite popular. 

Trubetskoi based his liberalism not on the will of the 

majority but on the rights inherent in each individual. 

He saw the state as a necessary buffer between the ma- 

jority, which could, on occasion, be illiberal, and the 

individual. Equally outspoken about the dangers of vi- 

olence from the left as from the right, he condemned the 

terrorist actions of radicals that the Russian progres- 

sives tended to condone. 

Trubetskoi was an early and uncompromising foe of 

the Bolsheviks. In the last years of his life he placed 

great hopes on the innate religiosity and conservatism 

of the Russian peasants to overthrow the oppressive 

Bolshevik regime. He died in Novorossisk, fleeing the 
Bolsheviks and predicting their early demise. 
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MarTHA BOHACHEVSKY-CHOMIAK 

TRUBETSKOI, SERGEI (1862-1905), scion of an 
old noble family in Russia, was professor of philosophy 
at the University of Moscow. Weeks before his death 

Sergei Nikolaevich Trubetskoi became the university’s 

first elected rector. He was instrumental in popularizing 

philosophical idealism. His philosophical and religious 

convictions led him to take public stands on the major 

issues of the day, positions which brought him national 

prominence. At an audience with the tsar in June 1905 

Prince Trubetskoi was the spokesman of the moderate 

liberals. A close confidant of Vladimir Solov’ev, Trubet- 

skoi worked within the philosophical tradition of ideal- 

ism that encompassed Plato, Kant, the Russian Slavo- 

philes, especially Ivan Kireevskii, and the Western 

mystics, particularly Jakob Boehme. Trubetskoi’s inter- 

est in the history of philosophy led him to the history of 

religion. He wrote an introduction to the Russian edi- 

tion of Karl Barth’s Religions of India and prepared a 

bibliography on the history of religion for the Russian 

edition of P. D. Chantepie de la Saussaye’s Illustrated 

History of Religions. 

Trubetskoi’s work was based on philological as well 

as historical study and demonstrates an amalgamation 

of philosophical and religious concerns. He maintained 

that while no strictly philosophical system can solve all 

the problems raised by philosophy, Christianity does 

hold solutions to these problems. For Trubetskoi, sophia 

(wisdom) is an intermediary between the absolute and 

humanity. He argued that the Logos, which he traced 

not to the philosophy of the Greeks but to Jewish gnos- 

ticism, refers to the concrete person of Christ rather 

than to a rational concept that might be linked to so- 

phia. He rejected the notion of God as the absolute ac- 

tualizing itself in history since, in his view, the abso- 

lute, by its very nature, could not be in the process of 

becoming. Trubetskoi held that Christianity, with its 

absolute and autonomous system of morality, is the ve- 

hicle through which the potential for the kingdom of 
God can be realized. 

The source of true knowledge, according to Trubet- 

skoi, lay in reason, sensibility, innate ideas, mystical ex- 

perience, and faith, all of which reflect what he refers to 
as the “concrete consciousness” of each individual. 
Knowledge is possible because the human being is con- 

scious of an external reality and is also part of that real- 
ity. Consciousness is not solely the function of the indi- 
vidual but of the species collectively. Hence, Trubetskoi 
considered the consciousness of causality to be both in- 
nate and based upon external reality. In his statement, 
“Whenever I make any decision I hold within myself a 
conference about all with all,” Trubetskoi encapsulated 
a theory he characterized as ‘‘metaphysical socialism.” 



Because human beings have the capacity to reason, 
Trubetskoi argued, it follows that humankind can rise 

above natural causes and act morally. Eventually, hu- 

manity or society can develop the capacity to become a 

real organism, an eternal person. Although Trubetskoi 
posited the collectivity of consciousness, he maintained 

that value lay with the individual, since it is the indi- 

vidual who can reason and know. He defended the im- 

mortality of the individual soul and the freedom of the 

individual from external constraints. His conscious at- 

tempts to popularize philosophy drew him into the pub- 
lic arena. The reactionary wing of the Russian Orthodox 

clergy, which resented lay interference and the intru- 

sion of philosophy into religion, accused Trubetskoi of 

undermining religion, while in actuality he sought to 

make it meaningful to the educated. 
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MARTHA BOHACHEVSKY-CHOMIAK 

TRUTH. The concept of religious truth expresses var- 

ious aspects of human experience: reality that is per- 

manent, immeasurable, unconcealed, effective, power- 

ful; personal character that is sincere, good, genuine, 

valuable; and knowledge that is certain, accurate, pure, 

clear, and convincing. Truth emerges out of the basic 

human experience of valuation (both as assessment and 

appreciation) as a necessity for human survival and 

well-being. Human life is characterized by the need to 

distinguish between what is real and unreal, powerful 

and powerless, genuine and deceptive, pure and con- 

taminated, clear and confused, as well as relative de- 

grees of one extreme or the other. In an attempt to un- 

derstand the character and variation of the existential 

engagement with truth in different religious traditions, 

we can recognize three aspects of truth: (1) the charac- 
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ter of accurate knowing, (2) the nature of the reality 

known, and (3) the formation of value as the power to 

actualize this reality in authentic living. As a general 

concept, religious truth can be defined as the knowledge 

and expression of what-is for the purpose of achieving 

the greatest well-being possible (i.e., salvation, absolute 

freedom, or total harmony). 

Inherent in religious truth is the recognition that a 

person who knows, manifests, or orients his or her life 

to ultimate reality is achieving ultimate transforma- 

tion—for example, being saved or attaining complete 

liberation. In knowing the truth a person becomes au- 

thentic because he or she places his or her self-con- 

sciousness in a comprehensive context of what-is. The 

object of religious knowing is not simply information 

about another thing or person; it is recognition of the 

deepest reality or resource for fulfillment of life. Such 

an object, called God, the Dharma, the Tao, tathata 

(‘‘thusness”’), or nirvana, is not a conventional object in 

a subject-object relationship, but the original source, 

the nature, or quality of all conventional objects as they 

really are. This understanding of truth cannot be lim- 

ited to a conception of truth as a relationship between 

words or between ideas and things (though words, 

ideas, and mental images may evoke the quality of 

truth whereby self-consciousness responds appropri- 

ately to what-is). Religious truth entails the continuing 

development of a valid relationship between self-con- 

sciousness and one’s most extended and most profound 

environment (reality). 

When people express religious truth, they are aware 

of different levels, kinds, or functions of truth. At the 

extremes are absolute and relative truth, or transcen- 

dent and conventional truth. The former expresses the 

deepest reality, the sacred, God, or “‘what-is’’; the latter 

indicates accurate information about life the impor- 

tance of which is limited to specific situations and 

short-term goals. The assumption of all religious truth 

is that personal estimations of what-is or decisions of 

momentary value must be affirmed only insofar as they 

are an aspect of the transcendent or absolute truth. 

Such absolute truth transcends and incorporates the 

concerns defined by information dependent on time- 

space conditions; it establishes an overarching value in 
relation to which the information has significance and 

meaning. This value is not external to the reality expe- 

rienced, as an idea about something or a momentary 

feeling would be. Rather, it is experienced as a total ori- 

enting impetus providing coherence for the ideas and 

feelings that prompt a person to act in a certain way. 

Thus, truth is the valuation achieved by self-conscious- 

ness as it becomes a particular organizing center of self- 
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awareness, meaning, feeling, and action—an individual 

participating in, and responding to, reality. 

To respond appropriately or accurately to what-is can 

be understood as a release of ultimate power enabling 

a person to avoid self-deception and dissipating entan- 

glement with unimportant activities and destructive 

forces. Religious truth is a transforming orientation 

leading to superlative well-being, known in traditional 

religious terms as the conversion from sin to salvation, 

illusion to insight, bondage to freedom, and chaos to or- 

der. It expresses not only what is apparent or of relative 

worth but also what-is at the deepest level. From the 

standpoint of sin, bondage, or chaos, this ultimate real- 

ity is experienced as what ought to be. By affirming the 

highest truth, a person declares a strategy for both 

knowing the ultimate reality and actualizing it in his or 

her daily experience, because such truth is of highest 

value for achieving superlative well-being. It expresses 

a comprehensive purpose as part of a person’s percep- 
tion of reality. 

In world religions, truth is advocated as a corrective 

to three general sorts of deception: (1) intentional de- 

ception between people, or lying; (2) error due to lack 

of information; and (3) an inclination toward self-decep- 

tion. These are interrelated because, in the last analysis, 

the expression of truth between people and the correc- 

tion of ignorance find their capacity in the awareness 

developed through a continuing effort to avoid self-de- 

ception about ‘‘the way things really are.’’ People often 

lie to each other in the sense that they deceive them- 

selves about their own deepest resource; they lack infor- 

mation about ultimate values and reality because they 

are too easily satisfied by short-term pleasures. 

At the same time, there is a wide range of solutions 

to self-deception in the different world religions. This is 

due to the fact that there are different orientations hav- 

ing different structures of valuation for determining 

which way of being authentic is really the best and 

which is derivative or secondary. Since truth is a solu- 

tion to a process of self-deception, the correcting pro- 

cess that communicates and actualizes what-is at the 

deepest level, and thus what ought to be, is a compre- 

hensive transformation of one’s life-orientation. To ex- 

amine different expressions of truth in world religions, 

we must not only look at different ideas about truth as 

a conceptual formulation but describe the processes in 

which the truth as description or information about 

reality is also a reevaluation of what is significant in 

life. We will look at five different approaches or ways of 

knowing the truth so that it might actualize the deepest 

well-being possible, sometimes specified as the good, 

heaven, salvation, liberation, or total harmony. These 

approaches to truth are (1) intimate experience of spir- 

itual presence(s), (2) symbolic duplication of sacred 

reality through myth and ritual, (3) cultivation of ap- 
propriate relationships, (4) awakening transcendent 

consciousness, and (5) cognition of necessary and eter- 

nal realities. Then we will consider some of the prob- 
lems of formulating and reformulating the deepest 

truth in relation to other, general claims to truth in 

changing historical and social contexts. 
Intimate Experience of Spiritual Presence(s). One 

way of knowing the ultimate truth is the awareness of 

what-is through the extraordinary experience of spiri- 

tual presence(s). These are most often unseen but pow- 

erful, controlling forces in life. This type of truth does 

not appeal for its validity to universal ideas or the co- 

herence and meaning of culturally accepted symbols, 

even though the social-mythic system communicates 

the reality of these pawerful presences in symbolic and 

mythic language. For this type of truth the adequacy 

and meaning of reality is encountered by direct per- 

sonal acquaintance with usually unseen spiritual pres- 

ences as they provide healing, regenerative resources, 

wholeness, and joy. The validity of this truth depends 
on the intimate and direct experience of such a pres- 

ence. I shall describe two kinds of intimate knowledge 

of sacred presence. The first is found in many archaic 

cultures in North and South America, Africa, Siberia, 

and the South Pacific islands; it is expressed in the ec- 
static experiences of diviners and shamans. The second 

is found in the ecstatic devotion to, and often prophetic 

utterance for, God in Judaism, Christianity, Islam, and 

the theistic forms of Hinduism. 

An essential element of this religious knowledge is the 

rupture of conventional, everyday experience, a per- 

sonal, heightened sensitivity to the usually hidden, but 

ultimately real, presence of power(s). While the wisdom 

of the shaman is often described as ‘‘supernatural,” it is 

probably better to regard this—from the standpoint of 

the advocates—as a deeper or clearer knowledge of the 

natural forces that make all life possible. For example, 

the kilumba or nganga (one who possesses a healing vi- 

sion) among the Bantu-speaking Luba in Africa is a man 

who is “‘seized” by a spirit or disembodied ancestor in 

order to reveal why some person or a society has inap- 

propriately interfered with the powers of life and there- 
fore has manifested disease, social disharmony, or nat- 
ural catastrophe. Or, among the Huichol of north- 
central Mexico, the shaman (mara’akéme) is a person 
who is more deeply aware of the hidden forces contend- 
ing with each other; he has transcended the apparent 
conditions of conventional existence and becomes the 
medium or mouthpiece of these forces in life. The unu- 



sual character of his knowledge is described as coming 
from the spirits (divine powers), who know and deter- 
mine everyday happenings. 

The shamanic communication requires crossing over 
from the biosphere to a hidden (spiritual) plane and 
then returning to the mundane world. The mundane 
sphere is a state of separation, pollution, and mortality, 
as evidenced by illness and social conflict. The hidden, 
but more powerful (spirit) realm is also one of contend- 
ing forces who (which) can be benevolent or beneficent 

toward the members of the biosphere. The shaman 

needs to have the capacity and skill to maintain a bal- 

ance between the contending forces; he engages the 

spirit forces as they ‘‘possess” him while deftly remain- 
ing balanced between two worlds. According to the Tu- 

cano of the Amazon forests, the soul of the shaman 

(payé) is said to be luminous, penetrating the darkness, 

and generative of life and health—like the sun. His skill 

and purity of soul allow him to ascend to the sky or 

descend into the netherworld, described as ‘‘death’’ or 
“dismemberment,” and then return to the everyday 
world. 
When the shaman becomes “possessed” by a spirit, 

his ecstatic experience is interpreted by the audience 

within a cosmology that affirms hidden vital forces, and 

his ‘‘seizure’’ is seen as a sign that they will soon hear 

the voices or sounds of these spirits that will aid them 

in dealing with vital problems. The truth of the sha- 

man’s utterances, then, is part of a total orientation to 

life in which the members of the community respond 

emotionally, socially, and physically to the perceived 

forces affecting them day in and day out. Shamanic ut- 

terances are distinguished in these societies from psy- 

chotic experiences among the people by their predictive 
force and concrete results in solving problems. At the 

same time, when the utterances of a recognized shaman 

are not effective by empirical examination, some exten- 

uating circumstance, such as impurity or inadequate 

following of a prescription, can be given to account for 

the failure. 
The second kind of religious truth that requires an in- 

timate knowledge of a sacred presence is the over- 

whelming experience of a devotee to God. This, too, re- 

quires a sense of a usually hidden force that directs 

one’s life as well as all existence. Direct personal expe- 
riences of God in Judaism, Christianity, and Hinduism 

are described as awesome, uncanny; they can provoke 
fear and terror. At the same time, they can provide deep 
comfort, evoke a sense of wonder and joy of life, and 

transform one’s self-consciousness from a feeling of 

weakness, corruption, and worthlessness to strength, 

purity of heart, and profound value. In the theistic tra- 
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ditions of all cultures are found examples of pious dev- 

otees whose personal experiences of God are described 

as spontaneous eruptions of a divine force that, on the 

one hand, compels them to lead a new kind of existence 

and, on the other, provides a serene strength to meet 

life’s traumas of personal loss, illness, and death. The 

devotee who lives his or her life in the presence of di- 

vine love and judgment feels reconnected with the 

source of life, so that even when mundane life is seen as 

full of evil and impotency, there is confidence in the di- 

vine power’s ability to overcome the apparent meaning- 

lessness and self-destructiveness. 

The validity of the truth known from personal expe- 

rience depends directly on an evaluation of one’s self- 

consciousness within the context of a transcendent 

presence of the powers of life or the Holy One. The 

awareness is perceived as an overwhelming disclosure 

that transcends other norms of validity, such as empir- 

ical verification or rational analysis. Such divine disclo- 

sure provides a direction for living and a principle for 

knowledge not available in other norms of validity. The 

response to this disclosure is faith or trust in the final 

control of a powerful, loving, and caring divine pres- 

ence. In the last analysis, such a divine presence re- 

mains a mystery, one that cannot be controlled by per- 

sonal wants or verified by the mundane experience of 

health or prosperity. The response of faith is one of ser- 

vice in (and servitude to) the divine will. The truth 

known in such response is validated by the devotee in 

the experience of being known by the Holy One. 
Symbolic Duplication of Sacred Reality Through 

Myth and Ritual. Symbolic expressions of truth in the 

form of divine words, sacred myths, and sacramental 

rites and initiations are found throughout the world. 

They reflect the power of symbolic gestures and lan- 

guage to construct a realm of meaning. While often 

combined with the experience of powerful forces and 

the sense of social obligation and order, the communi- 

cative power of religious symboli¢ forms is found in 

their capacity to express several levels of meaning si- 

multaneously, so that such activities as dancing, eating 

together, body marking, telling stories, and the use of 

special words or sounds can have more than a single 

signification. Verbal language, especially, has the men- 

tal-emotional force to construct multiple levels of 

meaning whereby self-consciousness attends to, and 

structures, experienced reality. The formation of ideas 
woven together by syntax (i.e., language) identifies and 

orders (often overlapping) conceptual units of con- 

sciousness into meaningful awareness. Thinking or 

imagining is more than a presentation of external sen- 

sations to the mind; the formation of ideas is a projec- 
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tion of self-consciousness toward, and into, the sensa- 

tions of the experienced world. To speak about the 

world creates a relationship of symbolic meaning be- 

tween self-consciousness and the world. The use of lan- 

guage demands a choice whereby a person separates 

one ‘‘thing”’ from another, classifies similar appearances 

into concepts, and makes evaluations between more or 

less significant features of one’s experience. 

The power of language to construct a symbolic realm 

of meaning relates self-consciousness to the world by 

creating a ‘“‘center’” in the individual and, at the same 

time, placing the individual in a universe ‘‘as it is” 

—that is, as it appears directly to self-consciousness. 

Thus, symbols that express truth are those consistent 

with the deepest (often presumed) valuation inherent in 

one’s experience. Religious symbols are those mental- 

emotional lenses that provide images of oneself (a psy- 

chology) and the universe (a cosmology); they teach hu- 

man beings not only what to see, but how to see. As 

scholars of mythology have pointed out, religious myths 

are those symbolic expressions that are recognized as 

true simply by being expressed. 

A religious symbol, such as a divine name, sacred 

myth, ritual action, or visual image of a deity, is seen 

by religious advocates as the manifestation of a pure, 

original, mysterious, and powerful reality in a particu- 

lar concrete form. The symbolic bodily gesture, sound, 

or physical image is a paradigm of reality—divine real- 

ity. Myths and rituals are repetitions of original life-cre- 

ating actions by the gods, primal ancestors, and cul- 

tural heroes and, therefore, must be carefully preserved 

and meticulously duplicated. They disclose the divine 

resource that makes any life at all possible. It is the sa- 

cred that is eternal, genuine, whole, and pure—the op- 

posite of the profane, corrupt, and fragmented mundane 

human experience—yet, paradoxically, it is expressed 

in and through the mundane form, where it usually re- 

mains hidden. The religious power of the symbols de- 

rives precisely from the fact that they claim to repeat 

the primal action of creation, the divine rescue of the 

world from devouring demons, or to describe the joys 

of paradise in the eternal realm. In providing the para- 

digmatic truth regarding reality, myth and ritual also 

provide a model for successful human living. The ap- 

peal to divine action is a basic principle of justification 

for social relations, morality, and, in many cases, all 

human activities. 

Sacred words (divine names, sacred actions and laws, 

blessings, curses) and sounds (mantras, chants) are per- 

ceived by religious devotees to have a special capacity 

to release power. According to the perspective of Mi- 

mamsa, a school of Hindu philosophical thought, the 

sacredness of mantras (sacred sounds, phrases, or 

verses) derives from the eternity of the word. The use of 

the mantra in prayer, meditation, or worship reveals 

the deity or divine energy because the sound is intrins- 

ically related to the divine energy; it is an eternal 

causal principle. The sound (Sabda) of words is not ar- 

bitrary; it represents an eternal principle or force that 

is manifested in many forms of changing existence. The 

mantras, thus, express the essence of divine powers in 

their very repetition; the sacred utterance in the hymns 

of the Rgveda is a direct testimony to the primal ener- 

gies of the universe. This view is basic for several sub- 

sequent Hindu theistic schools that appealed to the va- 

lidity of verbal testimony on the basis of the intrinsic 

power of sound (speech) to express the eternal princi- 

ples so long as the revealer, the source of knowledge, is 

adequate. 

In Zoroastrianism, a sacred utterance, the Ashem 

Vohu, is used in most devotions to concentrate a per- 

son’s mind on asha (‘‘truth’’). Asha is the name of an 

abstract principle of truth or righteousness in the cos- 

mos, but also the name of a divinity often invoked in 

the Gathds, one of the Amesha Spentas (“‘bounteous im- 

mortals’’). As one of the immanent powers who main- 

tain the universe, Asha is also symbolically identified 

with fire, a focus of much Zoroastrian ritual. In this re- 

ligious tradition, truth is symbolically expressed in a di- 

vine name, a concrete ritual image, and evoked through 

a sacred prayer. In Islam, “truth,” as identical to reality 

(al-haqq), is an attribute of God, the creator of the 

world and maintainer of righteousness. Al-hagq is that 

which is steadfast and permanent; it is genuine and au- 

thentic. God, as the reality, is the source of truth for 

humanity, especially as found in the sacred recitation 

(Qur’an) given to Muhammad. 

The validity for truth in religious symbolic expres- 

sion, then, is found in the recognition that its source is 

eternal, of the realm of the sacred. The activity of God, 

of bounteous spiritual beings, or of primal ancestors is 

the real and significant activity. The duplication of the 

sacred realm in symbolic gestures, physical objects, 

names, stories, and sounds provides the paradigm for 

meaning, regeneration in life cycles, and the norm for 

righteousness. True human knowledge and behavior im- 

itates that of the gods or God. In religious initiations, 

sacrifices, and sacraments, people release eternal power 

that purifies as it discloses the foundation for human 
well-being. The deepest problems in life arise from for- 
getting one’s sacred source, neglecting to repeat the sa- 
cred action symbolically, or rejecting the sacred word 
(such as the Jewish Torah, Jesus Christ as the divine 
word made flesh, or the Muslim Qur’an) as the basis for 
all well-being. When the effects expected from following 
the sacred rituals and words are not attained, the dev- 



otee usually recognizes some failure in perfectly dupli- 
cating the sacred paradigm. When there are conflicting 
myths competing for the loyalty of believers, the sacred 
reality of one myth is often judged to be demonic power 

by those holding another myth (an exclusive position), 

or it is seen as a lesser but related aspect of the true 

sacred reality according to advocates of another myth 

(an inclusive position). 

Cultivation of Appropriate Relationships. Another ap- 

proach to truth that expresses self-consciousness of 

what-is is through practical moral wisdom character- 
ized by honesty, trustworthiness, and sincerity. Here 

the emphasis is on moral action that is consistent with 

personal integrity. This approach holds that a person 

cannot truly know the nature of reality without dem- 

onstrating what it means to “be” in everyday activities. 

The means for attaining wisdom combines intuition 

with observation and learning drawn from ancient tra- 

dition. We will discuss first the expression of this truth 

from Chinese and Indian sources, which appeal to a nat- 

ural cosmic order (law), and then briefly note several 

theistic expressions whose ultimate source is divine but 

that emphasize the moral character of truth. 

In the classical Chinese expression of truth there is no 

sharp distinction between the knowledge of what-is and 

a person’s moral action. Authentic awareness of reality 

is expressed more in daily practice than formulated in 

arguments about the nature of the good. The law of life 

is known not through a personal experience of a divine 

presence, duplication of a sacred word, or rational re- 

flection; rather it is known through living out a sensitiv- 

ity to the inherent cosmic harmony within the self and 

the world. Moral wisdom is found typified in the an- 

cient Sage Kings by the phrase “‘sageliness within and 

kingliness without.”’ The goal is to develop a moral at- 

titude that is tested in social relationships, one that is 

based on the general notion that there is an intrinsic 

order in all things that must be actualized in concrete 

relationships with nature and society. 

Truth in both verbal expression and behavior is de- 

fined as ch‘ang (‘‘constant’’). A statement or behavior is 

“constant” when it promotes appropriate relationships 

within an organic order. Thus, truth is not an idea or 

abstraction but a human expression that shapes practi- 

cal behavior. It has a practical function in communica- 

tion that attempts to promote good behavior. In the 

Confucian classic Chung yung (Doctrine of the Mean) 

the insight into the way (tao) of life focuses on “sincer- 

ity” (ch‘eng). Sincerity is the demonstration that one 

perceives the reality of all life; it is a manifestation of 

the ultimate coherence between self-consciousness and 

the objective world. The capacity to cultivate such sin- 

cerity or integrity is inherent in human beings, but its 
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actualization is not inevitable, so the potential must be 

fulfilled by constant personal effort. 

In classical Hinduism, also, there is the recognition 

that truth about what-is is most profoundly expressed 

in everyday activity. From the beginning of the com- 

mon era, when the Brahmanic tradition that grew out 

of Vedic rituals was synthesized with a concern for so- 

cial order, down to the present a prominent notion has 

been that of dharma (‘‘law, reality, truth”). The cosmic 

order that pervaded all things is expressed also in ap- 

propriate social relationships. The dharma, what 

people should do, is the correct arrangement of every- 

thing in life. Knowledge of oneself is found in following 

one’s dharma, one’s way of being in relation to the or- 

ganic whole. Everything and everybody has a place in 

the universe. The moral duties of farmer and ruler, hus- 

band and wife, or child and parent were defined by 

their appropriateness to each person’s station. To act 

contrary to one’s obligations and responsibilities de- 

stroys one’s own character and creates chaos in society 

and nature. 
According to the Brahmanic text Manusmrti (The 

Laws of Manu) the sources for knowing one’s dharma 

were first the Veda, then the tradition, then the virtuous 

conduct of the religious leaders and holy men, and, 

finally, self-satisfaction. Most of the society did not 

study the Vedas, so they learned appropriate conduct 

from the tradition as expressed in popular stories, fes- 

tivals, and social rules as they were reinforced by inter- 

action with others. The truth of one’s existence was de- 

fined by participation in the fabric of society, and the 

cultivation of personal character was found in the vir- 

tues of sincerity, self-restraint, and honesty. 

In the theistic traditions of Zoroastrianism, Judaism, 

and Islam there has also been a deep sense of expressing 

truth through moral behavior. Truth is expressed in the 

qualities of veracity, integrity, and trustworthiness. In 

Zoroastrianism, truth (asha) is the order that governs 

human conduct. Those who are honest, keep their oaths 

and covenants, and are loyal to Ahura Mazda are the 

righteous ones (ashavan), those who uphold asha. They 

look for the final victory over the wicked (drugvant), 

those who follow falsehood. In Judaism, truth (‘emeth) 

is expressed in righteousness, justice, and peace. In such 

actions Jews worship ‘‘the God of truth.” God keeps his 
word, and those who speak the truth come near him. 

Thus, those who avoid deceit and hypocrisy in all their 

dealings practice the truth. In Islam, the word sadaga 

means integrity, honesty, and trustworthiness. It is the 

quality of expression when one tells the truth; it re- 

quires that a person be honest with himself or herself 

and with others, as well as recognize the actual situa- 

tion with which one is dealing. To express the truth is 
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to follow the will of God, since he is the source of every- 

thing. A statement that corresponds to reality is an ac- 

tion that is trustworthy. 
Awakening Transcendent Consciousness. A fourth re- 

ligious way that truth is viewed as the accurate self- 

consciousness of what-is focuses on the quality of con- 

sciousness. Rather than centering the nature of truth on 

the intimate experience of a spiritual presence, on the 

symbolic structuring of a sacred realm of meaning, or 

on cultivating appropriate relationships within a 

cosmic network, the power by which one can attain 

comprehensive well-being is the liberating insight that 

purifies inner dispositions, attitudes, and the thinking- 

feeling processes—all aspects of consciousness. 

The truth of oneself and the world is perhaps par- 

tially expressed in symbolic imagery, ideas, and behav- 

ior, but the key condition for attaining true (or tran- 

scendent) knowledge, say the practitioners of this way, 

is the avoidance of attachment to these conventional 

habits of knowing. Here the concern to transform the 

manner or mode of knowing from a self-limiting, fabri- 

cating, and distorting process to a freeing, direct-intui- 

tive insight is crucial because it is assumed that there 

is an intrinsic and reciprocal relation between the 

knowing process and the reality known. It is also as- 

sumed that there are different qualities of knowing, 

each of which leads to one or another kind of ‘‘becoming 

real.” For anything to exist, it has to come into exis- 

tence, or “become something,” within the context of 

some manner of perception, process of knowing, and 

mode of consciousness. The concept of realization in- 

cludes the two elements of knowing and becoming, as 

when we say that someone realizes certain possibilities. 

To realize transcendent consciousness requires a shift 

away from the conventional habits of consciousness 

aimed at perceiving (understanding) what-is. In this 

shift to another process of knowing, a person also comes 

to exist, ‘“becomes,” in a new way. 

The highest truth, then, in this approach requires in- 

sight into the nature of the process of becoming; it 

stresses how a person contributes positively or nega- 
tively to this process by the manner or quality of his or 

her awareness. This means that the expression of truth 

must “fit” the level or quality of the hearer. Truth is not 

a single idea or proposition that stands eternally and to 

which all particular forms partially correspond. Ideas 

and concepts are useful as pointers to truth, or catalysts 

for freeing a person from habitual mental-emotional en- 
tanglements, but a statement that would “fit” a lower 

spiritual condition, and thus be “true,” might be denied 

as an appropriate expression for someone at a higher 

level of spirituality. Because thought, emotions, and in- 

ner dispositions are interrelated, say the teachers of this 

way, a true statement is not a universal abstraction, an 

idea known by the intellect, but a catalyst for insight. 

Also, the hearer of truth must be prepared to receive it; 

for a religious idea to bear spiritual fruit, it must be 

received with a pure heart, or liberated mind. Such an 

apprehension requires more than intellectual skills or 

socially conditioned reflex responses; it is cultivated 

through serenity, courage, diligence, and love (compas- 

sion). To know the highest truth, then, is an illumina- 

tion of ‘“‘becoming” as an aspect of what-is, which is ex- 

perienced as unconditional freedom. 

The methods for attaining insight, which liberate one 

from self-imposed bondage according to several spiri- 

tual disciplines in India, include quieting the mind 

through meditation, separating oneself from conven- 

tional perceptual and emotional stimuli, sustained and 

detailed awareness of the factors in one’s self-conscious 

“becoming,” concentration (samadhi) on the unmoving 

or unifying center of consciousness, and various levels 

of mental absorption (dhyana). These are techniques 

through which a person is reeducated to “see” himself 

or herself in relation to the world so that he or she is 

not constructing mental-emotional chains that cause 

suffering. For example, in Theravada Buddhist practice, 

the meditation procedures are intended to help one to 

withdraw from external conditioning forces and to con- 

centrate one’s consciousness, so that one can avoid the 

habitual confusion of one’s pure consciousness with the 

shifting appearances of things, people, ideas—all as- 

pects of the “‘objective’’ world. Once a person is not at- 

tached to conventional perceptive and ideational imag- 

ery, he or she can expand consciousness through trance 

or mental absorption and eventually, in a freed state of 

mind, be intuitively aware of “‘the immeasurable” or 

“emptiness.” In such a state of awareness, say the 

Buddhist suttas, the Buddha perceived the nature of 

“becoming” as dependent coarising and also understood 
the root cause of suffering and the possibility of its 

elimination. Similarly, classical Hindu Yoga advocated 

the use of certain body positions, controlled breathing, 

detachment of the senses from external objects, and 

concentrated mental states to quiet—that is, to avoid 

producing—conventional procedures of knowing, such 

as habitual perceptions, inference, memory, or authori- 

tative (sacred) words. These conventional means of 

knowing are useful as practical vehicles for business, 

getting physical pleasure, or establishing social rela- 

tionships, but they are not useful in knowing the deep- 

est reality, pure consciousness (purusa). Yoga intends to 

free one from the small, limiting consciousness, or the 

image of one’s ego, so that one may become directly 
aware of universal consciousness. 

A common metaphor in both theistic and nontheistic 

religious traditions for the transcendent consciousness 

is the identity or union of the self with ultimate reality 



(God). Well-known examples of this are found in Ad- 
vaita Vedanta Hinduism, in Muslim Safi recollection of 
God, and in Christian mysticism. Sankara (eighth cen- 
tury CE), as an exponent of “nondual highest knowl- 
edge’’ (advaita vedanta), asserted that a genuine and 

deep investigation into dharma led to the inquiry into 

brahman, the single undifferentiated reality that per- 
vades all differentiated existence. The eternal brahman 

is pure being-consciousness-bliss (sat-cit-dnanda), and 

the most profound spiritual truth is to realize that self- 
consciousness (4tman) is identical to brahman. The Sufi 
master Ibn al-‘Arabi expresses a comparable insight in 

his assertion that true submission to God is an all-per- 
vading sense that the self vanishes in the only true real- 
ity, God. He says in his Fusus al-hikam: ‘‘When you 

know yourself, your ‘I’-ness vanishes and you know that 

you and God are one and the same.” 

The Spanish Christian mystic John of the Cross 
(1542-1591) makes a similar claim in his manual on 

spiritual discipline, Ascent of Mount Carmel, when he 

writes: ‘This union comes to pass when God grants the 

soul this supernatural favor, that all the things of God 

and the soul are one in participant transformation; and 

the soul seems to be God rather than a soul, and is in- 

deed God by participation.” The soul, then, is like an 

unstained window that allows the divine rays to illu- 

mine it and “transform it into its own light.” These ex- 

amples indicate a common concern to know the highest 

truth through emptying the self of its conventional con- 

sciousness so that the ultimate reality itself is manifest; 

however, because mystics each use a distinctive method 

interwoven with their own psychological and cosmolog- 

ical concepts, their statements about the nature of con- 

sciousness and ultimate reality remain significantly dif- 

ferent. 
Cognition of Necessary and Eternal Realities. A fifth 

approach to the expression of truth is that found in clas- 
sical Greek reflection on the nature of reality. While 

Greek philosophy is not a religious tradition in the con- 
ventional contemporary sense, Greek philosophers such 

as Socrates, Plato, and Aristotle wrestled at a profound 

level with the relation between self-consciousness, the 

perceived world, and eternal reality (or realities). Their 

reflection had a significant influence on patristic and 

medieval Christian theology and on Islamic theology, as 
well as on the post-Renaissance European philosophical 

discussion of truth. Despite important differences in the 

understanding of truth found in the philosophies of 

Plato and Aristotle, they shared several assumptions in 

their approach that have been carried forward in the 

way Western philosophers, and some Christian and 

Muslim theologians, have addressed the issue of truth. 

One of the basic assumptions is that reality (the being 

of things) is universal, necessary, and, consequently, 
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prior to any knowledge of it. Truth (Gr., alétheia, from 

alétheuein, ‘‘to disclose’) is a disclosure of what-is. 

Whether the eternal being is defined in terms of eternal 

ideas, as in Plato, or in terms of substances, as in Aris- 

totle, the object of true knowledge is a necessary reality 

that is effective (even active) in the experienced world. 

The being of things is objective, presenting itself to the 

mind. Another important assumption is that whatever 

is real is intelligible; reality is that which can be known 

by the intellect. It has a signifying character, or a mean- 

ing of its own, which is known by cognition and, for 
Plato, intellectually contemplated by the mind. The 

“being” of things is the subject of any true judgment, 

which is basically a response to the disclosure of being. 

Whatever is real has a universal potential—it is potent 

and is a possibility—and is disclosed in particular 

forms and events. Plato asserted that being is itself a 

unity expressed by many particular forms, and such 

being is known by an integration of self-consistent judg- 

ments. By means of the intellect, human beings can 

know the universal potentials (reality), that is, can iden- 

tify their meanings as they disclose themselves. By 

knowing the eternal ideas, especially the Good, human 

beings respond appropriately to life and achieve their 

own well-being. 

In this context true knowledge is the mind’s inner ap- 

propriation of the universal potentials that are dis- 
closed by cognitive judgments pertaining to the contin- 

ually changing appearances of the outer world. The 

mind has both a passive and an active role in becoming 

aware of the meaning that is exposed in the changing 

appearances. The passive aspect receives the impres- 
sions through observation, while the active aspect con- 

structs the meaning mentally, by thinking or judgment. 

In this act the self-consciousness appropriates to some 

degree the meaning inherent in the being of things. The 

truth cognized is the valuable quality of the meaning 

appropriated, and it is evident to the degree that the 
mind signifies to itself what is disclosed by what-is. In 

this approach to truth, then, the primary effort is to re- 
spond with the intellect to a meaning found in an im- 

personal but active reality outside the mind. Truth is 

universal and has an inherent signification that must be 

reflected by the intellectual grasp of that objective 

meaning. The basic conceptual signification of reality 

should be the same in the mental experience of all hu- 

man beings, regardless of their particular languages or 
symbolic systems. ? 

Unlike the approach to truth through myth and sym- 

bol (which establishes the true meaning in symbolic du- 

plication of a sacred realm), the meaning in this ap- 

proach is assumed to be in an external reality that is 
only reflected in corresponding concepts. When mental 

images or concepts that intend to signify the meaning 
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inherent in nonsymbolic facts conflict with each other, 

it is an indication that one or more of the symbolic sig- 

nifications do not correspond to the meaning, or self- 

signification, of reality. Such meanings are simply 

“beliefs,” which may have emotional force but are not 

regarded by people taking this approach as signifying 

what-is. In the Western religious traditions, this ap- 
proach has led to both dogmatism and scientific theo- 

rizing: the former identifies eternal, universal, and ob- 

jective signification with divine revelation and _ its 

explication in theological dogmas; the latter identifies 

eternal, universal, and objective signification with sci- 

entific theories based on empirical verification and gen- 

eral inferences that are presumed to function alike in 

the experience of all people. 

Interpretation, Communication, and Verification. 

All religious truth, as an existential expression of what- 

is, is tested and verified by ever-changing human expe- 

rience. Regardless of the nature of ultimate reality and 

its relation to the process of its becoming actualized in 

self-consciousness, as discussed in the approaches to 

truth given above, the quality of one’s awareness, sym- 

bolic expression, or social relationship is tested in the 

changing circumstances of personal maturation and 

cultural-historical development. There is a basic ques- 

tion arising in each religious and cultural tradition: 

how is knowledge of the transcendent reality related to 

a general human means of knowing, for example, per- 

ception and inference? Another question arises: how is 

the original, eternal truth—which itself became mani- 

fest in a specific historical-cultural-linguistic situa- 

tion—to be known in changing and sometimes quite dif- 

ferent cultures? We will look at various answers to 

these questions by first considering the issues of conti- 

nuity, meaning, and interpretation of symbolic and 

moral truth. We shall then examine levels of meaning, 

practical techniques, and the use of language to com- 

municate the special awareness found in the experience 

of spiritual presence(s) and transcendent consciousness. 

In the claims of truth that are based on a sacred word 

(divine revelation) and/or found in a tradition of trained 

scholars (such as priests, lawyers, or Confucian literati) 

who conserve and interpret the eternal moral law, there 

is a profound concern to understand or make intelligi- 

ble the meaning of the sacred word and the eternal 

moral law. Great effort is made to learn, preserve, and 

interpret the normative teaching so that it is relevant to 

a community of believers in a specific lived experience. 

The difficulty in exposing the genuine intention of the 

original symbolic expression in light of new situations 

and personal differences of interpretation has resulted 

in the development of various schools or denominations 

within all religious traditions. For example, the center 

of Jewish life is the study and interpretation of the To- 
rah. In this tradition there are different interpretations 

regarding the relation between the written Torah and 

the oral Torah. All faithful Jews try to live in the basic 

myth of the Exodus and according to God’s command- 

ments, but there are different interpretations of the pur- 

pose of God relative to the historical experience of the 
Jewish community, the nature of the promised salva- 

tion (in this life and the next), and the degree to which 

certain customs and ritual laws are to be observed in 

different cultural situations, as well as the centrality 

and character of study, prayer, moral action, and ob- 

servance of sacred days. For the past two millennia the 

leadership of the Jewish community has centered on the 

rabbi, who not only was trained to interpret the Torah 

in a creative fashion but also served in many commu- 

nities as judge and administrator of the law. Especially 

since medieval times, the rabbis and philosophically in- 

clined thinkers have had to relate the expressions of the 

Torah to reason and, in the last two centuries, to scien- 

tific analysis of the human condition. Such questions as 

the nature of free will, divine providence, and the psy- 

chological conditions for faith are important consider- 

ations for contemporary efforts to worship God in truth 

and to fulfill divine moral obligations of justice and 
love. 

Similarly, Christian faith is based on the divine reve- 

lation in Jesus Christ, and study of the Bible, especially 

of the New Testament, has been central to the life of the 

Christian community. Already in the first centuries of 

the Christian church, as the New Testament canon was 

taking shape and the creeds (the “symbols” of the 

church) were formulated to define the normative under- 

standing of faith, the impact of the Classical Greek 

philosophical language helped to shape the doctrines of 

the Trinity, the person of Christ, and the nature of hu- 

manity. A continuing issue in the proper intepretation 

- of scripture, devotional life, and worship was the au- 

thority of one or another bishop to declare the official 

understanding of Christian faith, which was settled by 

the convening of councils in the fourth and fifth centu- 

ries. 

The concern to formulate statements of belief that 

would gain intellectual assent by believers has per- 

vaded the history of the Christian church. During the 

thirteenth century a watershed formulation was made 

by Thomas Aquinas that eventually was recognized as 

authoritative and has remained the supreme theological 

statement for the Roman Catholic Christian commu- 

nity. In his Summa theologiae and De veritates he synthe- 

sized an understanding of Christian faith with Greek 
philosophical thought, especially from Aristotle, affirm- 

ing that truth is a transcendental property of being that, 



in turn, is dependent on God, the ultimate intellectual 

cause. According to him, faith is human understanding, 

but the truth of faith rests on the truth of God, and be- 
lief—which includes church dogma—is a result of di- 
vine grace. In the sixteenth and seventeenth centuries, 

however, Christian reformers, such as Martin Luther 

and John Calvin, rejected the medieval understanding 

of a single ministerial (papal) office and, thus, many Ro- 

man Catholic dogmas; they emphasized the need to 

base Christian faith on the primal sacred word, the Bi- 
ble. During the past three centuries, Christians in west- 

ern Europe and America have engaged in theological re- 

flection in a cultural context dominated by rationalism, 

scientific analysis, and industrial socioeconomic struc- 

tures. These intellectual influences condition the for- 

mulation of Christian faith on issues such as the nature 

of human life, the meaning of revelation, and the role of 

men and women in the political and social order. 

Some basic problems encountered by advocates of 

truth derived from an intimate experience of spiritual 

presence(s) and from transcendent awareness are (1) 

communicating an inconceivable reality through the 

use of words or appeals to conventional human experi- 

ence, (2) relating unusual inner experience to general 

criteria of verification in common-knowledge percep- 

tion or inference, (3) justifying the claims for a superior 

inner spiritual quality within the person who claims 

unusual and authoritative states of consciousness, and 

(4) avoiding the apparent circularity entailed in the 

claim that those who do not affirm the validity of supra- 

conscious truth are not qualified to understand or judge 

the validity of this truth. The manifestation of the ulti- 

mate source of truth in an experience of spiritual pres- 
ence(s) or an unconditional transcendent awareness is 

seen by its advocates to be a source of knowledge be- 

yond logic, symbolic imagery, and conventional percep- 

tion. 
Nevertheless, advocates use words, symbols, and in- 

ference to argue by analogy or by logical analysis. For 

example, the vision of Lord Visnu in the Hindu classic 

Bhagavadgita (Song to the Lord) includes such imagery 

as ‘‘many mouths and eyes,” and “the light of a thou- 

sand suns springing forth simultaneously in the sky’’ to 

portray the Lord. The Muslim devotional mystic Jalal 
al-Din Rami (d. 1273) describes the true devotee as a 

person with ‘‘a burning heart.” With regard to the use 

of inference to communicate transcendent awareness, a 
prime example is the second-century cE Indian Bud- 

dhist philosopher-monk Nagarjuna, who used a rigorous 
logical dialectic to reject the claim of unchanging es- 

sences as the reality of existence. Or, in the Zen Bud- 

dhist tradition, logical riddles (kdan) are used to break 

the habits of language and conceptual imagery that 
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cause attachment to things or ideas. Logic and symbolic 

imagery, then, are never wholly descriptive of the tran- 

scendent reality—only suggestive, or preparatory to 

moving to a new level of awareness. 

Critics, on the other hand, argue that since the reli- 

gious reality that its advocates claim to know is so dif- 

ferent from any communicable description of it, reli- 

gious experiences indicate more about the simply 

subjective (perhaps only psychological) conditions of 

the knower than about any universal reality. Or, since 

the nature of religious truth requires a change in the 

quality of apprehension through special techniques or 

through transcendent power (e.g., God’s grace), any spe- 

cial appeal to unusual states of consciousness cannot 

provide the norm of validity for a general theory of 

truth that also relies on conventional inference or per- 
ception. 

Truth in world religions, then, is a concept that not 

only has different meanings and uses in religious lan- 

guage but also indicates different approaches to the re- 

ligious concern for the becoming self-conscious of what- 

is that makes possible the attainment of the highest 

well-being. Each of the approaches described here pro- 

vides an evaluative process that structures the condi- 

tions, goals, and nature of truth. The different ap- 

proaches each have their own development, principles 

of validation, and impact on people’s lives. While differ- 

ent religious and cultural traditions emphasize one or 

two approaches to truth, the major world religions and 

civilizations have included several of them as some- 

times permissible options. 

In the contemporary world, where people of different, 

and sometimes conflicting, religions and ideologies are 

in a network of political, economic, and ecological re- 

lationships, there is a heightened sense of urgency to 

develop strategies for at least existing safely within a 

plurality of ultimate commitments, if not for integrat- 

ing or discovering the principle of unity in that truth 

that declares the source of well-being for all humanity. 

One of the most difficult issues in attempting to inte- 

grate the various approaches is that each holds that a 

distinction must be made between lesser, conventional 

truth and the highest, or divine, truth. Each approach 

is itself a system of evaluations about the nature of ig- 

norance, the ultimate reality, and the mechanism of 

knowing the truth that rejects alternate systems of eval- 

uation. 

Especially in those communities that identify their 

survival and highest fulfillment with a single form of 

truth, through orthodoxy (normative or prescribed 

teaching) or orthopraxis (normative or prescribed be- 

havior), the tolerance of alternative approaches to truth 

is difficult to maintain. Paradoxically, a society often 
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holds rigidly to a form of truth when there is change in, 

or confusion about, the underlying system(s) of evalua- 

tion (as, for example, the conflict between the episte- 
mological assumptions of the scientific method and 

those of the symbolic self-consciousness attained in 

myth and sacrament), and often an openness to explore 

alternative forms (contents) of truth emerges when 

there is stability in the basic system of evaluation. 

The contemporary world is characterized by rapid 

changes in technology and the development of a world- 

wide communication network. This situation requires 

new concepts of the self and the universe and an ex- 

change of cultural and religious approaches to truth. 

The challenge for contemporary people is how to live 

within some system of comprehensive evaluation (as 

found in a religion or ideology) and how to respond in 

a mutually life-enhancing way with people committed 

to another system of evaluation. The survival and well- 

being of people in all cultures necessitates a creative 

reexamination and critical assessment of varied truth 

claims that implicitly give weight to different ways of 

valuation. 

[For philosophical perspectives on truth and discerning 

the truth, see Philosophy and Epistemology, respectively. 

For related entries on the nature of religious truths, see 

Religious Experience and Knowledge and Ignorance.] 

BIBLIOGRAPHY 

Introductory discussions of the concept of truth in world re- 

ligions can be found in the following works: William A. Chris- 

tian, Jr.'s Meaning and Truth in Religion (Princeton, 1964) and 

his Oppositions of Religious Doctrines (New York, 1972); Truth 

and Dialogue in World Religions: Conflicting Truth-claims, ed- 

ited by John Hick (Philadelphia, 1974); Wilfred Cantwell 

Smith’s Questions of Religious Truth (New York, 1967); and my 

Understanding Religious Life, 3d ed. (Belmont, Calif., 1985). 

For introductions to the nature of truth in shamanism and 

the symbolism of archaic cultures, see Joseph Campbell’s The 

Masks of God, 4 vols. (New York, 1959-1968); Mircea Eliade’s 

The Sacred and the Profane (New York, 1959) and his Shaman- 

ism (New York, 1964); S. F. Nadel’s Nupe Religion (London, 

1954); and Gerardo Reichel-Dolmatoff’s Amazonian Cosmos 

(Chicago, 1971). 

The religious significance of truth in Western traditions is 

discussed in Mary Boyce’s A History of Zoroastrianism, 2 vols. 

(Leiden, 1975-1982); Jacob Neusner’s The Way of Torah (Bel- 

mont, Calif., 1979); Understanding Jewish Theology, edited by 

Neusner (New York, 1973); Stephen Reynolds’s The Christian 

Religious Tradition (Belmont, Calif., 1977); Leslie Dewart’s Re- 

ligion, Language and Truth (New York, 1970); W. Montgomery 

Watt’s Islamic Philosophy and Theology, 2d enl. ed. (Edin- 

burgh, 1984); and Islam from Within, edited by Kenneth Cragg 

and R. Marston Speight (Belmont, Calif., 1980). 

The nature and cultivation of truth in Eastern traditions is 

described in Hajime Nakamura’s Ways of Thinking of Eastern 

Peoples (Honolulu, 1964); Revelation in Indian Thought, edited 

by Harold Coward and Krishna Sivaraman (Emeryville, Calif., 

1977); K. Kunjunni Raja’s Indian Theories of Meaning (Madras, 

1963); Padmanabh S. Jaini’s The Jaina Path of Purification 

(Berkeley, 1979); Kulitassa Nanda Jayatilleka’s Early Buddhist 

Theory of Knowledge (New York, 1963); Francis Dojun Cook’s 

Hua-Yen Buddhism (University Park, Pa., 1977); Tantra in Ti- 

bet, translated and edited by Jeffrey Hopkins (London, 1977); 

Toshihiko Izutsu’s Toward a Philosophy of Zen Buddhism (Teh- 

ran, 1977); A Source Book in Chinese Philosophy, translated 

and edited by Wing-tsit Chan (Princeton, 1963); Fung Yu-lan’s 

The Spirit of Chinese Philosophy (Boston, 1962); Invitation to 

Chinese Philosophy, edited by Arne Naess and Alastair Hanney 

(Oslo, 1972); and Tu Wei-ming’s Centrality and Commonality: 

An Essay on Chung-yung (Honolulu, 1976). 

A critical assessment of various principles of validity emerg- 

ing from different cultures is found in Eliot Deutsch’s On 

Truth: An Ontological Theory (Honolulu, 1979); Modes of 

Thought: Essays on Thinking in Western and Non-Western Soci- 

eties, edited by Robin Horton and Ruth Finnegan (London, 

1973); and Knowing Religiously, edited by Leroy S. Rouner 

(Notre Dame, 1985). For an examination of the relation of lan- 

guage, meaning, and truth in the mystical experiences of dif- 

ferent religious traditions, see Mysticism and Philosophical 

Analysis, edited by Steven T. Katz (Oxford, 1978). 

FREDERICK J. STRENG 

TSEVI, SHABBETAI. See Shabbetai Tsevi. 

TSON-KHA-PA (1357-1419), Tibetan Buddhist monk, 
scholar, mystic, and reformer. Not only did Tson-kah- 

pa bring Tibetan Buddhist thought to its full maturity, 

but the institutions he founded became the basis of the 

Tibetan religious establishment for 550 years, from 

1409 until the Chinese invasion in 1959 caused the exile 

and diaspora of Tibetan Buddhists. Tson-kah-pa Blo- 

bzan-grags-pa was born at the time of Byan-chub-rgyal- 

mtshan’s reassertion of Tibet’s independence during the 

breakup of the Mongol empire, completed in 1368. His 

lifetime was thus a time of self-definition for Tibetan 

civilization; his personal achievement, his intellectual 

synthesis, and his public deeds were crucial to that na- 
tional identity. 

Almost from birth, Tson-kha-pa was recognized as a 

prodigy. A learned master of the Bka’-dgams-pa order, 

Don-grub-rin-chen, traveled all the way to northeast Ti- 
bet to take the boy under his tutelage. Tson-kha-pa left 
home at the age of three and began his studies imme- 
diately. By the time he was six or seven his intellectual 
promise was clearly emerging; he was thus ordained as 
a novice and initiated into contemplative mandalas. The 
beginnings of his mystic life were marked by visions of 
great ancestors in his tradition, particularly Atiga (982— 



1054), the founder of the Bka’-gdams-pa order. [See the 
biography of Atisa.] He studied both the teachings of 
Maitreyanatha (from the era of Asanga, c. 350-430) on 
the bodhisattva ethic and the contemplative teachings of 
the Bka’-gdams-pa. He memorized many other impor- 
tant textbooks from the Indian Buddhist monastic cur- 
riculum, according to the educational regime of the 
Bka’-gdams-pa and Sa-skya-pa orders. 

In 1372 he was sent by his tutor to central Tibet, 

where he soon distinguished himself in the great mo- 

nastic universities of Dbus and Gtsan in studies of logic, 

epistemology, ethics, metaphysics, psychology, and cos- 

mology, as well as in the practice of contemplation. In 

his early twenties he went into a trance in a great as- 

sembly at Skyor-mo-lun, remaining bolt upright but ob- 

livious in concentration on selflessness, or voidness, for 

sixteen hours. Soon afterward he began to compose his 

first major book, the Golden Rosary of True Eloquence, 

elucidating the Prajfaparamita (Perfection of Wisdom) 

teaching and practice. The book was hailed as a work 

of genius, gaining Tson-kah-pa national fame before he 

was thirty. Although his major teacher was a Sa-skya- 

pa by the name of Red-mda’-ba GzZon-nu-blo-gras 

(1349-1412), Tson-kha-pa studied with all the major 

scholars and hierarchs of the day, regardless of the or- 

der to which they belonged. 

In his early thirties, becoming dissatisfied with his 

own understanding of the deeper points of the Centrist 

(Madhyamika) teaching of voidness (Sinyata), Tson- 

kha-pa set about to study the vast literature of the Tan- 

tras more widely. He was frustrated that his scholastic 

teachers discouraged him in this interest, urging him to 

continue his philosophical study and teaching. Tradi- 

tion relates that at this point the bodhisattva Manjusri 

intervened in his spiritual development—first through 

an intermediary, the monk Dbu-ma-pa (at whose insti- 

gation Tson-kha-pa left the monastery), and eventually 

by directly instructing the young mystic. [See Man- 

jusri.] Mafijusri was his main teacher from that time 

forward, although he sought instruction from a variety 

of human teachers as well. Manjusri allegedly com- 

manded Tson-kha-pa to remain in retreat for five years, 

from 1393 to 1398, taking eight of his closest disciples 

with him. In this period, Tson-kha-pa performed great 

feats of asceticism. 
It is reported that finally, in an autumn predawn still- 

ness in the year 1398, Tson-kha-pa achieved perfect en- 

lightenment at O-de-gun-rgyal in Ol-kha. He awoke, 

joyous and invigorated, from a prophetic dream in 

which he had received blessings from the great Indian 

masters Nagarjuna and Buddhapalita. He then studied 

the critique of the self in the eighteenth chapter of Bud- 

dhapalita’s Malamadhyamakavrtti. Characteristically, 
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his enlightenment came at a moment when his finger 

pointed to the passage commenting on the words “The 

self is not the aggregates [of body and mind]; nor is it 

other than the aggregates.” From this time forth, Tson- 

kha-pa was very outspoken about his views, engaging in 

no false humility about his understanding. His writings 

are critical and scholarly, as well as incisive and au- 

thoritative. His collected works, on every important 

subject in the Buddhist arts and sciences, run to more 

than seventeen volumes; another fourteen volumes were 

written by his two main disciples, Rgyal-tshab Dar-ma- 

rin-chen (1364-1432) and Mkhas-grub Dge-legs-dpal- 

bzan-po (1385-1438), most of whose writings refer to 

Tson-kha-pa’s teaching as their source. 

Biographies refer to a standard set of ‘four major 

deeds” that reveal the nature of Tson-kha-pa’s contri- 

bution to the Tibetan nation. In the first deed, Tson-kha- 

pa asserted himself against the growing Buddhist per- 

ception of the world as sinking in an age of darkness. 

He refurbished and reconsecrated the Maitreya image 

and temple in Rdzin-phyi in 1399 and 1401. Because the 

bodhisattva Maitreya is believed to be the next Buddha 

in this world, such an effort indicates a strong millen- 

nial orientation in Tson-kha-pa’s thought. [See Mai- 

treya.] 

The second deed was an assembly, in 1403, of a three- 

month council on monastic discipline (Vinaya) attended 

by masters and monks from the major orders: Sa-skya- 

pa, Bka’-brgyud-pa, and Bka’-gdams-pa. This led to a 

renewal of the code of the Tibetan monastic community 

(samgha) by returning to the letter and spirit of the 

original Vinaya, using as a primary source the Mialasar- 

vastivada Vinaya as interpreted and refined by the great 

ethicist Gunaprabha (fl. fifth century cE at Nalanda). In 

spite of Tson-kha-pa’s own attainment of insight ac- 

cording to the “Universal Vehicle” (Mahayana) Centrist 

teaching and his great reverence for the Tantric con- 

templative technology, he asserted the primacy of the 

“Individual Vehicle” (Hinayana) monastic order. He be- 

lieved that as long as the “Individual Liberation Disci- 

pline” (the Pratimoksavinaya) is kept pure in the world, 

the buddhadharma will not disappear. 

The third deed represents the expansion of Tson-kha- 

pa’s millennialism into the center of Tibetan society. He 

founded the Great Prayer Festival (Smon-lam-chen-mo) 

by institutionalizing a yearly New Year’s celebration in 
Lhasa. The two-week festival celebrated Sakyamuni’s 

two weeks of miracles performed at Sravasti—itself an 

apocalyptic event. The secular authorities gave the keys 

of the nation’s capital to the religious leaders, all orders 

joined together, and people came from all over Tibet for 

a yearly celebration of transcendence, of fusing the sa- 

cred and the secular. In offering Beatific Body orna- 
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ments to the icon, Tson-kha-pa symbolically proclaimed 

the fusion of heavenly and earthly realms at the heart 

of the Tibetan civilization. 
Finally, in the fourth deed, Tson-kha-pa allowed his 

devotees to build him a monastery (which he called 

Dga-'Ildan, after the Tusita Heaven where Maitreya 

awaits birth in this world), so that within its precincts 

he could build the architectural mandalas of his favorite 

divine forms of Buddhahood (i.e., the Guhyasamaja, 

Cakrasamvara, and Vajrabhairava Tantric forms of the 

Buddha). In sum, his last three major deeds show, re- 

spectively, his dedication to the Individual Vehicle, the 

Universal Vehicle, and the Diamond Vehicle, aptly illus- 

trating his teaching synthesis, which was known as the 

“integration of the Three Vehicles” (theg pa gsum zun 

’brel). 

Through the energetic missionization of the Mongols 

by the Dalai Lamas and the Dge-lugs pa order in sub- 

sequent centuries, Tson-kha-pa became greatly revered 

outside of Tibet by Mongols and Manchus. Otherwise 

his impact on the larger Buddhist world has been slight. 

Only now is the importance of his work beginning to be 

recognized in Japan and the West. 

[See also Buddhism, Schools of, article on Tibetan 

Buddhism, and Worship and Cultic Life, article on 

Buddhist Cultic Life in Tibet.] 
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TSOU YEN (fourth century Bceg), traditionally re- 

garded as the founder of the school of Naturalists or 

Yin-yang Five Phases school (Yin-yang Wu-hsing—chia) 

of classical Chinese philosophy. A native of the state of 

Ch'‘i, known for its tradition of scholarly interest in cos- 

mology and related fields, Tsou Yen almost certainly 

did not invent the terms and concepts that character- 

ized the school of Naturalists. None of Tsou Yen’s writ- 

ings have survived, except in fragmentary form as quo- 

tations in other works. Therefore his contribution to the 

development of the school of Naturalists must be in- 

ferred, or accepted according to conventional accounts. 

He might well have played a significant role in synthe- 

sizing such earlier concepts as tao, ch‘i, yin-yang, and 

wu-hsing into a comprehensive framework of explana- 

tion for the natural processes and phenomena of the 

universe. 

For the ancient Chinese, the universe was organic 

~ rather than mechanical; every phenomenon could affect 

every other. According to the Naturalists, phenomena 

that could be grouped in categories of classification— 
yin or yang, for example, or one of the Five Phases— 

interacted within that category more strongly than the 

phenomena in other categories. Relationships, or “‘reso- 

nance,’ among phenomena could be described and pre- 

dicted with reference to the interactive medium known 

as ch‘. 

Tsou Yen’s name is linked with this school of thought 

as a whole, and particularly with the “nine continents” 

theory of cosmography, wherein the entire universe 

consists of nine continents, separated by oceans. Each 

continent was divided into nine subcontinents, each fur- 

ther divided into nine provinces. China, with its nine 
provinces of classical tradition, was thus regarded as 

the southeastern subcontinent of one of the nine great 

continents of the universe. This theory clearly was de- 

rived from the Yu kung (Tribute of Yiu) chapter of the 

Shu ching (Book of Documents), but unlike the nine 

provinces of that work, Tsou Yen’s map of the universe 

was purely schematic, unrelated to terrestrial geogra- 

phy. The 3 x 3 grid figure of the nine continents was 

also characteristic of other speculations of the school of 

Naturalists, such as the magic square of three and sim- 

ilar numerological manipulations of the Five Phases. 

For Tsou Yen and the Naturalists, natural philosophy 

could be regarded as a set of scientific issues that were 

relatively independent of human political and ethical 

concerns. Natural philosophy became more human- 

centered with the integration of Yin-yang Wu-hsing the- 

ories into the Huang-lao school of early Han dynasty 

philosophy, and thence into the syncretic Confucian 

philosophy of Tung Chung-shu (179-104 sce) and the 

worldview of post-Han religious Taoism. The ideas as- 

sociated with Tsou Yen thus contributed strongly to the 

development of early Chinese philosophy as a whole, 

but those ideas also changed in the course of their inte- 

gration into the mainstream. 

[See also Yin-yang Wu-hsing and the biography of 
Tung Chung-shu.] 
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TSUNG-MI (780-841), more fully, Kuei-feng Tsung- 
mi; Chinese Buddhist Ch‘an and Hua-yen scholar, tra- 
ditionally reckoned as the fifth “patriarch” both in the 
Ho-tse line of Southern Ch‘an and in the Hua-yen tra- 
dition. Tsung-mi was born in Hsi-ch‘ung County, Kuo 
Prefecture, in Szechwan Province. His family, the Ho, 
was one of local prominence, and as a youth he received 
a traditional education in the Confucian classics. He be- 
came interested in Buddhism as an adolescent, but he 
continued his Confucian studies at a local academy in 
preparation for the imperial examinations that would 
open the door to an official career. In 804, however, he 

met the Ch‘an priest Tao-yiian and was so impressed 
that he abandoned his worldly ambitions and became 
his disciple. Later, while still a novice monk, he expe- 

rienced his first awakening after reading only two or 

three pages of the Yiian-chiieh ching (The Scripture of 
Perfect Enlightenment) at the home of a lay patron. 
Tsung-mi continued his Ch‘an study under Tao-yiian, re- 

ceiving full ordination from him in 808. Two years later 

he was introduced to the commentary and subcommen- 
tary to the Avatamsaka Sutra written by the famous 
Hua-yen scholar Ch‘eng-kuan (738-839). This work so 

impressed him that in 812 he became a disciple of 
Ch‘eng-kuan and studied intensely with him for two 

years. In 816 he withdrew to Mount Chung-nan outside 
the eastern capital of Lo-yang to read the Buddhist 
canon. He now began a productive career as a scholar, 
writing numerous commentaries on a wide range of 

Buddhist texts. His greatest exegetical energies, how- 

ever, were devoted to the Yiian-chtieh ching, which he 

regarded as better suited to the age than the Avatam- 
saka. His scholarly activity came to an abrupt stop in 

835, when he became implicated in an abortive attempt 
to oust the eunuchs from power at court. Afterward he 

withdrew from public life, and nothing further is known 
about him until his death in 841. 

Tsung-mi’s Ch‘an training played a key role in the 

new thrust that he gave to Hua-yen metaphysics. His 

emphasis on the ultimate ground from which phenom- 
ena arise over their unimpeded interpenetration—an 

idea characteristic of the classical Hua-yen thought of 

Fa-tsang (643-712)—reveals his interest in clarifying 

the ontological basis for religious practice. He also 

found in Hua-yen hermeneutics a framework in which 

to harmonize the conflicting tendencies evident in the 

Buddhist world of his day. His Ch‘an-yiian chu-ch‘tian- 

chi tu-hsii (Preface to the Collected Writings on the 

Source of Ch‘an), for instance, in addition to affording 

valuable historical insight into the Ch‘an of the late 

eighth and early ninth centuries, seeks to reconcile the 

split that had developed between Ch’an practitioners 

and textual scholars, as well as between the various 
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Ch‘an lineages. His efforts to articulate a comprehensive 

framework in which apparently opposing positions 

could be sublated also extended to non-Buddhist tradi- 

tions, as can best be seen in his Yiian-jen lun (Inquiry 

into the Origin of Man). Tsung-mi’s writings represent 

an important stage in the complex unfolding of the dia- 

logue among the “Three Religions” (Buddhism, Taoism, 

and Confucianism) in Chinese history. 

[See also Hua-yen.] 
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TSWANA RELIGION. Traditional religion among 
the Tswana of the high veld of southern Africa centered 

upon the supreme being, Modimo, and ancestor spirits 

known as badimo. The fact that badimo is the plural 
form of modimo, an honorific term used to express awe 

and reverence toward elders as well as toward the su- 

preme being, indicates that the difference between 

Modimo, the ancestors, and human beings is one of de- 

gree rather than kind. While they occupy different po- 

sitions in a complex hierarchy of spiritual power, all 

beings—whether spiritual or human—are intimately 

connected with each other. As the Tswana Christian 

theologian Gabriel Setiloane indicates, it is a basic 

premise of Tswana thought that a representative is 

identical with the person being represented or that a 

symbol is that which it symbolizes. Hence, the Tswana 

say, ‘Motho ke modimo” (‘Man is modimo’’), something 

that implies a far greater degree of interaction than the 

English ‘There is something of the divine in every man” 
(Setiloane, 1976, p. 21). 

Modimo is believed to be the source and root of all 

existence. Intangible and all-pervasive, irreparably part 

of human experience but not directly sensed, he is a 

source of appeal in times of affliction and the guardian 

of the moral order. The complexity of the Tswana con- 

cept of the supreme being is best indicated by the wide 
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range of praise names that are used to characterize him. 

Modimo is mme (‘mother’) and lesedi (‘‘light’’), but he 

is also known as selo (‘‘monster’”’) insofar as he possesses 

dangerous powers that go far beyond those of normal ~ 

humanity. 

Because a person cannot come into direct contact 

with Modimo and remain unchanged, the Tswana have 

recourse to the badimo, ancestors who act as interme- 

diaries between humanity and the supreme being. 

Closely involved in everyday life, the badimo function 

to preserve harmony in social relations and to ensure 

the fertility of humans, animals, and crops. Their atti- 

tude toward humans is basically parental—looking to 

the welfare of the community as a whole, they seek to 

correct faults and protect their descendants from harm. 

In return, they expect tirelo (“‘service’’). The essence of 

tirelo is the sharing of benefits with others. The badimo 

are said to love company and are especially gladdened 

by feasts. Whenever food or beer is prepared, a portion 

is set aside or poured on the ground for the badimo. 

This is done to maintain their good favor, for without 

it, life cannot be kept in proper balance and lived to the 

full. When an individual has neglected to honor the ba- 

dimo, the Tswana say that he suffers from bolwetse, a 

term that covers both physical illness and a range of 

other maladies. Principally, it indicates that an individ- 

ual is in disharmony with the spiritual forces (including 

Modimo) that engender and sustain his existence. 

The concern for the community as a whole that is a 

central part of Tswana religion is expressed in the 

Tswana theory of human personality, or seriti (pl., di- 

riti). Each person is born with a “heavy” or “light’’ seriti 

that can act for evil or for good. If a child is born with 
a light seriti, it must be strengthened and imbued with 

good intentions. Healthy seriti brings dignity, respect, 

and properity; bad seriti causes ill will and discord in 

the social realm. A father of a household or a chief with 

good seriti strengthens the diriti of those who live in the 

house or chiefdom and vice versa. Because a man’s seriti 

pervades much of his world, if he does wrong, his chil- 

dren, crops, or animals may suffer. Also, insofar as seriti 

originates from the badimo and is upheld by them, it 

functions as a spiritual force that knits together social 

and spiritual relations. 

In times of suffering, people have access to religious 

specialists, or ‘‘doctors,’’ known as dingaka (sg., ngaka). 

Both men and women can become doctors. There are 

six kinds of doctors in Tswana society, each classified 

according to the various divinatory and medicinal skills 

that he or she possesses. The best known, however, are 

the “horned” and the “hornless” doctors. The horned 

doctors divine by interpreting the pattern created by 

the throwing of four tablets, which represent an older 

and younger male and an older and younger female, or 

of pairs of astragalus bones, which represent the male 

and female of every common animal species. The horn- 

less doctors divine by examining the patient. There are 

few doctors today and their practices, though still com- 

mon, are officially illegal. j 

Human suffering is largely caused by incurring the 

displeasure of the badimo or by the actions of sorcerers. 

The complex Tswana term boloi, often translated as 

“sorcery” or as ‘‘magic,” refers to both of these occur- 

rences. There are two kinds of boloi that are socially 

constructive: boloi of the heart and of the mouth. Both 

involve offenses against a senior member of the kin 

group. If the senior member is slighted in some way, it 

is believed that he ‘‘puts the badimo’’ on the offender. 

The senior member need not be conscious of ill will to- 

ward the offender. In response to the offense, the ba- 

dimo withdraw their support from the offender’s seriti 

in order to call attention to his fault, and he is then sus- 

ceptible to disease and other malign influences. Because 

of the encompassing nature of his seriti, much of his 

world is similarly threatened. In order to restore proper 

relations within the community (which includes the 

badimo), the offender provides an animal for slaughter; 

after it has been killed, the senior member uses a mix- 

ture of chyme and aloe to ‘‘wash” the offender and 

strengthen his seriti. 

Two other types of boloi exist that are unquestionably 

evil. Boloi ba bosigo (‘night sorcery’), which seems to 

be a form of witchcraft rather than sorcery, refers to the 

belief that certain witches (usually elderly women 

working in covens) cavort at night and cause mischief. 

Essentially tricksters, such witches gather naked, enter 

houses through closed doors and windows, upset pots, 

suck milk from nursing mothers or cows so that their 

yield is insufficient, exhume new corpses, and use owls 

as sentinels and hyenas as steeds. Day sorcery (boloi ba 

motshegare) is much more serious. It involves the pur- 

poseful manipulation of material substances for evil 

ends—usually to inflict disease or death upon a partic- 

ular individual. Sorcerer and victim are often close rel- 

atives, such as husband and wife, parent and child, or 

brother and brother, who are overcome by feelings of 

greed, envy, or vengeance. Bongaka, therapy performed 

by the various dingaka, is essential to the prevention of 

sorcery. 

Contemporary Tswana religion can only be explained 

in light of the tragic history of the people since the be- 

ginning of the nineteenth century. The impact of West- 

ern civilization coincided with the beginning of the 

nineteenth century, and chaos reigned in Tswanaland 

from 1810 until 1840. The first Christian mission was 

established in 1816 and four others were set up in the 

next thirty years; by 1870, missions had spread 

throughout Tswanaland. The dispersal of Tswana 



groups—both by the onslaught of marauding refugees 

resulting from the Zulu expansion known as the Mfe- 
cane and by the Boers, who took Tswana lands and sub- 

jected the people to forced labor—greatly weakened or- 

thodox religious practices. The Boers drove the Tswana 

into reserve pockets of land in the Transvaal, the north- 

ern Cape of Good Hope, the Orange Free State, and the 

territory that became the Botswana state. Here, the 
remnants of once cohesive groups recombined into ar- 
tificial units. 

The Tswana have therefore been subjected to a great 

deal of pressure and turmoil inimical and destructive to 

their own religion. The official religion of most Tswana 
groups in the late twentieth century is Christianity. Al- 

though the public rituals of the indigenous religion are 

seldom encountered, the more private and individual- 

ized practices of witchcraft, sorcery, and traditional 

healing persist strongly, even among Christians. The re- 

lationship between old and new beliefs is complex; 

much more of the former may remain than meets the 
eye. As Setiloane points out, many zealous and long- 

standing Christians have never given up the old world- 

view but have instead fitted Christianity into it. A num- 

ber of traditional religious skills and rituals, including 

pha badimo, a thanksgiving ritual that is performed to 

show gratitude to the badimo, continue to play an im- 

portant role in Tswana Christianity. The new social, po- 

litical, and economic order brought about by the colo- 

nial system had more impact in christianizing the 

Tswana than the missionaries’ religious teaching, which 

was too blatantly contradicted by the harsh oppression 
and racism of southern Africa to carry conviction. 

The fundamental belief in the supreme being and the 

badimo continues to inform convictions about the earth 

and home as sacred and holy as well as attitudes to- 

ward cattle, which still have strong emotional, reli- 

gious, and practical value, for they form the basis of im- 

portant transactions between Tswana. Such exchanges 

continue to provide a binding conception of marriage, 

paternity, kinship, and family bonds that Christianity 

cannot replace. Initiation ceremonies, with their 

acutely emotional and religious accompaniments, also 

retain central and unassailable roles, as they induct the 

young into the profound continuities and solidarities of 

community life, earth, kin, and cattle. These values can 

still give a fundamental sense of psychological security, 

personal adequacy, and proper place in the cosmic 

scheme of things, and they function as an anchor in the 

stormy upheavals that afflict the Tswana in southern 

Africa today. 
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AIDAN SOUTHALL 

TUATHA DE DANANN. According to the pseudo- 
historical annals of the Book of Invasions, five races 

successively occupied Ireland. Fourth, after the Fir 

Bholg and before the Goidels, came the Tuatha Dé Dan- 

ann, and it is around their name that the mythic and 

divine organization of Ireland crystalized. In fact, the 

Tuatha Dé Danann must be seen as the gods of pre- 

Christian Ireland. The ‘‘people of the goddess Danu,” 

they came from the north, according to a very old Hy- 

perborean tradition known to (and misunderstood by) 

the Greeks. Their principal adventures are recounted in 

the Book of Invasions and in narratives of the two bat- 

tles of Magh Tuiredh. The Death of the Children of Ture- 

ann complements these accounts. Finally, the cycle of 

Edain relates their adventures in detail, but in abso- 

lutely nonchronological, indeed mythic, fashion. Other 

narratives or texts frequently refer to them. The Tuatha 

Dé Danann correspond to the Welsh tylwyth teg and the 

Breton korrigans. 

It is the Tuatha Dé Danann that take Ireland from the 

Fir Bholg, defend it against the demonic Fomhoire, and 

organize the country, finally dividing the land with the 

Goidels in an equitable settlement: the Goidels on the 

surface of the earth and the Tuatha Dé Danann within 

the hills and beneath the lakes (in the sidh), symbolic 

and concrete representations of the otherworld. [See 

Fomhoire.] 

The organization of the Tuatha Dé Danann is de- 

scribed with a fair amount of precision in the Second 

Battle of Magh Tuiredh. It is typically tripartite and 

Indo-European, following the ideological, class, and 

functional norms defined by the works of Georges Du- 

mézil. 

Classless and transcending all functions is Lugh (‘‘the 

shining one’’), an omnicompetent god called also Sa- 

mildanach (‘‘skilled in many arts’’). At the time of his 

entry into Tara, the royal court of the Tuatha Dé Dan- 

ann, he enumerates all his abilities to the doorkeeper 

druid and is allowed to enter precisely because he pos- 

sesses together all the capabilities of the other gods: he 
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is magician (druid), leech, poet, warrior (or hero), and 

craftsman (carpenter and smith). 

The other deities are divided into a priestly, a war- 

rior, and an artisan class. The representative divinity of © 

the priestly class is Daghdha (‘the good god’’). Daghdha 
is a druid god; master of the elements, of climate, and 

of time; sage and scholar; and also a formidable war- 

rior. The representative divinities of the warrior class 

(embodying combative skills and physical strength, as 

well as magic and trickery) are Nuadha and Oghma. 

Nuadha (‘distributor’), king of the Tuatha Dé Danann, 

is called Airgedlamh (‘‘of the silver arm’’). His white 

color makes him, after promotion to royalty, the equal 

of a druid in authority and dignity. Without him, there 

is no victory. He is a generous provider of wealth and, 

as guarantor of social order, a fair and impartial judge. 

Oghma (‘champion’) makes use not only of physical 

strength and violence but also of trickery and magic. In 

this last respect he is also the god of eloquence and 

writing. The representative divinities of the craftsman 

class (embodying manual labor and technological skill) 

are Goibhniu and Luchta. Goibhniu (‘‘smith’’) manufac- 

tures all the arms of the Tuatha Dé Danann. Luchta 

(‘carpenter’) makes all the lance shafts for the battles 

of Magh Tuiredh. There is no special god of agriculture: 

material prosperity is the purview of the king, and the 

craftsmen make all tools necessary to social life as well 

as arms and farming implements. 

The god of youth, Mac ind Og, or Oenghus, is the son 

of Daghdha. The divine leech Dian Cécht, father of 

Lugh, also defies classification because his medical abil- 

ities divide into three functional levels: priestly (incan- 

tatory medicine), warrior (leech medicine or surgery), 

and cultivator (herbal medicine). 

The sole feminine divinity appears under multiple 

names as mother, daughter, sister, and wife of the var- 

ious gods. Brighid, daughter of Daghdha, is mother of 

all the gods and patroness of poets, smiths, and doctors. 

Boann is the wife of Elcmhaire (Oghma) and the sister 

of Daghdha, to whom she bears a son, Mac ind Og. 

Edain is sovereign of Ireland and wife of Midhir, god of 

the otherworld. Morrighan, goddess of war, is wife of 

Daghdha, the druid god. 

The classification and functions of the Irish Tuatha 

Dé Danann thus closely match Caesar’s description in 

the Gallic Wars (6.17), which lists the principal Gaulish 

theological functions by their Roman theonyms: 

e Mercury: inventor of all the arts (Lugh) 

e Jupiter: rules the heavens (Daghdha) 

e Mars: directs wars (Nuadha, Oghma) 

e Apollo: drives away illness (Dian Cécht, Mac ind Og) 

e Minerva: teaches the rudiments of civilization 

(Brighid) 
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FRANCOISE LE Roux and CHRISTIAN-J. GUYONVARC’H 

Translated from French by Erica Meltzer 

TUCCI, GIUSEPPE (1894-1984), Italian scholar of 
Asian religions. Giuseppe Tucci was born in Macerata 

in the Marche region of Italy on 5 June 1894 and died 

on 5 April 1984 in his house in San Polo dei Cavalieri, 

near Tivoli, in the province of Rome. Tucci fought dur- 

ing World War I, and after the war he graduated from 

the University of Rome (1919). From 1925 to 1930 he 

resided in India, teaching Chinese and Italian at the 

universities of Santiniketan and Calcutta. In 1929 Tucci 

was elected to the Accademia d'Italia, and in 1930 he 

accepted the chair of the department of Chinese lan- 

guage and literature at the Istituto Universitario Ori- 

entale of Naples. He then accepted the chair of the de- 

partment of religion and philosophy of India and the 

Far East at the University of Rome (1932), where he re- 

mained until his retirement in 1969. 

In 1933 he was instrumental in the founding of the 

Istituto Italiano per il Medio ed Estremo Oriente 

(IsMEO), the first president of which was Tucci’s col- 

league and friend Giovanni Gentile. Tucci himself was 

president of the institute from 1947 to 1978; from 1979 

he was its honorary president. 

He was the editor of several periodicals, including 

Alle fonti delle religioni from 1921 to 1924, Bollettino 

del’IsMEO (which became Asiatica in 1935) from 1933 

to 1943, Le scienze del mistero e il mistero delle scienze in 

1946, and East and West from 1950 to 1984. He founded 

many series of scholarly publications of the Istituto It- 

aliano per il Medio ed Estremo Oriente, such as the 

“Serie Orientale Roma” (the first fifty-two volumes of 

which he edited) in 1950, ‘‘Reports and Memoirs” (doc- 

umenting research) in 1962, and “Restoration” in 1969. 

From 1950 to 1973 he directed the series ‘Il nuovo Ra- 

musio,” published by the Libreria dello Stato. He ed- 

ited many other works meant to diffuse and popularize 
knowledge about Asian civilizations. 

Tucci’s scholarly research was complemented by his 



field explorations—he was, perhaps, the last of the great 

explorers—as well as by his impassioned interest in the 
contemporary Asian world. The six years he spent in In- 

dia were fundamental in his life, as were his eight ex- 

peditions to Tibet (1929-1948), his six expeditions to 

Nepal (1950-1954), and his missions of exploration to 

Pakistan (starting in 1955), Afghanistan (1957), and Iran 

(from 1959); Tucci continued to conduct archaeological 

research on field explorations such as these until 1976. 

The highest honors of the countries of Afghanistan, 

Japan, India, Indonesia, Iran, Nepal, Pakistan, and 

Thailand were conferred upon Tucci. He received hon- 

orary doctorates from many European and Asian uni- 

versities, including those of Delhi, Kathmandu, and 

Teheran; he was given various academic and scientific 

titles in Italy (from the Accademia d'Italia, the Accade- 

mia delle Scienze of Turin, the Accademia of San Luca, 

and the Societa Geografica Italiana), in Austria (from 

the Osterreichische Akademie der Wissenschaften), in 

France (from the Société Asiatique), in Germany (from 

the Deutsches Archdologisches Institut), in Japan (from 

the Imperial Academy and the Toyo Bunko), in India 

(from the Asiatic Society of Calcutta and Vishvabharati 

University of Santiniketan), and in England (from the 

British Academy and the Royal Asiatic Society). 

Tucci received many international prizes, including 

the gold medal of the Calcutta Art Society (1965), the 

Sir Percy Sykes Memorial Medal (1971), the medal for 

archaeology of the Academy of Architecture of Paris 

(1972), the Jawaharlal Nehru Award for International 

Understanding (1976), and the Balzan Prize for History 

(1979). The Jawaharlal Nehru Award was always espe- 

cially dear to Tucci because of his friendship with 

Nehru and his ties with great figures of modern India 

such as Rabindranath Tagore, Sarvepalli Radhakrish- 

nan, and Mohandas K. Gandhi. 

The entire Indian subcontinent and Tibet were the 

main areas of Tucci’s interest as a scholar and explorer. 
A complete bibliography of his works contains 360 ti- 

tles, including many dozens of books, about two 

hundred articles, numerous encyclopedia entries, re- 

views, and so on. His research actively touched on 

many fields other than Indian and Tibetan studies, how- 

ever, and he focused especially on the study of religious 

and philosophical thought and on historical investiga- 

tion. His interest in the latter field led him to study the 

archaeology of Hindukush and Iran; this study was also 

inspired by his perennial interest in the various points 

of encounter of the great Asian civilizations of the Hi- 

malayan regions, Northwest India, Pakistan, and Af- 

ghanistan. 

He undertook his studies of China primarily during 

the first stage of his scholary activity in works such as 

Scritto di Mencio (1921), Storia della filosofia cinese an- 
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tica (1922), and Saggezza cinese (1926). At any rate, the 

most important object of his studies was Buddhism in 

the various forms it had taken as it expanded from In- 
dia toward Tibet, Central Asia, China, and the Far East. 

Tucci interpreted Buddhism as the highest form of 

Asian humanism. Always in search of universal values 

in a humanistic perspective, Tucci felt that the history 

of Asia was closely interconnected with that of Europe, 

and he thus always considered Eurasia to be a single 

continent in cultural as well as geographical terms. 

His most important scholarly works are Linee di una 

storia del materialismo indiano, 2 vols. (1923-1929); 

Indo-Tibetica, 6 vols. (1932-1941); Teoria e pratica del 

Mandala (1949); The Tombs of the Tibetan Kings (1950); 

Minor Buddhist Texts, 2 vols. (1956-1958); The Religions 

of Tibet (1970); The Ancient Civilization of Transhima- 

laya (1973); and On Swat: The Dards and Connected 

Problems (1977). 

Endowed with vast humanistic knowledge and in- 

tensely interested in religious and _ philosophical 

thought, Tucci possessed great erudition, extraordinary 

knowledge of languages, and philological skill. He knew 

Sanskrit and Tibetan in depth, and also had significant 

knowledge of Chinese and Pali (and other Indian lan- 

guages). Nevertheless, he did not disdain the public at 

large, to whom he addressed many works, among which 

are Santi e briganti nel Tibet ignoto (1937), Forme dello 

spirito asiatico (1940), Asia religiosa (1946), Tra giungle e 

pagode (1953), To Lhasa and Beyond (1956), The Discov- 

ery of the Mallas (1962), La via dello Swat (1963), Il trono 

di diamante (1967), Tibet, Land of Snows (1967), and 

Rati-Lila (1969). 

Many of Tucci’s minor writings are collected (par- 

tially revised by him) in his Opera Minora (1971) pub- 

lished by the Oriental School of the University of Rome. 

The Istituto Universitario Orientale of Naples dedicated 

two volumes of Asian studies to him entitled Gururaja- 

manjarika: Studi in onore di Giuseppe Tucci (1974), and 

the Istituto Italiano per il Medio ed Estremo Oriente 

published an international collection of Asian studies in 

three volumes dedicated to Tucci’s memory, entitled 

Orientalia Iosephi Tucci Memoriae Dicata (1986). 
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GHERARDO GNOLI 

Translated from Italian by 
Rodica Blumenfeld-Diaconescu 

TU KUANG-T'ING (850-933), Taoist scholar of the 
T‘ang dynasty (618-907) and the author of numerous 

works on Taoist liturgy, biography, history, and geog- 

raphy. Born in the waning decades of the once powerful 

T‘ang dynasty, Tu’s career spanned the chaotic years 

that saw China fragmented into contending regional 

states after three hundred years of unity. Buddhism had 

just begun its recovery from the repressive actions 

taken by Emperor Wu-tsung in 845, when thousands of 

temples were closed, property was confiscated, and tens 

of thousands of clergy returned to lay life and thus to 

eligibility for taxation and conscription. Taoism had 

fared better, since the T‘ang emperors, who were sur- 

named Li, considered themselves descendants of Lao- 

tzu. When Tu failed to place in the special court-service 

examinations, he chose Taoist rather than Buddhist or- 

ders as an alternative path to a scholarly career and en- 

tered the monastery on Mount T‘ien-t‘ai in his native 

province of Chekiang. 

Impressed by his literary skill, Emperor Hsi-tsung 

(873-888) appointed Tu to the court at the capital, 

Ch‘ang-an. Not long after, in 880, the emperor was 

forced to flee the rebellion of Huang Ch‘ao, and he 

sought refuge in the southwest, in Szechwan. Tu fol- 

lowed the court there and remained in Szechwan 

through the subsequent fall of the T'ang and the period 

of disunity known as the Five Dynasties and Ten King- 
doms. When in 907 Wang Chien established the south- 

ern kingdom of Shu (modern Szechwan), he enlisted in 

his service many displaced T‘ang officials, artists, and 

poets, among them Tu. 

Tu received several prestigious appointments and ti- 

tles from the Shu court, including the one by which he 

is most often referred to, Master of Vast Realization 

(Kuang-ch‘eng Hsien-sheng). After nearly forty-five 

years of court service, Tu retired:to a mountain retreat, 

where he died at the age of eighty-five. Traditional ac- 

counts say that his practice of immortality-conferring 

techniques enabled him at death to be delivered from 

his body and ascend to heaven, as had so many devotees 

of the Tao before him. 

Tu was one of the most prolific of Taoist scholars. His 

works include several hagiographical collections of 

Taoists who became immortals. Most notable of these is 

a work devoted to accounts of Taoist women, Records of 

the Immortals of Yung-ch‘eng, City of the Queen Mother 

of the West. He also compiled an extensive work on 

Taoist religious geography, Records of the Cavern-Heav- 

ens, Beneficent Peaks, Rivers, and Famous Mountains. 

This work describes the five sacred summits, the five 

governing mountains, and the ten great ‘‘cavern-heav- 

ens” lying under them, and includes as well a full cata- 

log of other places. In this work, the cosmology, prac- 

tice, and lore of Taoism is systematically integrated 

with the physical as well as the fantastic features of the 

traditional Chinese world. The bulk of Tu’s writings, 

however, deal with various aspects of Taoist liturgy, es- 

pecially the chai (“‘fast’’), a rite of atonement and merit, 

and the chiao (‘‘communal offerings”), a rite of com- 

munion and spiritual renewal among all the visible and 

invisible realms of Heaven and Earth. It was said that 

Tu was summoned to perform a “great chiao of the en- 

tire Heavens” (chou-t‘ien ta-chiao) shortly after Wang 

Yen, the second king of Shu, assumed his throne. 

In his writings Tu developed the work of earlier 

Taoist masters such as Lu Hsiu-ching (406-477), T‘ao 

Hung-ching (456-536), and Ssu-ma Ch‘eng-chen (647— 

735). He worked to preserve the continuity and what he 

saw as the purity of a scholarly and scriptural tradition 

that dated from the Way of the Celestial Masters (T‘ien- 

shih Tao) more than seven centuries earlier. Tu also 

sought to elaborate Taoist teachings in a more unified 

or systematic way. Such work was of great value to rul- 

ers seeking cosmological legitimation of their claims to 

power. In Records of Reverence for the Tao through the 

Ages, which recorded the recognition and favors be- 

stowed on Taoism by a succession of imperial patrons, 

Tu assembled explicit testimony to the fundamental 

unity of Taoist and imperial interests, but the percep- 

tion of this unity clearly pervades his entire corpus. 

[See also Taoism, overview article.] 
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CATHERINE BELL 

TULSIDAS, late medieval Indian poet whose plays 
and other works have had great influence on Hindu de- 

votionalism, especially in communities that make 

Rama the focus of worship. Despite his great popu- 

larity, or perhaps because of it, very little accurate in- 

formation is available about the life of Tulsidas. There 

is abundant material about him in the form of hagiog- 

raphies and oral legends, but these legitimize his 

saintly life and the holy nature of his literary works 

rather than record the actual events of the biography. 

While there is disagreement as to the date of Tulsi’s 

birth, his death is generally agreed to have occurred in 

1623. The traditionally accepted date of his birth is 

1503, which would mean that he lived for 120 years. 

This is logical from the point of view of his hagiogra- 

phers, because the full life span of a sinless human 

being is believed to be 120 years. Modern scholars con- 

sider that he was born probably in 1532 to a brahman 

family in an eastern Hindi-speaking area. In his Kavi- 

tavali, Tulsi writes that he was born to a very poor fam- 

ily and that his father and mother did not welcome his 

birth. It is believed that he was born under an unfortu- 

nate conjunction of planets, which meant that for as- 

trological reasons his parents had to abandon him. 

Tulsi says that in his childhood his mind was always 

on Rama, but that he later fell into the ways of the 
world. Sometime during his life Tulsi went to Banaras, 

where he lived until his death. 
In 1574 Tulsi began the composition of his most re- 

nowned work, the Ramcaritmanas, or The Holy Lake of 

the Deeds of Rama. Tulsi became famous through this 

work, and he himself remarks in his Kavitavali that “the 

world even likens me to the great sage Valmiki.” In ad- 

dition to the Ramcaritmanas and the Kavitdvali, at least 

ten other works can be ascribed to Tulsi with certainty. 

Chief among them are Vinay-patrika, Dohavali, and Gi- 

tavali. 
As a poet, Tulsidas combines the grandeur and the 
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majesty of Sanskrit with the lyrical grace and power of 

Vraj (or Braj) Bhasa, a dialect of Hindi. A master of al- 

literation and rhythm, Tulsi also shows great restraint 

in his use of words, blending the epic and the lyric 

styles. His choice of dialect and style was not in confor- 

mity with the scholarly standards of his time. Tulsi de- 

scribes himself as prakrit kavi (“uncultivated poet’’), and 

from a scholarly viewpoint his language was gramya— 

of the village, uncultured. Yet because of its poetic ex- 

cellence, Ramcaritmanas was the most revered of all 

Hindi texts both by scholars and by ordinary people. 

The greatest achievement of Tulsi lies in making the 
popular devotional style acceptable to the orthodox 

Hindu community and the philosophical interpretations 

of the high culture accessible to ordinary people. His 

reinterpretation of the Ramayana, based on the San- 

skrit Adhydtma-ramayana and Bhusundi-ramdyana, rev- 

olutionized the nature of the epic and transformed it 

into a popular devotional poem. 

[See also Hindi Religious Traditions; Bhakti; Rama- 

yana; and Poetry, article on Indian Religious Poetry.] 
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VELCHERU NARAYANA RAO 

TUNG CHUNG-SHU (c. 179-104 sce), leading Con- 
fucian philosopher of the Han dynasty (202 BcE-9 cE) 

and author of the influential Ch‘un-ch‘iu fan-lu (Luxu- 

riant Dew from the Spring and Autumn Annals). Tung is 

best known for the theory of mutual response between 

Heaven and man set forth in that work. A native of 

Kuang-ch‘uan (in modern Hopei), Tung rose to national 

prominence in the early years of Emperor Wu (r. 140- 

87 BcE) through three famous memorials on the rela- 

tionship between Heaven and man that he presented to 

the throne. This occurred probably in 124 BcE, in reply 

to the emperor’s queries. Although he never held a po- 

sition of political importance and remained most of his 

life a private scholar and writer, Tung nevertheless ex- 

erted a shaping influence on the mind of Han China and 

more than anyone else was responsible for the estab- 

lishment of the Confucian classics as the official learn- 

ing of the state. 

Tung’s philosophical system has been generally re- 

garded as an amalgamation of the Yin-yang and Con- 

fucianist (Ju-chia) schools. But this is a misleading view 

for several reasons. In the first place, the Yin-yang cos- 
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mological view, together with the idea of the cyclical 

movement of the Five Elements, had become so wide- 

spread by the Han dynasty that it was more a common 

underlying assumption of Chinese thought than a sepa- | 

rate philosophical school. Tung’s contribution is more 

properly seen as a reformulation of Confucianism on the 

basis of an assumption held in common with philoso- 

phers of other schools. Second, Tung incorporated ele- 

ments from the thought of schools other than the Yin- 

yang school into his system. These include Legalist, 

Taoist, and Moist ideas. For example, his identification 

of ‘‘legal punishment”’ with the principle of yin as a sup- 

plementary function of government is an adaptation 

from Legalism; his term “will of Heaven” (t‘ien-chih) is 

a borrowing from Moism; and his view of the Tao, the 

Way, shows the influence of Taoism. The Taoist-Legalist 

text on silk called Ching-fa, excavated in the 1970s 

from an early Han tomb, also throws some new light on 

the formation of Tung’s philosophy. His famous saying 

“The great source of Tao derives from Heaven, Heaven 

does not change, nor does the Tao” is clearly derived 
from that text. 

In modern times Tung has been generally condemned 

for elevating Confucianism to the position of state ide- 

ology at the expense of the other philosophical schools. 

While there is some validity in this view, a word of clar- 

ification as to what was elevated to state ideology is 

also needed. In Han China a clear distinction was made 

between the Five Classics as the common sacred tradi- 

tion on the one hand and the various philosophical 

schools as private teachings on the other. Under this 

distinction, the personal philosophical views of Confu- 

cius were not made orthodoxy; rather it was the tradi- 

tion of which he was custodian that was thus elevated. 

Of the Five Classics, four are of pre-Confucian origins 

(the Book of Changes, the Book of History, the Book of 

Poetry, and the Book of Rites). Only the Spring and Au- 

tumn Annals (Ch‘un-ch‘iu) is attributed to Confucius. 

But, according to tradition since Meng-tzu, the Spring 

and Autumn Annals, a history of the state of Lu, was 

compiled in order to continue the sacred tradition of 

the Book of Poetry and the Book of History. Confucius 

did not compile the Annals for the purpose of expressing 

his personal philosophical views. In his memorial to the 

throne, Tung proposed that an imperial academy be es- 

tablished in which the curriculum included only studies 
of the classical texts of the sacred tradition as transmit- 

ted by Confucius, but not the private teachings of all the 

philosophical schools. Undeniably, Tung’s proposal 
gave the Confucians a considerable edge over the other 

schools. Nevertheless, there is a subtle distinction in the 

fact that Confucianists were honored only as custodians 

of the sacred tradition, not as members of the Confu- 

cianist school. It is important to keep in mind that, 

like the Lao-tzu and the Mo-tzu, neither Confucius’s 

Analects nor the Meng-tzu formed part of the official 

learning. : 

At the center of Tung’s philosophy is the idea that all 

things in the universe are interrelated. The universe has 

ten basic constituents: Heaven, earth, man, ying, yang, 

and the Five Elements (or Five Powers) of wood, fire, 

soil, metal, and water. The first three are the most im- 

portant because they are ‘‘the origins of all things’; 

Heaven produces things, earth nourishes them, and 

man brings them to completion. Here Tung obviously 

follows Hsiin-tzu’s idea that man forms a triad with 

Heaven and earth and actively participates in the crea- 

tive process of the cosmos. A complementary idea is 

Tung’s view that nature (i.e., Heaven and earth) is the 

macrocosm and man the microcosm. 
In Tung’s writings, two different meanings of the 

term tien (“heaven’’) may be discerned: the physical 

universe and the divinity that presides over the uni- 

verse. In his theory of mutual response between Heaven 

and man, Tung means by Heaven the latter. He believes 

that Heaven has a will and creates everything (includ- 

ing man) for a purpose. His cosmology is therefore a 

thoroughly teleological one. Heaven has created man 

for the purpose of developing and maintaining an order, 

a cultural, political, and economic order. To achieve or- 

der, the mandate of Heaven (t‘ien-ming) is conferred on 

the Son of Heaven, that is, on the emperor, who in turn 

must always justify his mandate by his moral virtue. He 

is held responsible by Heaven for the orderliness of the 

human world. Heaven is sensitive to human errors and 

responds to misgovernment with anger, expressed by 

the issuance of calamities and prodigies. Serious of- 

fences against Heaven’s will by the emperor may lead 

to the loss of the mandate, that is, to the end of his dy- 

nasty. Thus the theory of mutual response between 

Heaven and man, with the mandate of Heaven as a cor- 

ollary, is actually a double-edged sword: it justifies as 

well as undermines the legitimacy of a reigning dy- 
nasty. 

According to Tung’s theory, no dynasty can last for- 
ever. His theory of succession, however, modifies the 

earlier theory, according to which the succession of dy- 

nasties follows the order of movement of the Five Ele- 
ments. Instead, Tung believes that dynastic change fol- 
lows the sequence of the “reigns,” namely, the black, 
white, and red reigns. Each dynasty represents one 
reign with its own system of government. With the end 
of one reign, the existing dynasty must give way to a 
new one. 
Tung also developed the notion of yin and yang in a 

somewhat new direction. While agreeing that yin and 



yang are the two basic forces of the universe and should 
always be kept in harmony, he nevertheless places yang 
above yin. Moreover, he applies the principle of yin and 
yang to human relationships. In his view, the ruler is 

yang, the subject yin; the father is yang, the son yin; 

the husband is yang, the wife yin. This is the famous 
theory of the so-called Three Bonds. Although the the- 
ory is Legalist in origin, Tung provided it with a yin- 
yang justification. This theory dominated the Chinese 
social thought until the end of the nineteenth century. 

As a Confucian scholar, Tung specialized in the study 
of the Kung-yang Commentary on the Spring and Autumn 

Annals. As a result, he wrote a series of short essays that 

constitute the Ch‘un-ch‘iu fan-lu. This work, although 

not entirely free from later interpolations, has survived 
to this day. 

[See also Yin-yang Wu-hsing and Confucianism, article 

on Foundations of the Tradition.] 
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YU YING-SHIH 

TUNGUZ RELIGION. The peoples of Siberia speak- 
ing Tunguz languages numbered 56,000 persons, ac- 

cording to the 1979 census of the U.S.S.R. The most nu- 
merous of them are the Evenki (27,300) and Eveny 

(12,500), who are collectively called Tunguz in the older 

literature. Sometimes the ethnonym Lamut (‘‘sea per- 

son’) is employed, applying only to certain groups of 

Eveny. The close racial and cultural relationship of 

these two peoples makes it possible to examine their be- 

liefs in the framework of a single system, which may be 

designated ‘‘Tunguz religion.” Other peoples speaking 

Tunguz languages are the Nanay (Goldi; 10,500), Ulchi 

(2,500), Udege (1,500), Oroki and Orochi (1,200), and 

Negidal’tsy (500). They represent a special cultural 

area, extending as far as the basin of the lower Amur 

River and Sakhalin Island, that includes the ancient 

cultural legacies of the Ainu and Nivkhi (Giliaks) and 

TUNGUZ RELIGION = 83 

the inhabitants of northeastern China. A common reli- 

gion has long been the primary factor uniting the at- 

omized society of Tunguz hunters who, in small groups, 

mastered the vast space of taiga and tundra between 

the Yenisei River on the west and the Sea of Okhotsk 

on the east and between the Arctic Ocean on the north 

and Lake Baikal on the south. [See map accompanying 
Southern Siberian Religions.] 

The periodic religious ceremonies of the Tunguz are 

closely tied to their mythology, and in several instances 

they directly reproduce myths of creation and of the he- 

roic deeds of their first ancestors, beginning with the 

words tarnimngakandu bicen (“this was in nimngakan”’ 

The term nimngakan means “myth, tale, legend; warm 

fairyland; bear ritual; shamanic séance.” Each group of 

Tunguz has a myth on the creation of bugha—its own 

inhabited territory. Bugha has a variety of meanings: 

“locality, world, native land; cosmos, sky, earth; spirit 

master of the upper world/lower world/hunt, God, devil; 

paradise, hell; icon.” The Tunguz also use this term to 

designate the entrance into a bear den or a small hut 

made of young larches with small figures of beasts and 

birds placed therein in preparation for shamanic perfor- 

mances. The basic meanings of the term bugha em- 

brace, in this way, notions of the creator, creation of the 

world, and of a model of the world. For designating the 

deity of the upper world the Tunguz also use the names 

Mayin, Ekseri, Seweki, and Amaka. The first of these 

names is tied to the concept of “success” or “hunting 

luck,” whereas the last is a kinship term referring to 

representatives of the older age groups: “grandfather, 

father, uncle,” and, in general, “ancestor.” The word 

amaka also has other meanings: “bear; God; sky.” 

According to the perceptions of the Tunguz, the upper 

world (ughu bugha) is connected to the middle world 

(dulu bugha) through the North Star, termed bugha san- 

garin, “sky hole.” In turn the middle world is also con- 

nected to the lower world (hergu bugha) through an 

opening within it. In the nimngakdan the first ancestors 

were able to move between all three levels of the world. 

Thereafter this became the privilege of the shamans, 

who use for this purpose Tuuruu, the Tunguz variant of 

the World Tree, or its equivalent, Engzekit, the mythi- 

cal river called ‘‘the place that no one sees.” It flows 

from the place termed Timanitki (‘‘toward morning; 

east”), transects the middle world, and enters into the 

place called Dolbonitki (‘toward night; north”), beyond 

which stretches the realm of the dead, Bunikit or Buni. 

Into EngzZekit flow the many branch rivers of individual 

shamans. Somewhere at the confluence of these tribu- 

taries with the mythical river are the Omiruk, territo- 

ries inhabited by souls (6mi); these lands comprise the 

sacred wealth of each clan. 
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One of the myths associated with EngZekit tells of the 
origin of the first people, of reindeer, and of cultural ob- 

jects from the various parts of the mythic bear’s body. 
He voluntarily sacrificed himself to the heavenly 

maiden, who was carried off on an ice floe in the cur- 

rent between the upper and middle worlds. In other 

myths the bear, representing the ancestor of one or an- 

other Tunguz tribe, is similarly depicted as a culture 

hero, the creator of reindeer breeding, bequeathing af- 

ter his inevitable death the ritual of the Bear Festival. 

This festival, which is essentially the same among all 
the Tunguz, is associated with the seasonal hunt of the 

animal in its den, which takes place in early spring or 

late autumn. The most important detail of the Tunguz 

bear ceremony, which has an explanation in their reli- 

gio-mythological perception of the world, is the way in 

which they handle the bear’s eyes. Hunters, having cut 

off the head of the slain beast, take out its eyes with 

great care, seeking to touch them neither with a knife 

nor with their fingernails. Then they wrap the eyes in 

grass or birch bark and carry them away into the forest, 

where they place them high in a tree. The Udege did 

this in the hope that the bear’s eyes might be illumi- 

nated by the first rays of the rising sun. In the tabooed 

language of Tunguz hunters the bear’s eyes are called 

osikta (“‘stars”). The connection of the bear with heav- 

enly luminaries is well illustrated in a Tunguz myth in 

which the bear, named Mangi, follows the reindeer or 

moose who had stolen the sun. Having caught up with 

his prey, the bear returns the sun to its place. Both pro- 

tagonists in this myth form the constellation of Ursa 

Major, the Big Dipper, in Tunguz cosmology (Chichlo, 

1981, pp. 39-44). 
This myth of the heavenly (or cosmic) hunt was reen- 

acted by the Tunguz during the greatest festival of the 

year, Ikenipke (a name derived from the word ike, ‘‘to 

sing’’), which took place in a specially constructed cone- 

shaped dwelling (Zumi), whose name designates not 

only “house, household, or family” but also ‘‘bear den” 

and uterus animalis. In the center of this dwelling is 

placed a pole called Tuuruu, along which Ekseri, the 

spirit of the upper world, and Hargi, the spirit of the 

lower world, travel in order to hold conversations with 

the shaman. The festival, which may be called the Tun- 

guz New Year, consists of eight days of dancing, sing- 

ing, and pantomine. The people, led by the shaman, 

would move inside the Zumi in a circle in the direction 

of the sun’s movement as they traveled up the river 
Engzekit behind an imaginary reindeer. In his song, the 
shaman would describe all the details of the travel, 

which lasted a year—all the animals, spirits, and obsta- 

cles encountered. At the end of the festival the men 

would shoot from a shamanic bow at wooden reindeer 

figures, shattering them into pieces that each man kept 

until the next festival. 
Other important shamanistic rituals of the Tunguz 

took place in specially constructed dwellings in the 

taiga. With complex auxiliary structures, these repre- 

sented a model of the supernatural world. The first, 

nimngandek, signifies “the place where nimngdkdn is 

fulfilled.” The second, sevencedek, is “the place where a 

ceremony with seven is performed.” Among all Tunguz 

peoples, seven means “‘shaman’s spirit helper,” but this 

word is connected to one of the names of the high God, 

Sevek or Seveki, and to the taboo reindeer of light col- 

oring, sevek, which is also called bughadi oron, ‘‘heav- 

enly reindeer.” The ritual of dedicating the chosen rein- 
deer as sevek is either independent or part of the ritual 

cycle in the Ikenipke festival. From the moment of this 
dedication, the sevek serves only for the transport of sa- 

cred objects. After its death, this reindeer is laid out on 

a platform set up in a tree. 

The word seven also signifies the ritual dish at the 

Bear Festival, which is prepared from rendered bear fat 

mixed with finely chopped bear meat. Scooping the 

seven with a spoon, the hunter must swallow it without 

its touching his teeth. This method of partaking of the 

body of the beast deity is identical to the rules of han- 

dling bear eyes. The boldest hunters may swallow them 

but only without touching them with their teeth; oth- 

erwise the hunter will become blind. The meaning of 

these rules becomes more understandable in light of the 

strong prohibitions associated with the domestic 

hearth. The firewood and coals must not be stirred with 

a sharp object, nor may broken needles be thrown into 

the fire. Even to place a knife with its point toward the 

fire may put out the eyes of the spirit of the fire. This 

spirit, according to an Orochi myth, is a pair of bear 

cubs born from the mating of a bear and a woman. Ac- 

cording to the Evenki, the bear is a culture hero who 

gave people fire. Reconstructing the Tunguz spirit of the 

domestic fire discloses his bisexual nature, correspond- 

ing to an androgynous deity like the bear. It is therefore 

understandable why hunters do not risk swallowing 

osikta (“‘bear’s eyes’’), preferring to return them to the 
taiga. The luster of these ‘‘stars’’ on top of the World 
Tree assured hunting success, and the projections of the 
luster are the light and warmth of domestic hearths. 
When considered as a system, the myths, concepts, 

rituals, and customs of the Tunguz show what a large, 
if not central, role the bear occupies. The most powerful 
shamans have him as a guardian spirit. At the time of 
the séance they don his skin, thus receiving power over 
all zoomorphic spirits, which they gather in the dark- 
ness of the sacred dwelling that represents, in essence, 
the cosmic bear den. The moose as well plays a signifi- 



cant role in the religious life of hunters and shamans, 

but its significance cannot be explained, as it is by most 
scholars, by economic functions alone. It must be noted 

that, according to myth, the moose emerges from the 

bear’s fur and is, in consequence, part of him. And if 
Ursa Major is termed Heglen (‘“‘moose’’) by the Tunguz, 

this denotes a shift of stress in the direction of one 

member of a binary opposition composing the structure 

of the myth (and constellation), in which prey and 

hunter can change places. In their ritual practice Tun- 

guz shamans preferred to place this stress on the figure 
of the hunter, inasmuch as they considered Mangi, who 

tracked the cosmic moose, to be their forefather. 

Traces of the myth of the cosmic hunt in the religious 

life of Tunguz peoples still remain, as attested by an- 

cient wooden disks of the Nanay that represent the sun 

(sii). On the upper part of one of them is a drawing of 

a bear, and on the lower is the representation of a 

moose turned upside down. The Nanay hung such disks 

on the door of a dwelling or on a child’s cradle; to the 

shamans they were an indispensable accessory of their 

costume. Possessing healing and protective functions, 

these disks are concise and expressive signs of the fun- 

damental myth of the beginnings of human history. In 

the Nanay culture area, the myth of the bear Mangi, 

who freed the sun from captivity, and the myth of the 

hunter Khado, who killed the excess suns, which were 

burning all living things, came into contact with each 

other. Both myths are similar insofar as the Orochi, 

neighbors of the Nanay, consider Khado the father of 

the shamanistic spirit Mangi, the representation of 

which is on the shamans’ staffs. 
The Tunguz, whose livelihood depends upon success 

in hunting, conducted simple ceremonies that gave the 

hunter confidence in his own powers and in the benev- 

olence of fate. He could do without a shaman, having 
enlisted the support of the master spirit of a locality 
and having gained a personal spirit helper. One of these 

rites is Singkelevun, ‘‘obtaining singken (success).” This 

ritual appears to be the simplest imitation of the con- 

cluding ceremony of the Ikenipke rite: the hunter makes 

an image of a reindeer or a moose, takes it with him 

into the taiga, and then shoots at it with a small bow. 

If the image is hit immediately, it becomes a singken. 
The dried parts of previously killed animals (hearts, 

jaws, noses), which the hunter saves, are also guaran- 

tors of success. Certain groups of Tunguz began to call 
the spirit master of the taiga Singken. The Evenki and 
Orochi conducted a Singkelevun ceremony in October, 

before the beginning of the winter hunting season. It 

was performed among them as a complex shamanistic 

ceremony consisting of several cycles. 

For the preservation of human life, the Tunguz pre- 
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pared special repositories of souls, which were 

“earthly” miniature copies of 6miruk found in the basin 

of the Engzekit River in the upper world. The domestic 

Omiruk are small boxes with little figurines placed in 
them. Each figurine holds the soul of a person placed 
there by a shaman. Certain shamans placed tufts of hair 

from persons needing protection in the 6miruk. Such lit- 

tle boxes were strapped to the saddle of the heavenly 

reindeer. The 6mi was evidently a reincarnated sub- 

stance circulating within the limits of a determined so- 

cial group. Among the Nanay, for example, the 6mi 
lived in the form of small birds on the clan tree, from 

which they descended into women’s bodies. Depictions 

of these trees are still found on the robes of Nanay 

women today. 

In the case of frequent deaths of children, the shaman 

had to set out for the upper world, where he snared one 

of the soul birds and swiftly descended to earth. Evi- 

dence of his successful trip was a fistful of wool strands 

pressed together, which he threw into a white handker- 

chief held up for him by an assistant during the séance. 

The traditional method of disposing of the dead 

among the Tunguz was aerial: the body, washed in the 

blood of a sacrificial reindeer and clothed and wrapped 

in a hide, tent cover, or birch bark, was laid on a scaf- 

fold set up in the branches of a tree. Coffins, when used, 

were made of hollowed-out tree trunks and set upon 

tree trunks or on posts dug into the ground. The belong- 

ings of the deceased were left with him, and his rein- 

deer was strangled and left at the place of burial. After 

christianization in the eighteenth century, the Tunguz 

began to practice underground burial. However, the 

traditional ritual persists in the Siberian taiga even to- 

day. 

The Tunguz considered the cause of death to be the 

departure or theft by evil spirits of the beye soul, the 
name of which translates as ‘“‘body.” In conducting the 

mourning ceremony for the dead a year later, the Tun- 

guz sometimes prepared a temporary “body” from a 

section of a tree trunk, which they clothed in part with 

the deceased person’s clothing, provided with food, and 

bade farewell to forever. The shaman, completing the 

conveyance of the deceased into Buni, asked him not to 

return again nor to disturb the living. Among the Na- 

nay, the initial conveyance of the deceased, termed 

Nimngan, took place on the seventh day. Here, the de- 

ceased was represented by a bundle of his clothing, in 

which the shaman placed the han’an, the ‘“‘shadow”’ soul 

of the deceased, which he had caught. This bundle of 

clothes was treated like the living for a period of three 

years, until the final farewell with him at the large kasa 
memorial festival, lasting several days. But even here, 

under the unquestionable influence of Manchurian 
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Chinese customs, the Nanay and other Tunguz peoples 

of the lower Amur region observed traditional division 

between the living and the dead. An ancestor cult did 

not unfold here nor, more forcibly, was it characteristic ° 

of the Evenki and Eveny, the nomads of the Siberian 

taiga. 

Shamanism and the traditional religion of the Tun- 

guz have not totally disappeared, as is commonly be- 

lieved, notwithstanding atheist propaganda and prohi- 

bitions. As recently as 1958, four nomadic Even 

communities, living in isolation for more than thirty 

years in the mountainous forest-tundra of Magadan ob- 

last, were headed by eight authoritative shamans, one 

of whom was called by the honorific Amanza (Amaka). 

In 1978, Evenki believers on the Sym River (a branch of 

the Yenisei in central Siberia) used the services of three 

shamans. The cult of the domestic hearth continues to 

exist in various forms among all nomadic Tunguz, in- 

cluding sovkhoz (state farm) workers. In certain Tunguz 

settlements, one may see on the main street a post with 

a bear’s skull fastened to it, evidence that the power of 

the Master of the Taiga is still recognized by his off- 

spring. 

[See also Bears and Shamanism, article on Siberian 

and Inner Asian Shamanism. ] 
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Boris CHICHLO 

Translated from Russian by Demitri B. Shimkim 

TUONELA is the place of sojourn for the dead among 
the Finns and Karelians. The name means “the home of 

Tuoni,” the ruler of the world of the dead. Apparently, 

Tuonela originally denoted the filled grave as the rest- 

ing place of an individual dead person, but later was 

extended to mean the whole graveyard as the common 

dwelling place of the deceased. 

In Karelian and Ingrian cemeteries small log huts 

were erected above the graves, with a window at the 

end or on one side to let in light and to enable the dead 

to look out. Similar huts were found in the cemeteries 

of other Finno-Ugric peoples (e.g., the Mordvins) in Rus- 

sia. The custom of erecting huts in cemeteries was ob- 

viously borrowed from the Russians, who had similar 

house-shaped structures with pitched roofs on their 

graves. (These structures were later forbidden by the 

tsarist government.) In pre-Christian times, the dead 

were buried in small groves (hiisi) near the village. The 

groves were considered holy; no trees could be cut or 
twigs broken there. 

Since the dead were believed to have the same needs 

as the living, it was the duty of the living to provide 

them with the necessities of life—clothing, food, and 

tools for work. Special attention was attached to foot- 

wear, for which the dead had particular use. Unmarried 

women were given the kerchiefs that married women 

wore so that they could marry. Care for the dead contin- 

ued beyond the funeral, in order to let them have their 
share of the family proceeds. On commemoration days, 
food was taken to the graves; it was believed that the 
dead, assuming the form of birds, came to eat there. 

Another group of beliefs about the topography of Tuo- 
nela also exists. Based on foreign models, they have 
been adapted to Finnish-Karelian cosmography and are 
elaborated in funeral laments. According to these be- 
liefs, the realm of the dead was situated at the northern 
end of the world, separated from it by a deep precipice. 
At the base of the precipice flowed the black river of 
Tuonela, unilluminated by the sun or moon. The river 



contained a whirling, wild cataract and a fire stream, in 
which spears, swords, and needles stood upright and 
the dead could be seen swimming in bloody clothes. 
The crossing of the river was associated with great dan- 

ger. The dead could wade through it, the water reaching 
as high as their birthmarks, or they could cross a bridge 
made of thin thread. More frequently, the dead were 

transported across the river in a boat steered by the 

daughter of Tuoni. Singing in one’s ears indicated that 
relatives in Tuonela were calling for the boat. 

Fingernails are especially significant in the Karelian 

beliefs about Tuonela. The nails of the deceased were 

clipped on Saturday night, cut in two, and slipped into 

the neck-hole of the deceased person’s shirt. They 
helped the dead ascend Tuonela mountain, which was 

smooth as an eggshell. If the nails were not cut in 

pieces, the Evil One would make a boat from them and 

take the person to Hell after his death. The picturesque 

nature of these beliefs about Tuonela stems partly from 
Baltic-Slavic, Byzantine, and Old Egyptian traditions, 

and partly from medieval Christian vision literature 

and hagiography. 

[See also Finnic Religions.] 
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FELIX J. OINAS 

TURKIC RELIGIONS. Throughout the course of 

their long history, the Turkic peoples have simulta- 

neously or successively practiced all the universal reli- 

gions (Christianity, especially Nestorian Christianity; 

Judaism; Manichaeism; Buddhism; and Mazdaism) be- 

fore the majority of them were won over to Islam. How- 

ever, before yielding to these religions, they held their 

own system of beliefs, their own personal representa- 

tions. These are generally identified as “animism” or 

“shamanism,” even though the last term cannot even 

begin to cover the whole of the religious phenomena. 
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Their “national” religion, largely shared by the Mongols 

and certainly the Tunguz, is still practiced today. It has 

been kept alive among certain Siberian and Altaic 

groups and, to a much greater extent than is realized, 

within the very institution of Islam, to which it has 

more or less adapted without abandoning or altering 

many of its original characteristics. 

This is not to say that the indigenous Turkic religion 

is free of every foreign element. It developed in contact 

with other ideas, notably those from China and Iran. It 

has continually evolved and grown richer over the 

course of centuries, either through internal develop- 

ment or the influence of great civilizations. It is, in fact, 

quite flexible and is based on tolerance and religious 

coexistence. Certainly, it is essentially a mystic religion. 

Its beliefs have never been solidly unified, and, as we 

are beginning to better understand, they are like two 

diverging branches of a common trunk: the popular one 

is centered on shamanism, totemism, and a vigorous 

polytheism; the imperial one is antishamanist, antitote- 

mist, and has monotheistic tendencies in its advocacy 

of the supremacy of Tengri, the sky god. 

Although they are separate, these two branches have 

not escaped interpenetration. One branch developed un- 

der the tribal regime, the other during the formation of 

the great empires of the steppes, such as those of the 

Hsiung-nu, the T‘u-chiieh or Turk (sixth to eighth cen- 

tury), the Uighurs (eighth to ninth century), or the Mon- 

gols (thirteenth to fourteenth century). It must be re- 

membered that the Turkic peoples played a major role 

in the Mongol empire. This is reflected in the use of the 

name Tartar (Turkic, Tatar), which was used to refer to 

the armies of Chinggis Khan and is none other than the 

name of a very ancient vassalized Turkic tribe. This ex- 

pressive name also evoked an infernal river of antiquity, 
the Tartarus, and had the connotation of ‘“‘barbarian”’ as 

well. 
Whether tribal or imperial, however, the prevailing 

political and social regime allowed a memory of the for- 
mer to remain, and when the prevailing order was tem- 

porarily abolished, along with it was abolished a part 

of what it had imposed. Nevertheless, it is important to 

consider the beliefs common to both the popular reli- 

gion and the imperial religion apart from the beliefs 

that pertain more particularly to one or the other. 

Until recently, it had been considered impossible to 

understand the religion of the Turkic people in its an- 

cient form. Studies, especially ethnographic ones, have 

been written on groups of people who continued to 

practice the religion in modern times (nineteenth to 

twentieth century). Only recently has it been observed 

that the inscribed Turkic stelae of the sixth to the tenth 
century, certain manuscripts (including the dictionary 
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of Mahmid al-Kashghari, tenth century), and foreign 

sources (especially Chinese but also Byzantine, Arabic, 

Latin, Armenian, and Syrian) present a considerable - 

wealth of information. This information takes on full 

meaning when compared with ethnographic notes, me- 

dieval Mongolian sources, and pre-Islamic remnants in 

Turkic-Muslim plastic and literary works. Thus we be- 

gin to have, if not a complete knowledge of the ancient 

Turkic religion, at least a satisfactory view of the over- 

all picture. 
Of course, we have acquired more information on 

some periods and peoples than on others. We have a fair 

understanding of the religious situation under the em- 

pires but know little of the religious situation of the 

tribes, at least before the modern era. We know some- 

thing of certain ethnic groups but nothing at all of oth- 

ers. In general, we have sufficient documentation on the 

period between the foundation of the Turk empire (sixth 

century) and the conversion of the Oghuz to Islam 

(eleventh to thirteenth century), as well as on the 

present era. 
The Common Heritage. With a few small exceptions, 

the Turkic religion has offered structures to all peoples 

of all social classes in all regions of the Turkic world 

throughout history. Admittedly, there was a less influ- 

ential period during which the religion was developing, 

but it appears to have been firmly established as early 

as the first century cE. It would be incorrect to believe, 

for example, that at the beginning of the Turk empire, 

the western Turk borrowed a cult of fire that was un- 

known to the eastern Tiirk from Iran (where it is known 

to have flourished), for the cult was already pan-Turkic. 

Because Sogdian, the language of an Iranian people, 

was used as a written language as far north as Mongolia 

in the early sixth century, the fact that literary evidence 

for the fire cult exists in an Iranian language cannot be 

used to prove that the cult was of Iranian origin. Far 

less important practices seem to be known in the east 

but not in the west, such as the wearing of plumes, 

which did not spread to the west until the Mongolian 
invasions. 

Although the religion was fairly well established early 

on, certain innovations appeared over the course of 

time. Without doubt, the dualism already apparent in 

the Turkic religion has been accentuated through the 

influence of Manichaeism. From Buddhism has come a 

conception of hell as a cosmic zone situated under the 

earth in symmetry with the sky (a deity), as well as the 

transformation of one of the great mythological char- 

acters, Erlik or Erklik (‘‘the virile one, the valiant one’’) 

from a warrior who killed the stars at daybreak to the 

god of the underworld, a king of innumerable demons 

who not only live on the earth but haunt the entire uni- 

verse. Equivalent to the Indo-Iranian Yama, he is at- 

tested to in Turkic sources as early as the 1200s. [See 

Erlik.] The idea of paradise seems to have taken shape 

in a similar way; the Sogdian word for it, utchmagq, has 

been confused with the Old Turkic infinitive utchmagq, 

which means “‘to fly away” and which was traditionally 

used, at least in speaking of great individuals, to signify 

“to die.’ An innovation that seems to be more impor- 

tant was observed by the Chinese in about 628: “In the 

past, the Turk had the custom of burning the dead; now 

they bury them.” However, one must consider that the 

Turkic peoples have always fluctuated between inciner- 

ating and burying the dead. Of the pre-Slavic Bulgari- 

ans and, in a general way, of the western Tirk, it is 

said, ‘One phratry burns its dead, the other buries 

them.” The Kirghiz continued to use incineration until 

they came into contact with Islam. 

Ideas that have remained unchanged are those rela- 

tive to death, the afterlife, and funerary rites (apart 

from the issue of burial versus incineration). Death, 

which one hopes will be violent and unnatural (in spite 

of the respect that is occasionally shown the elderly) is 

considered the Necessity, Kergek (perhaps a deity). 

However, it is deeply dreaded and has given rise to bit- 

ter regrets, supposedly issued from the mouths of the 

deceased. Death is eminently contagious and requires a 

sober approach toward the dying one (generally aban- 

doned) or the deceased. The type of afterlife to be at- 

tained depends primarily on the treatment accorded the 

skeleton. It must be cleaned perfectly: the flesh must be 

scraped off and the cadaver set on a platform in a tree 

and exposed. When the bones are clean, they are either 

buried in the ground (if the deceased is to retain his 

earthly ties) or burned (if he is to lose them and gain 

access to the kingdom of the dead). The funerary cere- 

monies have also survived the centuries without having 

been changed: they include lamentations and ritual mu- 

tilations, declamations (agit) of the virtues of the de- 

ceased, a sacrifice, and a communal meal. The meal has 

been especially important, so much so that the word 

yog, originally designating the funeral as a whole, 

would eventually connote only the meal. 

The varying forms of the obsequies clearly demon- 

strate the margin of liberty or of uncertainty that re- 

mained within a well-defined context. This latitude oc- 

curs again and again primarily in the view of the world. 

The universe is generally represented as composed of 

two parallel plains, the sky and the earth (ultimately 

extended to three with the addition of the underworld). 

At the same time, it is also seen as a square plateau 

(earth), covered by a circumscribed dome (sky), with 



the four corners of the earth being allowed to exist out- 
side the shelter of the sky. The cosmic axis that links 
the sky, the earth, and the underworld can be a moun- 
tain or a tree with seven branches, each branch repre- 

senting a level of the sky. The levels of the sky are in 

turn derived from the seven planets still known to have 
been popularly believed in during modern times but 

also attested to by prehistoric engravings and by every 

construction with symbolic value, for example, the pil- 

lar of the tent, the ensemble formed by the central 

hearth of the yurt, and its upper opening, through 

which the smoke escapes. This axis is at once the sup- 
port for the sky and the path that permits access to it. 

Among the numerous microcosms consonant with this 

view, the yurt, a circular tent in the form of a bell, is 

the most characteristic. It is protected from exterior in- 

fluences by the powerful deity of the threshold, which 

one must kiss upon entering. Although circular in 

shape, the yurt was oriented first toward the rising sun 

and then toward the south. 

It is possible that the sky and the earth originally 

may have been placed side by side, but there is more 

speculation than truth to this. The Orkhon inscriptions 

(eighth century) speak about origins in two lines: 

“When the sky above was blue and the earth below was 

dark, the son of man appeared between them.” The 

Turkic peoples were little interested in the cosmogoni- 

cal problem or in eschatology. Of the more recent cos- 

mogonies (after the tenth century), the well-known one 

reported by Wilhelm Radloff (1884, vol. 2, p. 3) and all 

allusions to the creative power of the sky god were in- 

fluenced by foreign religions. 

The observation of stars is an important occupation. 

The phases of the moon are considered lucky or un- 

lucky. No projects are to be undertaken when the moon 

is in its last quarter, although a good time to launch a 

military campaign is when the moon is waxing or is 

full. The last days of the lunar month are favorable for 

obsequies because they mark an end and announce a 

rebirth. Similarly, human life closely parallels plant 

life. Trees are born each spring and die each autumn; 

thus the cadaver is saved for the biannual obsequies, 

which take place either when the leaves begin to fall or 

as they grow green again, a fact that explains the afore- 

mentioned techniques used to preserve the skeleton. 

When great personages are taken to their place of final 

rest, an attempt is made to be in harmony with the veg- 

etative season, the phases of the moon, and the benefi- 

cial moments of the solstices and the equinoxes. 

The four classic elements make up the universe. 

Water and fire are of exceptional value. Moreover, they 

are antagonists and complementary components: fire 
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comes from wood, which is born from water. The last 

has a fertilizing capacity but above all is pure. It is for- 

bidden to dirty water, even though water does not pu- 

rify. A “mass of water’ is a symbol of knowledge and 

intelligence, qualities of the sovereign. Fire, which even- 

tually would become a god, is an alter ego of the sha- 

man because of its hypnotic, elevating, and healing 

powers. It is the great purifier. All defiled objects or 

those suspected of being defiled, notably anything that 

enters the camp, must pass between two fires, jump 

over the fire, or go around it. However, this ancient be- 

lief became obsolete in the nineteenth century, while fu- 

migation, also a purifier, remained popular. The hearth, 

considered the reflection of the family, is protected by 

numerous taboos. To extinguish it and disperse the 

ashes would amount to destroying the race. Since an- 

cient times, the great priest of this fire has been the 

“prince of fire,” the ottchigin (derived from ot tegin), the 

youngest son to inherit the paternal residence—the 

heart of the empire—after the older sons had been pro- 

vided for or endowed with a distant appanage. Today, 

this office is held by various members of the family, oc- 

casionally women. Like thunder, lightning—fire from 

the sky—arouses terror and is seen as a divine punish- 

ment against the one it strikes. 

Every existing thing is inhabited by a force of varying 

intensity that we could call, although not quite accu- 

rately, “spirit,” “‘soul,’’ or “master-possessor.” Each 

force can be broken down into a multitude of forces or 

can be combined with others to constitute a more vast, 

collective force. The tree is powerful, but the grove or 

forest is more powerful. The “eternal” stone is fully ef- 

fective only when combined with others to form cairns 

(obo), piles generally located in dangerous passages or 

passages recognized as such by a sacred mystery. Any- 

thing complex like man, has several souls; human souls 

reside particularly in the blood (the shedding of which 

is forbidden), breath, hair, skull, sexual organs, and 

elsewhere. Thus nothing is simple or stable; everything 

has variable dimensions, a sort of ubiquity. But every- 

thing makes reference to the animal, zoomorphism 
being the form par excellence—the form of all spirits and 
of human spirits before their birth, during their life, 

and after their death. Consequently, everything that ex- 

ists can appear as it is or in animal form. 

In one way or another, all animals have had a numi- 

nous role, but certain animals are different from others: 

the bird of prey, the eagle or falcon, is-a divine messen- 

ger that flies near Tengri and sits enthroned on the sum- 

mit of the cosmic tree; the stag is often considered a 

saint, but is hunted nevertheless; the hare’s position is 

as ambiguous as that of the camel, which is totemized 
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or tabooed as impure; the bear is the quintessential lu- 

nar animal, whose hibernation stirs the imagination; 

geese or swans, which appear in the widespread legend. 

of the swan maiden, may symbolize the celestial virgin; 

all birds are souls; and the horse, a member of the clan, 

is the epitome of the sacrificial animal and also often a 

solar or aquatic symbol. 

With the exception of the act of killing another man, 

combat between an animal and an adolescent, or an- 

other animal designated to represent him, constitutes 

the principal rite of passage. This rite allows a youth to 

become part of adult society and gives him rights to 

women or, rather, constitutes marriage in itself. In ef- 

fect, the match is an enactment of the sexual act: to 

conquer the animal is to become both its spouse and its 

son. It renews and reenacts the primordial ancestral 

struggle: murder, copulation, and birth. This rite is an 

ancient legacy clearly attested by the animal art 

plaques of the steppes, medieval manuscripts, and mod- 

ern commentary. 

Despite a strong family structure, accounts of adop- 

tion by animals or humans are numerous, and frater- 

nity is not dependent upon birth alone. Fraternity can 

be pledged between two strangers through the exchange 

of significant gifts (osselets, arrows, horses) and partic- 

ularly through the mixing of blood. The rite that estab- 

lishes fraternity consists of the two postulants’ joining 

their slashed wrists or drinking mixed drops of their 

blood from a cup that is often made from the dried skull 

top of a murdered enemy chief. This giving of one’s 

blood to another man is actually only one variant of the 

oath. The other form is the giving of blood to the earth, 

realized through the pouring of one’s blood or the 

blood of a sacrificed animal; this act is performed be- 

fore the sky, which deeply involves those making the 

pledge. 

The Popular Religion. Despite the pretensions of cer- 

tain shamans to positions of tribal leadership, shaman- 

ism is essentially a religious phenomenon, a dominant 

one in the religious life of contemporary non-Muslim 

Turkic peoples and one that is at the heart of the popu- 

lar religion. It speaks to the people of things that inter- 

est them most—the preservation of their life (magical 

healings), their future (divination), and their relations 

with the familiar gods and spirits (the shaman’s sacer- 

dotal role, his cosmic voyage). The institution of sha- 

manism is surely quite ancient. Although poorly dis- 

cernible in antiquity, it was in full bloom by the time 

of the Middle Ages, despite the total silence of the Ttirk 

inscriptions on the subject. This silence does not prove 

the nonexistence of shamanism but, rather, reflects the 

care taken to exclude it from imperial records. The old- 

est descriptions of shamanic séances date back almost 

to the era when the Old Turkic word for shaman, gam, 

clearly appears, and when magical healings and divi- 

nations were attested to among the Oghuz. Descriptions 

of such rites among the nomadit Turkic tribes come to 

us from Ibn Sina (Avicenna), while similar accounts re- 

garding the Kirghiz come from Marvazi. 

Shortly after this period, numerous traces of shaman- 

ism appeared among the tribes converted to Islam who 

became part of the Seljuk hordes. From then on, the in- 

formation continues to increase and become more pre- 
cise. In the thirteenth century, van Ruusbroec provided 

a remarkable description of the séance. From all this 

medieval information, it appears that the shaman had 

the ear of the people, communicated with the sky god, 

was visited by demons, and went into trances to accom- 

plish his cosmic voyages, during which he met many 

spirits and their auxiliary, or adversary, spirits. His ob- 

jectives were to cure the sick by expelling the spirits 

that had entered them or by finding the spirits that had 

left their bodies, to predict the future, and to exercise 

certain sacerdotal and political powers. In other re- 

spects, the shaman seems to have been a sort of black- 
smith, a manipulator of two numinous objects, fire and 

metal. In any case, he already had rivals: for healing, 

the first official doctors; for divination, the astrologers 

(seers who were closer to the princes than to the people) 

and all kinds of sorcerers, diviners, and prophesiers 

who waved their wands or arrows and used osselets and 

dice, who used haruspicy, scapulimancy, and, espe- 

cially, oneiromancy, and who interpreted divinatory 

texts. One type of sorcerer who became the shaman’s 

most threatening rival was the “rainmaker,” the ya- 

dadji, who, with the help of a bezoar, produced thunder- 

storms on demand. These sorcerers, like the astrologers, 

worked more freely under the imperial religion than did 

the shamans, because the sorcerers had no pretensions 

to power or claims of intimacy with the sky. 

The totemic system, which can exist only in tribal so- 

cieties that employ it to determine basic structures 

(families, clans), plays a role in the popular religion 

that is almost as important as that of shamanism. For 

a long time, totemism was unknown among the Altaic 

peoples in general; however, in the mid-twentieth cen- 
tury pioneering research by P. J. Strahlenberg, Cho- 
dzidlo, A. Billings, N. Shchukin, and others revealed a 
totemic system among both contemporary and extinct 
Turkic societies, such as the Bashkirs, the Oghuz, and 
the western Tiirk. Since the eighth century, the Arabs 
(as confirmed by certain medieval Turkic texts) have 
observed a tie between clans of certain tribes and cer- 
tain animals. The study of these observations reveals, 
beyond all possible doubt, a totemism, naturally mis- 
understood in the Arab and medieval Turkic accounts. 



It is clear that the people, organized under the tribal 
system, worshiped numerous gods of human dimension 
and that they cared little about great deities, notably 
the Sky. We have seen that they were surrounded by 
innumerable forces that they had to use or protect: nat- 
ural forces and even fabricated objects (the “master” of 
the weapon, its “soul,” could render the weapon ineffec- 
tive). The ‘‘masters” of the herd, of game, fish, hunting 
and fishing territories, and doubtless others all had to 
be conciliated. The masters that the Old Turkic texts 
call iduq yer sub, “sacred lands and waters,’”’ concerned 
them most. These also could be the ensemble of indivis- 
ible lands inhabited by the tribe, or better, their ‘‘mas- 

ter-possessors”’ (those of other tribes and of foreigners 

such as the Chinese were recognized). It could also refer 
to certain privileged parts of this ensemble, often cited 

by name. The latter lands were “‘left free,” as conveyed 
by the word iduq. In these areas it was forbidden to 

carry out any secular activity: hunting, fishing, or fell- 
ing trees. The idea that the parts of a whole should al- 

ways be respected was extended to everything. There 

were also iduq animals within the herd that could not 

be milked, sheared, or mounted. It was important for 

the hunters to allow some animals to escape from the 

game they encircled. At least the first fruits of the har- 
vests had to be set aside unused. At each milking and at 

each meal, it was customary to set apart a portion of 
milk or meat to be offered to the gods. 

Out of a desire to maintain control over the earth’s 

products, the people made “soul supports’; these rep- 

resented the spirit protectors of animals and harvests. 

They were among the numerous idols placed in the 

yurts and were also transported in carts, which became 

veritable traveling altars. Constructed of felt, wood, and 

metal, these zoomorphic or anthropomorphic idols 

could also represent and contain the soul of ancestors 

and of all imaginable powers. One took care of them, 

fed them, and painted them with blood. Ethnographers 

eventually began to call these idols by the Mongol word 

ongon (Turkic equivalents: t6z, tyn, kiirmes), although 

ongon actually refers to totems. Some of the highest de- 

ities were affected by this idolization, either through a 
spontaneous irruption of the practice as applied to the 

lower spirit protectors or through absorption of ele- 

ments from the imperial religion. In a general way, the 

cave, the waters, the trees, and the stars were vener- 

ated. Every elevation of ground became a place of cult 

worship: it established the image of an ascent toward 
the sky, a distant and vague god [See Ongon.] 

Whereas the tribal and familial deities of ancient pe- 
riods are poorly understood, it is almost impossible to 

define the possible ties of the people to the great gods 

as revealed to us by the imperial texts alone, at least for 
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the period during which the people were not under the 
empire. 

The Imperial Religion. It is difficult to comprehend 

the significance and the success of the imperial religion 

without taking into account the tribal organization of 

society, with its attendant instability, internecine wars, 

anarchy, and misery. Divided, the inhabitants of the 

steppes were powerless. United, they became invincible. 

Therefore, their strength assured free commerce and 

made possible raids and conquests of the rich lands of 

sedentary peoples. Despite the tribes’ pronounced taste 

for independence and their attachment to tradition, the 

empire presented certain advantages that the tribes 

were prepared to accept, even if it meant losing part of 

their patrimony along with their autonomy. Certainly 

the sovereign, promoted through his own genius or 

through circumstances, was descended from the tribal 

regime and practiced the popular religion. This fact, to- 

gether with his need to secure mass support, inclined 

him to tolerate the tribal religion; but he reorientated 

it, promoting elements that had been secondary, dilut- 

ing or eliminating elements that were in essence anti- 

monarchist. The two great victims were shamanism 
and totemism. 

From the imperial viewpoint, shamanism had no al- 

ternative but to adapt. During the long medieval peri- 

ods, shamans had not only attained positions of tribal 

leadership (without necessarily having the gifts or the 

means for leadership) but had also pretended to main- 

tain privileged relationships with the invisible, to climb 

to the sky. As tribal chiefs, they had to accept a superior 

authority, something that was more difficult for them 

than for others. As religious leaders, they had to ac- 

knowledge that the kaghan, the emperor, had relation- 

ships with the invisible world and the sky, relationships 

much closer than their own. Thus, there was an inevi- 

table conflict between the shaman and the sovereign. 

However, the contest being unequal, it often ended 

abruptly or resulted in the inevitable elimination of the 

shaman. Chinggis Khan’s suppression of the influence of 

the great shaman at his court can be seen as an epitome 

of this conflict. Even though we have no information, 

we can assume that the process was the same in other 

political structures with pan-Turkic tendencies. It is 

characteristic that the Old Turkic texts do not contain 

a single word about shamanism: we have already seen 

why. Nevertheless, it took real courage on the part of 

the sovereign to disregard the fear ‘inspired in the 
Turkic peoples by all those who held religious or magi- 

cal powers, including priests of the religions with which 
they came in contact. 

Totemism was an equally formidable obstacle erected 

by the tribal regime against the empire. Classificatory 
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and divisive by definition, it was diametrically opposed 

to the imperial ideal. The duty to which the sovereign 

was thus called to devote himself consisted of renounc- . 

ing the various totems of the clan cults and insistently 

promoting the totem or totems of the ruling dynasty. 

The ruling dynasty, like every family, like every tribe, 

was descended either from two united animals or from 

an animal that had had sexual relations with a human. 

The sex of the animal or human was not as important 

in this matter as was the complementarity of the differ- 

ent species. The latter was indicated more clearly and 

can be seen in the animal art of the steppes: a wildcat 

and a herbivore, a bird of prey and a rodent, an animal 

and a human. The myth of origin that was the most 

widely believed (because it simultaneously served the 

Turk, the Mongols, and other, smaller, groups) first pre- 

sented a she-wolf who fed a young boy, married him, 

and gave him children, thus becoming his mother and 

wife at the same time. Later this was changed: a wolf 

was believed to have united with a doe. The content of 

this myth is particularly rich, especially among the 

Tiirk, because it involves the intervention of fertilizing 

water (the marsh where the she-wolf finds the child), 

the cave (where she gives birth), and even the bird of 

prey, which flies above the couple. 

However, widespread as it is, this myth is only one 

among many. One could say that there are as many 

myths as there are Turkic peoples. Hence, the ancestor 

of the Kirghiz was a bull or a dog married to forty vir- 

gins; the ancestors of the Karakhanids, a lion and a 

camel. The Oghuz have demonstrated how a theme was 

able to change owing to unknown influences. Oghuz 

Kaghan, the eponymic ancestor of the confederation 

(whose name was etymologically ogush, ‘‘tribe’”) was 

first named “colostrum” (agiz), then “young bull” 

(oghuz) after his ancestor, while the wolf remained his 

guide and protector. Later, the Oghuz had six birds of 

prey as “totems” when they were divided into six clans 

and twenty-two or twenty-four when the number of 

their tribes increased. The exaltation of one’s ancestors 

was emphasized in the Tiirk empire. Each year the sov- 

ereign either went in person or sent a high dignitary to 

the birthplace (cave) of his family. Turk flagpoles were 

topped with golden wolves’ heads; thus the wolf contin- 

ued to lead his descendants into battle and also to 

march ahead of them in migrations. 

The imperial ancestor was clearly a divine animal 

who came from the sky. He was “blue” like the sky and, 

as described in a relatively recent (post-Chinggisid) 

text, he could be associated with luminous rays that 

emanated from the sun and moon. Thus, two different 

traditions concerning the origins of great men seem to 

have existed—one involving the sexual union of ani- 

mals, one involving light that came and impregnated a 

woman or that, itself a radiant daughter, seduced he- 

roes like Oghuz Kaghan. Some attempt was made to 

combine the two traditions, butsnever with much suc- 

cess, not even in the case of the Mongols, whose Secret 

History reveals the efforts made in this respect, or in the 

Turkic Oghuz name, which owes much to the former. 

The popular gods suffered less from the imperial 

religion. Any major force that contributed to the 

power of the empire was welcomed, and the Turkic 

peoples, with their fundamental beliefs in the dif- 

fused divine, opposed the disappearance of these gods. 

(Popular sentiment also had to be respected.) Never- 

theless, their fate was not always the same. Some 

were more or less forgotten, while others were pro- 

moted. Still others were obviously approached from 

a new perspective. The various idug yer sub, the ‘‘for- 

bidden places,” the’ ‘‘master-possessors of the earth 

and waters,’ were apparently reduced to those orig- 

inally belonging to the imperial family. The moun- 

tains saw their strength become concentrated in two 

or three summits, such as the Otiikan, where the prince 

was seated. On the other hand, everything that ap- 

peared to be universal, common to all man, grew 

disproportionately. The earth goddess was often as- 

sociated with the sky god and partook of his indi- 

visibility. The sky himself, principally Tengri, became 

the sky god and was “blue,” “‘elevated,’”’ and ‘endowed 

with strength’; he clearly became, at least even- 

tually, ‘‘eternal,’’ the supreme god above all others 

because he was the god of the emperor and was as 

exceptional as the latter was. The sovreign was “born 

from the sky,” “resembled the sky,” and was some 

times the sky’s son, acting in his name as if he were 

his great priest; but he was also more, something like 

the sky’s projection, his “shadow,” as the Muslims would 

say. He directed the sky’s cult, the collective prayers 

and ceremonial sacrifices in which he had all his people 

participate. From then on, Tengri concerned all people, 

all animals, all vegetables. He gave them life, made 

them grow, and protected them through two specific gifts, 

kut, a viaticum and celestial “soul,” and iiliig, “luck.” 

The national god of the Turkic peoples, Tengri, was 

also the god of all men and demanded that all recognize 

him, that is, that they submit to the Turkic kaghan—a 

demand that caused him to take on the characteristics 

of a god of war. The worst transgression was to revolt 

against the prince, that is, against Tengri, and the god 

knew no other punishment for this than death. Before 

sending death, Tengri “applied pressure,” sent messen- 

gers, and intervened in a purely psychological manner. 

In serious cases, he intervened simultaneously with the 

more popular gods. In medieval times, at least, there 



does not seem to have been any notion of retribution or 
postmortem punishment. [See Tengri.] 

If the popular religion has been passed over in silence 
by imperial Turkic texts, and often by others, there are 
nonetheless numerous deities that appear around the 
sky god without our knowing their connections to him: 
the earth goddess, the iduq yer sub and other master- 
possessors, the sacred springs and rivers, the trees, fire, 
and the mountain. Whether this last represented the 

“god of the earth,” as with Boz Tengri, or whether it 

constituted the earth’s axis, the center of the empire, 

like the famous Otukan (in the Greater Khingan Range), 
its role eventually became so great and imposing that it 

was generally designated in Central Asia, as the god of 

the earth. (For example, the sacred mountain of the 

Mongolians is the Burkhan Qaldun.) The most powerful 

and stable of these deities that appear around the sky 
god is Umai (often still called this today but also known 

by other names, for example, Aiyysyt among the Sibe- 
rian Yakuts), a placental goddess of whom al-Kashghari 
says, “If one worships her, a child will be born.’”’ She 

protects newborns and mares and safeguards against 
puerperal fever. Certain attempts seem to have been 

made to bring her closer to Tengri; she has been called 
“close to the khatun,” that is, to the empress. [See 

Umai.] 
Finally, in addition to grandiose ceremonies (in terms 

of the empire), the imperial religion apparently pro- 

moted cults and new rites. The banner cult supported a 

particular soul, either of an ancestral animal (often 
evoked through a statuette or horse or yak tails atop a 

pole) or of one of the sovereign’s ancestors. This gave 

rise to the feast of the unfurling of standards and to sol- 

emn sacrifices. The imperial family adopted the ancient 

practice of bloodless animal slaughter: they were stran- 

gled, suffocated, or stoned. Funerary temples, erected 

structures that are the only Turkic temples outside of 

natural sanctuaries (caves, groves, springs, mountains) 

or domestic sanctuaries (tents, carts carrying idols), 

have unfortunately come down to us in a deplorable 

condition. What remains of them, the balbal and the 

baba, may also be an imperial innovation. The balbal 

are shapeless stones (eventually wood was used, for in- 

stance among the Cumans and Kipchaks) erected to 

represent enemies slain in combat or immolated during 
obsequies. The slain enemies represented by the balbal 

are supposedly at the service of their murderers. For 

great personages, these monoliths number in the 

hundreds. 
The baba are the funerary statues of deceased princes 

and, occasionally, princesses. They were not viewed as 

images of the departed but as images of the living, who, 

after their death, remained among the people. Not of 
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great aesthetic value, these huge, crude statues, of 

which a good number of specimens are known, repre- 

sent the individual standing or seated, always holding a 

cup in the right hand, which is drawn back over the 

stomach. These works were the original image of the 

“prince in majesty” of classical Islam. 

It is impossible to know whether belief in an afterlife 

in the sky was of imperial or popular origin, although 

there is no lack of presumptions that favor imperial or- 

igins: having come from the sky and belonging to it, the 

prince can only return there. In so asserting, one says 
that he “flies away,” later that he “becomes a gyrfalcon” 

or that he ‘‘climbs up to the sky” where he is “as among 

the living.” But there are also attestations of a celestial 

beyond for those who did not attain sovereignty—a 

place for those close to the prince, his servants, horses, 

concubines, and all those who could serve him or be 

useful to him. However, even if the sky was easily ac- 

cessible to all—something we do not know—there was 

nothing to prevent the various souls of the same man, 

even those of a kaghan, from finding other places to in- 

habit (the tomb, the banner, the balbal, the baba), from 

being reincarnated in a new body, or from roaming the 

universe as an unsatisfied phantom. 

[See also Chuvash Religion and Islam, article on Islam 

in Central Asia.] 
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TURNER, VICTOR (1920-1983), Scottish-born 

American anthropologist and comparative religionist. 

On the basis of fieldwork in central Africa, Victor Witter 

Turner produced the richest ethnographic achievement 

of the period after World War II, and he explained the 

nature of religious ritual and symbolism in an African 

society in more detail than anyone had before. 

Turner was born in Glasgow, Scotland. In 1943, in the 

midst of his five years of military service, he married 

Edith Davis, who was to cellaborate with him in field 

research and writing throughout his career. He received 

his B.A. degree with honors in anthropology in 1949 

from the University of London, where he studied with 

some of the leading figures of structural-functionalism: 

A. R. Radcliffe-Brown, Meyer Fortes, Raymond Firth, 

and Edmund Leach. He went on to graduate study at 

the University of Manchester under Max Gluckman and 

was introduced to conflict theory and political anthro- 

pology. During 1950-1954 he was a research officer at 

the Rhodes-Livingstone Institute in Lusaka, Zambia 

(then Northern Rhodesia), where he undertook, with his 

wife, a two-and-a-half-year study of the Ndembu 

people. In 1954 he returned to the University of Man- 

chester and was appointed to the positions of lecturer 

and senior lecturer in social anthropology. From 1963 

to 1968 he was professor of anthropology at Cornell 

University, and from 1968 to 1977 he was professor of 
anthropology and social thought at the University of 

Chicago. From 1977 until his death he was the William 

R. Kenan Professor of Anthropology at the University of 

Virginia. He held numerous fellowships, visiting ap- 

pointments, and distinguished lectureships at universi- 

ties in the United States and around the world. He or- 

ganized major international conferences and was editor 

of the important series “Symbol, Myth and Ritual” pub- 

lished by Cornell University Press. 

Like other leading anthropologists, Turner’s ideas 

were shaped by his field experience. In the course of 

fieldwork he decided to abandon the social structural 

emphasis of his teachers and their bias against religion 

and to pursue a microsociological investigation of the 

actual processes of Ndembu village life that, he found, 

were articulated and resolved in ritual performances. 

Since Ndembu society is prone to conflict because of its 

inherent inconsistencies, he also rejected the static and 

mechanistic models of functionalism together with its 

goal of constructing universal social laws. Instead, he 

treated Ndembu society as a dynamic social process 

whose events were analyzable as “‘social dramas,” con- 

sisting of phases of breach, crisis, redressive action, and 

reintegration (or schism), in which ritual played a cen- 

tral role. He also set aside the analytical perspective 

and alien categories of the outside observer and ori- 

ented his studies around the experiential context and 

cultural criteria of the Ndembu world, an approach that 

he later called the “anthropology of experience.” 
Although his initial study, Schism and Continuity in 

an African Society (1957), was labeled “difficult’’ and 

“experimental,” Turner continued to refine his ideas 

about social drama and ritual process. He wrote one of 

the most detailed and perceptive studies of African divi- 

nation, Ndembu Divination: Its Symbolism and Tech- 

niques (1961), viewing the subject in the context of so- 

cial process and analyzing its use of social and ethical 

symbolism. He also wrote a short but brilliant clarifi- 

cation of methodological issues in African witchcraft 

studies, ““Witchcraft and Sorcery: Taxonomy versus Dy- 

namics” (1964), in which he treats a subject that had 

become bogged down in functionalist theorizing and 

confused definitions. He argues that witchcraft has to be 

viewed as a complex matter involving social process, 

cosmology, ecology, and biological factors. In addition 

he wrote a pioneering study of an Ndembu cult of afflic- 

tion, Chihamba, the White Spirit (1962). In this work he 

attempted to go beyond the examination of social pro- 

cess and symbolic action and to formulate the implicit 

content of Ndembu thought by means of Thomistic con- 

cepts, long before the subjects of ethnophilosophy and 

ethnotheology had gained currency in anthropology. It 

was a venturesome effort and did not receive an entirely 

positive response. In subsequent and more detailed 

studies he examined Ndembu ethnomedical and ethno- 

biological concepts in the context of cults of affliction. 
One of these studies, The Drums of Affliction (1968), be- 

came the locus classicus of later scholarship in the field 
of African medical anthropology. 



In the course of these ritual studies, Turner began to 
develop a theory of religious symbols. He noted in the 
field that certain symbols were dominant in ritual con- 
texts and that they exhibited properties of condensa- 
tion, unification of disparate significata, and polariza- 
tion of meaning. Because of such semantic complexity, 
contextual variation, and attachment to ritual se- 
quence, Turner rejected as overly simplistic the struc- 
turalist method of interpreting symbols in terms of syn- 
chronic, binary relationships. Instead, he proposed a 
threefold hermeneutic, based upon “‘exegetical,” “oper- 
ational,” and “‘positional’’ levels of meaning. Moreover, 

he suggeted that in the context of intense ritual experi- 

ence, the ideological, or ‘‘normative,” and the sensory, 

or “‘orectic,” poles of meaning came together and rein- 

forced one another in such a way as to produce power- 

ful emotional effects and real transformations of char- 

acter and social relationships. Herein, Turner felt, lay 

the power and efficacy of ritual. 

Although he wrote two detailed accounts of Ndembu 

boys’ and girls’ initiation rites (the first appearing in 

The Forest of Symbols, 1967, the second in The Drums of 

Affliction, 1968), it was in the context of a brief com- 

parative study of rites of passage, ‘““Betwixt and Be- 

tween: The Liminal Period in Rites de Passage’ (1964), 

that he began to focus upon the work of the Belgian an- 
thropologist Arnold van Gennep. He found van Gen- 

nep’s analysis of rites of passage into the phases of sep- 

aration, threshold or limin, and reaggregation to be not 

only a useful cross-cultural model but also the source of 

a fundamental insight: the regenerative and transfor- 

mational possibilities of ritual liminality. Whereas van 

Gennep emphasizes only the outward change of social 

status accomplished by these rites, Turner emphasizes 

the inward, moral, and cognitive changes that occurred, 

and where van Gennep examines only the social aspects 

of the liminal state, Turner examines its deconstructive 

and reconstructive processes. Thus Turner concentrated 

upon the heretofore neglected, strange, and amorphous 

properties of symbols and actions of the liminal phase. 
He regarded such symbols and actions both as channels 

for communicating basic social and cultural values and 

as channels for discovering new moral and metaphysi- 

cal insights that tend to subvert as well as support es- 

tablished religious and social orders. 

Turner developed his theory of liminality further in 

the seminal work The Ritual Process (1969). Here he de- 

fines the social form of liminality as communitas, the 

direct, egalitarian encounter and fellowship between 

people as people, which characterized both temporary 

ritual states and certain more enduring social groups. 

In this context he defined three forms of communitas, 

the ‘‘spontaneous,” the “ideological,” and the “norma- 
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tive,” and he elaborated a host of contrasting liminal 

and status system forms. In addition to illuminating 

past religious and political movements as well as pop- 

ular currents in American society of the 1960s, Turner 

brought his theory of liminality to bear upon the phe- 

nomenon of religious pilgrimage, a generally ignored 

subject in the history of religions. His contribution, pre- 

sented in another important essay, “The Center Out 

There: Pilgrims’ Goal” (1973), was to see pilgrimage as 

a rite of passage whose goals include both the experi- 

ence of communitas and the liminal encounter with the 

sacred at the pilgrimage center. There followed a series 

of lectures and articles on this theme, and they inspired 

other scholars to take up the subject. Together with 

Edith Turner, he explored the subject further in relation 

to Mexican, Spanish, and Irish pilgrimage sites in a 

fieldwork study, Image and Pilgrimage in Christian Cul- 

ture (1978). His subsequent search for liminality in the 

modern secular world led to his use of the word limin- 

oid to represent the nonreligious genres of art, sport, 

and performance. 

Although Turner often emphasized his departure from 

social functionalism, his vision of religion and society 

remained partly indebted to it. Like Emile Durkheim, 

he saw social order to be dependent upon ritual and 

ceremonial performances, and like Max Gluckman, he 

emphasized the cathartic effects of ritual reversal that 

helped to restore and legitimate established social 

structures. But he went beyond both Durkheim and 

Gluckman by examining the processes of social change 

and the ways in which ritual helped to create new so- 

cial realities. His work, along with that of anthropolo- 

gists Claude Lévi-Strauss, Clifford Geertz, and Mary 

Douglas, also helped to revive comparative studies in 

religious anthropology, which had been abandoned by 

British and American functionalists. But, although he 

agreed with Douglas and Geertz on the cognitive impor- 

tance of ritual symbols, he refused to tie them closely 

to social structure as in Douglas’s theory or to construe 

them as ‘‘texts’’ according to Geertz’s formulation. 

Following the American anthropologist Edward Sa- 

pir, Turner held that culture is not a completely or con- 

sistently articulated system, a set of dogmas or logically 

arrayed or Lévi-Straussian symbolic codes, but rather a 

changing entity, influenced by “root paradigms,” that 

is, by axiomatic frames, or deep myths, that propel and 

transform people and groups at critical moments. In 

this respect Turner came to see that the Ndembu are 
not exceptional but typical, and thus that social order 

is fundamentally ‘“‘processual” in form and “‘dramatic’’ 

in character. 

Turner called his analytical method ‘‘dramatistic,”’ 

because, like Freud, he believed that examination of dis- 
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turbances of the normal and the regular often gives 
greater insight into the normal than does direct study. 

Because of the episodic character of social systems, 

Turner preferred the sociologist Kurt Lewin’s image of 

society as ‘‘social fields.” He also saw affinities with the 

phenomenological sociology of Alfred Schutz and his 

followers, who regarded culture as a constantly negoti- 

ated set of meanings, and he found useful Wilhelm Dil- 

they’s theory that the meanings and values of life are to 

be found in the ‘‘structures of experience’”’ and not in the 

formal categories of thought. This approach led him to 

welcome a shift in anthropology away from such con- 

cepts as structure, equilibrium, function, and system to 

such concepts as process, indeterminacy, and reflexiv- 

ity, and he envisioned a new anthropology based upon 

a synthesis of disciplines instead of the usual disciplin- 
ary specialization. Turner himself was not, however, 

given to sustained theoretical exposition, and he often 

let unclarities remain in his writings, for which he was 

sometimes taken to task by his colleagues. He preferred 

to forge his concepts as he went along. His approach 

was regarded as highly original, and he put forward his 

ideas with a strong personal conviction that gave his 

analyses great force. 
His final studies led him into the field of performance 

theory. In theater, especially experimental theater in 

the United States in the late 1960s and early 1970s, 

Turner saw the same kind of liminal reflexivity, the 

public cognizance of social situations, that he encoun- 

tered in rituals associated with the redressive phase of 

Ndembu social dramas. Together with the drama theo- 

rist and director Richard Schechner, Turner understood 

theater to be an important means of communicating a 

society’s self-reflections and a means of cross-cultural 

understanding. Thus he encouraged anthropologists to 

study theatrical performances as well as ordinary social 

life. In the course of his teaching he also guided stu- 

dents in the performance of ethnographic rituals as a 

means of learning about ritual and about the societies 

from which the students came. 

At this juncture, he became interested in the subject 

of the neurobiology of ritual. It appeared that the con- 

trasting functions of the cerebral hemispheres, the right 

and left brain, might correspond to the two aspects of 

society Turner had been looking at, structure and lim- 

inality. In a major essay, ‘Body, Brain and Culture” 

(1983), Turner speculated that the right hemisphere 

might also be the source of universal symbolic patterns, 

such as C. G. Jung’s archetypes or his own root para- 

digms and deep myths, which seemed to exist at the 

subliminal level until activated and brought into the ar- 

ticulate realm of the left brain. The existence of differ- 

ent brain levels, especially the neocortex and the mid- 

brain, also seemed to resemble the ideological and 

orectic poles of dominant symbols. Perhaps at the 
height of ritual, Turner speculated, it was the interac- 

tion between these two levels: with the right and left 

hemispheres of the brain. that produced the transfor- 
mational effect that was essential to successful ritual 

performance. Although these were but speculations 

about the possible biological mechanisms of the ritual 

process, they were consistent with Turner’s fundamen- 

tal conviction that it was in the dynamics and dramat- 

ics of social, ritual, and theatrical events that one came 

to understand the lives of others and oneself. 
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BENJAMIN C. Ray 

TURTLES AND TORTOISES. There is a wide- 
spread belief that the earth rests on the back of a turtle 

or tortoise. This archaic idea is found not only among 



North American Indians but also in South Asia and In- 
ner Asia. The turtle now appears even as a symbol of 
the entire universe (e.g., in China). Moreover, according 
to creation myths involving an earth diver, the turtle, 
sometimes as an incarnation of the divine being, plays 
a prominent part in the cosmogony of various cultures. 

According to the Maidu in California, a turtle dived 
to the bottom of the primeval ocean and procured a lit- 
tle soil under its nails. When it surfaced, God scraped 

its nails carefully and made a ball like a small pebble. 
The ball of soil then grew miraculously until it became 
as large as the universe itself. The Yokut narrate how at 

the time of beginning the eagle and the coyote sent a 

turtle into the waters. The motif of the turtle’s success- 
ful dive is known also among the Algonquin. According 
to the Onondaga and the Mohawk (i.e., the Iroquois), it 

was a turtle that directed several different animals into 
the ocean; a beaver tried in vain, an otter also failed, 

but a muskrat returned successfully with soil in his 

claws and mouth. This soil was placed on the back of 

the turtle, and then the miraculous growth of earth 
began. 

Inner Asia has preserved similar stories. According to 

the Buriats, in the beginning there was nothing but 

water, and a turtle. God turned the turtle on its back 

and built the world on its stomach. In other versions, 

Mandishire (the bodhisattva Mafijusri) transforms him- 

self into a great turtle and supports the earth he has 

made on the surface of the waters. 

The great tortoise is often represented in India as the 

sustainer of the four elephants upon whose backs the 

world rests. In the Mahabharata the tortoise, as an ava- 

tar of Visnu, supports the earth when the gods and de- 

mons churn the primeval ocean to obtain ambrosia. 

In China, the turtle symbolizes the universe; its 

dome-shaped back represents the sky, while its belly, 

square in shape, stands for the earth. It also appears as 

the god of the waters, presiding over the north, one of 

the four cardinal points of the universe. Black in color, 

it is symbolically associated with winter and other as- 

pects of the yin, or female principle; as in ancient 

Egypt and Greece, the tortoise in China is a symbol of 

erotic power and fecundity. Moreover, the great age to 
which the tortoise supposedly lives has made it a sym- 

bol of longevity and immortality; in the mythico-icon- 

ographical tradition the tortoise often forms a complex 

together with immortality, the moon, and paradise. 
There are “stone” turtles in South Korea and southern 

Japan (Kyushu), at its seashore facing the Korean Pen- 

insula. Dating from prehistoric times, these monuments 

indicate that people believed in the turtle bestowing 

new life or immortality on the dead and escorting them 
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to the otherworld far across the sea or to paradise under 
the waters. 
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MANABU WAIDA 

TU-SHUN (557-640), also known as Fa-shun; first pa- 

triarch of the Hua-yen school in China. Tu-shun was 

born in the town of Wan-nien in Yung-chou Province, 

the birthplace of many important Buddhists. At the 

age of eighteen he was ordained by Sen-chen of the 

Yin-sheng Ssu, and studied Buddhist meditation under 

him. Some years later he went to Ch‘ing-chou Province 

and there recommended that people hold a Buddhist veg- 

etarian feast. According to legend, he is said to have 

satisfied the hunger of a thousand people with food ad- 

equate for only five hundred. According to this same 

legend, he acquired such great supernatural power 

through meditation that he was able to effect miracu- 

lous cures. Indeed, it is principally for such charismatic 

powers, and not for his doctrinal contributions, that he 

is known to later church historians. 

As a result of his growing reputation, Tu-shun was 

asked to preach at the court of T‘ang T‘ai-tsung (627— 

645). It is said that the emperor bestowed upon him the 
honorary name Ti-hsing (Imperial Heart) in the year 

632. In the years after his death at the I-shan Ssu tem- 

ple in Nan-chiao, popular legend declared Tu-shun to 

have been an incarnation of the bodhisattva Mafijusri. 

Little precise information is known about Tu-shun’s 

religious practice. It is said that he urged Fan Hsiian- 

chih, one of his disciples, to chant the Hua-yen ching 

(Mahdvaipulya-buddhagandavyiitha Sitra) and to learn 

from it the practice of the bodhisattva Samantabhadra. 

We can infer from this that his own religious exercises 

were intimately related to such practices. Tu-shun had 

at least four disciples: the above-mentioned Fan Hsiian- 

chih, Chih-yen, who was to become the Hua-yen 

school’s second patriarch, a monk known simply as Ta, 

and a child of a Li family. The latter two persons are 

otherwise unknown. 

Tradition has long ascribed to Tu-shun authorship of 

the seminal Fa-chieh kuan-men (On the Meditation of 
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the Dharmadhdatu), a work that sets forth the basic doc- 

trinal and practical stance of Hua-yen Buddhism. Some 

modern scholars, however, doubt that this book was ei- 

ther edited or written by him. The Hsii kao-seng chuan 

(Further Biographies of Eminent Monks), which con- 

tains the most reliable account of Tu-shun’s life, makes 

no reference whatsoever to the Fa-chieh kuan-men. Nor 

is there any positive relation between the thought ex- 

pressed in this work and the thought of Tu-shun’s dis- 

ciple and patriarchal successor Chih-yen. Finally, the 

Fa-p‘u-t‘i-hsin chang, written by Fa-tsang, the Hua-yen 

school’s third patriarch, has the same content as this 

work. Given these arguments, and considering the long 

tradition of pseudepigraphy in the Buddhist tradition, 

the association of Tu-shun with the Fa-chieh kuan-men 

appears doubtful. 

[See also Hua-yen.] 
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KIMURA KIYOTAKA 

TUSI, NASIR AL-DIN (as 597-672/1201-1274 ce), 
more fully Muhammad ibn Hasan; Persian Shi‘ philos- 

opher, theologian, mathematician, astronomer, and 

statesman. As usual for the culture and the period, the 

real facts of his life are scanty; they are also clouded by 

politico-religious considerations. He was born at Tas (in 

northeastern Iran; he is almost the only one of many 

famous natives called by the bare relative adjective 

tsi), and he was of an undoubtedly Shi‘l, possibly 

Isma‘ili, family. An early aptitude for all the disciplines 

of the time was followed by specialization in mathe- 

matics, astronomy, and philosophy, in the last of which 

he became a devoted student of the works of Ibn Sina 

(Avicenna). For an unspecified period, but probably 

from his early twenties to his late fifties, he was in the 

service of the Isma‘iliyah at various places in Iran, no- 
tably with a cultured governor of Quhistan, and finally 

at the great fortress of Alamtt. When the latter was 

overrun by the Mongol invasion of Hulaga (c. 1257), he 

went over to the new order as one of the many Shi‘i 

Muslims (and members of other disaffected groups) who 

helped guide the Mongols to the extinction of the Sunni 

caliphate and the control of Islamic lands and culture. 

For the last eight years of his life he returned to schol- 

arship and was supported by the Mongols in a splendid 

observatory at Maragha, in the northwest Persian prov- 

ince of Azerbaijan. Here he prepared the Zy-i Il-Khani 

(“Il-Khanid tables’: I/-Khdan was a title of the first Mon- 

gol rulers in Islam), an authoritative set of astro- 

nomical/astrological calculations. In his last days he is 

also thought to have turned to Sufism. He died in Bagh- 

dad, in present-day Iraq, still at that time an important 

cultural metropolis. 

Over one hundred works of varying size, mostly in the 

learned Islamic lingua franca of Arabic, are commonly 

attributed to Tisi, but less than twenty of these are be- 

lieved to survive more or less intact (Islamic bibliogra- 

phy is still very inexact, particularly in Iran, where the 

best manuscripts have tended to remain uncatalogued 

in private hands). His writings cover the whole range of 

his interests as described above. 

Tasi’s importance in religion lies partly in his being 

one of the subtlest and most learned of the Shi‘i theo- 

logians, partly in his application of ultimately non-Is- 

lamic philosophical ideas and methods to Islamic con- 

texts and problems, but above all in his active 

involvement in the politico-religious crises of his time. 

Of his many famous contemporaries, some (e.g., Sa‘di) 

sought refuge.in travel, quiet retirement, and literary 

pursuits, while others (e.g., Jalal al-Din Rami) im- 

mersed themselves totally in the mystical life. Tas can 
more easily be compared to a sensitive, religiously in- 

clined German or Russian intellectual who somehow 

kept afloat through the storms of the post-1920 decades 

without any serious awareness of having lost most 

moral bearings. His later words of apologia for earlier 

compromises may or may not be sincere, but modern 

readers will empathize with him more readily than 
could their predecessors. 
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G. M. WICKENS 

TWELVERS. See Shiism, article on Ithna’ ‘Ashariyah. 

TWINS. The notion of duality, which must be distin- 
guished from dualism, is common to every human cul- 

ture. It finds a particular expression in the concept of 

the couple, an idea understood as a generating agency 

not only in the field of animal physiology but also in 

numerical and metaphysical symbology (as, for exam- 

ple, in Pythagorean speculation). According to this, the 

One and the Two, as generating principles, are per- 

ceived as masculine and feminine. The kind of duality 

expressed by the generating couple need not be viewed 

as dualistic in itself, but the shift from duality to dual- 

ism is obvious when the constituent elements (the One 

and the Two, male and female) are understood as prin- 

ciples that are, in effect, principal: that is, when their 

mutual relationship is responsible for the first origins of 

the world and of human beings and, at the same time, 

is one characterized by a strong disparity of value (or 

even a total opposition) between them. [See Dualism.] 

Another privileged expression of duality, in both 

physiology and symbology, is the notion of twinship. 

The concept of twinship is not reducible to the projec- 

tion of a physiological experience on a symbological 

plane. In fact, physiology requires the possibility of 

more than two twins, a possibility that is normally ex- 

cluded in the symbological use of the notion. Thus, the 

duality of twins, an essential constituent of the notion 

in symbology, is given a peculiar function in the field of 

ontology, different from that of the couple. First, the 

couple is understood as a generating agency from the 

dynamic perspective of a sonship, which, on the sym- 

bological plane, can be unitary (as in the triadic pattern 
of father, mother, and son) or indefinitely plural. The 

notion of twins, however, is oriented toward stasis, 

whether there is a perfect symmetry between the two 

constituent elements, or, inversely, disparity between 

them. In fact, twinship is founded on the physiological 

experience of the diachrony of twins’ conception in or 
emergence from the maternal womb. (This diachrony is 
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the motivation behind seniorship, the notion that the 
twin born second was conceived first.) 

Historical Examples. Diachrony is a decisive element 
in a famous mythical story about twins, the myth of the 
birth of Ohrmazd and Ahriman, the God and the Anti- 
god of Zoroastrian religion; this narrative is not expli- 
citly accounted for in Zoroastrian literature but only in 
Christian and Islamic sources arguing against Zoroas- 
trianism. It was not intended to resolve the radical 
dualism of Zoroastrianism but to provide an explana- 
tion of the origins of evil. Zurwan, the personification of 
time, performed a sacrifice in order to generate Ohr- 
mazd, the potential creator of all good things. But Zur- 

wan doubted the efficacy of his sacrifice, and as a result 
he gave birth to twin sons, Ohrmazd and Ahriman. The 

former was a result of his sacrifice, and the latter the 

consequence of his doubt. Since Zurwan had pledged to 

concede the royal privilege to the first son who ap- 

peared before him, the perverse Ahriman broke out of 

the maternal womb prematurely and demanded the ful- 
fillment of his father’s promise. Zurwan did not ac- 

knowledge him as a true son but was obliged to honor 
his promise; he declared that Ahriman would be king 

for nine thousand years, but that Ohrmazd would be 
king forever. 

Despite Zurwan’s probable existence in the my- 

thology of older times (in the cuneiform tablets of Nuzi 

and, according to some scholars, in a silver relief com- 

ing from Luristan), a similar myth of twinship appears 

in later religious contexts. More significant and much 

older is a text belonging to the very old Gathds in the 

Zoroastrian Avesta (Yashts 30.3). This poem mentions 

two spirits (Spenta Mainyu and Angra Mainyu) who 

“were seen in sleep as twins’; they are respectively 

good and bad in thought, word, and action and the 

foundations of life and its opposite. According to a re- 

cent translation of this text by Helmut Humbach, their 

aspects as the foundations of life and its opposite are 

not to be interpreted specifically in a chronological 

sense (that is, in the sense of a cosmogony); but we may 

still consider the two spirits as opposite principles that 

exist prior to any manifestation of their existence in this 

world and hold them accountable for the existence of 
good and bad, life and death. Thus, they express a rad- 

ical formulation of dualism, not only moral but on- 

tological. 

It is not clear, however, whether the two spirits are 

literally twins. According to most scholars, they are sons 

of one and the same father, Ahura Mazda (the for- 

mer spelling of the name Ohrmazd), because other texts 

in the Gathdas state that Ahura Mazda is the father of 

the beneficent Spenta Mainyu. Moreover, the same 

scholars, noting that the text quoted above mentions a 
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“choice” made by the two twins (a good choice by the 

first and a bad choice by the second), think that these 

choices were made freely, in keeping with the then-cur- 

rent Zoroastrian notion of the free choice between good 

and bad that can be made by any human being in this 

world. This interpretation appears highly improbable. 

Good and bad seem natural choices for the first and sec- 

ond spirit respectively (otherwise, why should there be 

precisely two?), in the sense that the spirits prefigure 

the radical character of the choice. Or, rather, they em- 

body it, but as principles and preformate referents of 

the choice itself and its consequences for people and 

daévas, that is, life and its opposite. This is the only 

interpretation that can account for the pregnancy and 

the profound intermixture of ontology and ethics (as 

well as cosmogony and moral struggle) that is charac- 

teristic of Zoroastrianism in every period of its history. 

Moreover, it would be impossible to conceive the great 

god Ahura Mazda as the father of the evil spirit, for the 

simple reason that their respective essences have noth- 

ing in common. In conclusion, the term twins, as ap- 

plied to the two spirits, should be understood in that 

Gathic text not as designating brothers, sons of one and 

the same father, but as a strong expression of their sym- 

metrical and perfectly contrary essences. In order to 

compare this notion of the twin spirits with the myth of 

Zurwan and his two sons (who are also good and bad 

already in their respective natures and not as a conse- 

quence of a contrary choice made by them), we must 

take into account the precisely different natures of 

Ahura Mazda and Zurwan. The former is a supreme 

being completely endowed with personality and ethics; 

the latter—as time or destiny personified—is not so en- 

dowed; he is an entity apt to have materially with him- 

self and to generate from himself such contrary per- 

sonal agents as the twin characters, God and Antigod, 

that is, Ohrmazd (the old Ahura Mazda) and Ahriman 

(the old Destructive Spirit) and their mutually opposing 
activities. 

These two examples show the mythical theme of 

twinship in the context of the dualistic conceptions of 

Zoroastrian religion. As we have seen, the opposition 

between the two twins in the Gathds and in the myth of 

Zurwan is, in a sense, horizontal. A different use of the 

theme of twins is present in Manichaeism. Mani was 

said to have a counterpart in the celestial realm, a twin, 

(Syr., at-Taum) a pneumatic-divine entity who was both 

his protecting agency and his alter ego. In the Mani- 

chaean Codex of Cologne, a Greek biographical text, the 

term suzugos (‘‘he who is bound in marriage’’) is substi- 

tuted for twin. This is reminiscent of the fact that in 

Valentinian gnosticism the soul of the gnostic was con- 

ceived of as feminine, destined to marry her divine 

counterpart, her angel. In Mani’s case, the terms twin 

and husband both point to a relationship that implies 

- the gnostic notion of the perfect consubstantiality of the 

celestial element and its countérpart active in the 

terrestial realm. The terrestrial element waits to be re- 

united with the celestial element, the pneumatic self. At 

the same time, the heavenly twin and the angelic hus- 

band are an expression of transcendence in relation to 

whatever lives in the-terrestial realm: ‘‘The mysteries 

and [vi]sions and the excellence of my Father, and con- 

cerning me, who I am, and my suzugos . . . who he is” 

(Manichaean Codex of Cologne 23.1-5). It is clear that 

this ambivalence concerning the perfect consubstantial- 

ity (or even identification) between Mani and his twin 

and at the same time the difference between them (i.e., 

their respective, actual identities) before the final return 

of Mani’s soul to its original abode implies a vertical 

structure, well adapted to the general gnostic notion of 

a devolution of some pneumatic essence or of its mis- 

sion in this mixed world. This notion is antithetical to 

the radical, horizontal opposition of essences expressed 

in Zoroastrianism in the notion of twin spirits. 

Among the nonliterate cultures in which dualistic and 

(needless to say) dual myths and conceptions exist, ex- 

plicit radical dualisms are rare. The notion of two sym- 

metrically opposed twins is found in the Iroquois myth 

of Iouskeha (’’sprout”) and Tawiskaron (‘flint’). More 

primitive tribes that profess a dualistic mythology do 

not share the idea of a symmetry between two opposed, 

superhuman beings (as, for example in the myth of Coy- 

ote, who has nothing in common—as far as his origin 

and ontological meaning are concerned—with the crea- 

tor). The Iroquois are agriculturalists with matriarchal 

institutions. This may imply that the dualistic structure 

expressed in their myth, both in terms of the symmetry 

of opposing twins and their common origin from a ma- 

ternal entity, derives from a lunar mythology. On the 

other hand, this symmetry must be distinguished from 

that found in Zoroastrianism between the opposed 

“twin” spirits, or between Ahriman and Ohrmazd. The 

Zoroastrian notion of the ontological opposition be- 

tween the two spirits or between God and Antigod is 

radicalized to such an extreme that it denies any dialec- 

tical or complementary function for Ahriman (with the 

exception of some brief, very heterodox tales in which 
he is given some positive capacities that render him 

rather akin to the figure of a trickster: for example, it is 

he who knows what Ohrmazd must do in order to create 
the great luminaries). [See Tricksters.] However, some 
comparisons may be drawn between the Iroquois myth 
and the myth of the birth of Ohrmazd and Ahriman 
from Zurwan. Some of the characteristics of the bad 
Tawiskaron may remind us of the deeds of Ahriman. 



The bad Iroquois twin breaks out of the maternal 
womb, emerging from his mother’s side. Iouskeha’s 
demiurgical activity, like that of Ohrmazd, calls the 
good creatures of the world into existence; the creations 
of his twin are monstrous and maleficent. Tawiskaron 
calls into existence a gigantic frog who absorbs all the 

water in the world, causing aridity—a mythical motif 
that also exists in the Zurwan mythology. All in all, dif- 

ferences predominate. Even though Iouskeha (or Oter- 

ongtongnia) triumphs, he does not transcend his iden- 

tity as a twin and grandson—not even the privileged 
one—of the female, primordial character, Ataentsic. 

Therefore, he has very little in common with the high 

god of Zoroastrianism, who does transcend his earthly 
role. 

There are numerous problems connected with the 

myths of twins found among American Indians because 

of certain sociological elements common to many 

tribes; the tendency toward a dual organization, for in- 

stance, is shared by many populations of North and 

South America. It appears that the two moieties of a 

tribe are frequently connected with two mythical twins. 

According to Werner Miller (1956), this prevents us 

from interpreting the opposition between such twins as 

a crude opposition between good and evil. According to 

Mircea Eliade, the Iroquois myth “is a dualist myth, the 

only North American myth susceptible to comparison 

with the Iranian dualism of zurvanite type. . . . Never- 

theless, as we shall presently see, such an irreducible 

antagonism does not reach the Iranian paroxysm, and 

this for the simple reason that the Iroquois refuse to 

identify in the ‘bad’ twin the essence of ‘evil,’ the onto- 

logical evil that obsessed Iranian religious thought” 

(Eliade, 1969, p. 147f.). Moreover, the ontological basis 

of the Iroquois dual and (because connected with cos- 

mogony) dualistic mythology is intertwined with socio- 

logical and cultural motivations; it implies a question 

not only of essence but also of function. Tawiskaron’s 

activity, though essentially negative in its value, is con- 

sidered to have an effect on Iroquois institutions (their 

cult and calendar) and way of life. As Eliade observes 

(on the basis of Werner Miiller’s argumentation), it was 

a prophet of the Seneca tribe, Handsome Lake, who, at 
the beginning of the nineteenth century ‘‘substituted for 

the couple of the mythical Twins that of the Great God, 

Haweniyo (the ‘Great Voice’) and the Devil, Haninseono 

(‘Who Dwells in the Earth’)” (ibid., p. 148). This substi- 

tution could be a result of the prophet’s monotheistic 

tendency, but as Miiller and Eliade point out, it could 

also be a response to the accusation made by the Euro- 

peans that the Iroquois “adored the Devil.” This accu- 

sation has been leveled several times in response to 

dualistic theologies and mythologies; it implies that 
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there is a cult around the second element of the couple. 

This element may be a demiurge-trickster, a culture 

hero, or a twin, in no way an exclusively bad character 

because it is also connected with an important, comple- 

mentary aspect of reality. Such a notion reminds us of 

the Egyptian myth (as expounded by Plutarch) that 

Seth, the opposing and destroying agency complemen- 

tary to Osiris, was defeated but not annihilated in order 

that the equilibrium of the universe remain unchanged. 

According to Ake Hultkrantz, the theme of twins in 

American Indian culture is connected with the figure of 

the culture hero. [ See Culture Heroes.] This hero may 

be the father of the twins; in some instances, at least 

one of the twins has some of the hero’s characteristics. 

One even gets the impression that the twins incorporate 

respectively the two essences or tendencies present in 

the culture hero: “the vocation to produce and the vo- 

cation to destroy” (Hultkrantz, 1968, p. 41). Hultkrantz 

maintains that there is also a kind of parallelism be- 

tween the relationship linking the supreme being and 

the culture hero on the one hand and the relationship 

between the two twins on the other. “It seems verisimi- 

lar that the myth of the twins be a variation of the 

mythological theme expressed in the relationship be- 

tween the Supreme Being and the cultural hero, and 
that it influenced the latter only secondarily, possibly 

emphasizing dualism present in this” (ibid., p. 41f.). 

In other cases, the twins have nothing in common 

with the culture hero, but they may accomplish—indi- 

vidually or together—some of the deeds traditionally 

attributed to him. According to Paul Radin (1949), three 

types are to be distinguished at the core of American 

Indian myths of twinship. First, the mother of the twins 

dies as a result of outside aggression or the unnatural 

birth of the bad twin (as among the Iroquois). In both 

myths, the second twin is negative and violent, but the 

first—at least in the first type of myth—is scarcely more 

commendable in his modus operandi. Second, the twins 

are children of the Sun. They are different in character, 

but they cooperate. The third type of myth is a combi- 

nation of the first two. The first type seems to be com- 

mon among the northern regions of North America; the 

second is concentrated in the southwestern regions of 

the same continent; the third belongs exclusively to 

South America. 
Particularly interesting is the respective quality of the 

achievements of the twins in the context of their demi- 

urgical activity, an issue that adds-new particulars to 

the generic statement that the second twin, as Eliade 

points out, “does not incarnate the idea of ‘evil’ but only 
the negative, dark aspect of the world” (Eliade, 1969, p. 

149). Thus, among the Tuscarora, an Iroquois tribe, the 

bad twin, “animated by a bad spirit,’ came violently to 
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light, so killing his mother. The good twin tried to cre-’ 

ate plants and animals, but the other, trying to imitate 

him, succeeded only in bringing desert lands and rep- 

tiles into existence. The bad twin also created the bod- 

ies of human beings; his brother gave them souls. In the 

end, the bad twin was vanquished but not annihilated; 

he became the king of the dead (Hultkrantz, 1963). We 

cannot but concur with Eliade that the twins in these 

mythologies form a complementary couple ruling “the 

two modes or two ‘times,’ which together constitute the 

living and fertile universe” (ibid., p. 149). 

Another character from these Iroquois myths, the 

Grande Bosse, a double of Tawiskaron, who fought 

against the creator and introduced sickness and other 

evils, was finally defeated but was given the task of cur- 

ing and helping people. This double lives on the cliffs at 

the borders of the world, in the land where diseases are 

born, accompanied by the False Faces, the abortive cre- 

ations of Tawiskaron, who had tried in vain to imitate 

the human beings created by his brother. But, as Miiller 

points out, as known from ritual, these creatures “in 

spring and autumn, drive away the maladies from the 

villages” (Miller, 1946, p. 272). This is a notion wide- 

spread both in North America and in Australia, namely, 

that bad entities or spirits that are guilty of homicide 

are endowed with the capacity to heal: they know the 

“medicine.” In the Menomini cult of Manabozo, for ex- 

ample, the evil spirits responsible for the death of the 

brother of the hero are obliged to impart the medicine 

to those initiated in the cult, that is, to act against their 

previous homicidal activity. The same applies to the 

dreadful character of Crow in some Australian myths 

and also to the Egyptian myth already mentioned, in 

which the evil Seth is defeated but not annihilated. A 

providential decision by Isis allows him to continue his 

struggle against Apophis, the serpent, who day after day 

attacks the cosmic boat of the sun crossing the heaven. 

Eliade’s discussion applies to the Egyptian situation as 

well as to the Indian: 

In other words, though the adversary has been defeated by 

the Great God, his works, the “evil,” persist in the world. 

The Creator does not seek to, or perhaps he cannot, annihi- 

late the ‘‘evil,” but neither does he permit it to corrupt his 

creation. He accepts it as an inevitable negative aspect of 

life, but at the same time he compels his adversary to com- 

bat the results of his own work. (1969, p. 149) 

Eliade points out, too, that the Iroquois worldview dis- 

plays a clearly dualistic view of evil. Considered a “di- 
sastrous innovation” brought about by some bad super- 

human personage, evil is nonetheless 

accepted as a henceforth inevitable modality of life and of 

human existence. . . . The universe is imagined to have a 

central portion, i.e., the village and the cultivated fields, in- 

habited by men; this central portion is surrounded by an ex- 

terior desert full of stones, swamps, and “‘False faces.” 

*  (ibid., pp. 149-150) 

The same situation is found in old Egypt, where the 
Nile and the land that is periodically flooded by it be- 

long to Osiris; the desert and the barren sea (with the 

foreign, Asiatic) countries belong to the “red” Seth (red 

being the color of the desert), who is characterized by 

loneliness, infertility, and aggressiveness. A similar no- 

tion is found among the Dogon of West Africa. Nommo, 

the god of water (that of the Niger), may resemble the 

high god of numerous mythologies in his creative activ- 

ity. The infelicitous attempts of his evil brother, Yu- 

rugu, or Ogo (who is not properly a twin), at creation 

result in misshapen, monstrous creatures. Compelled by 

his experience of failure, he introduces pain into the ex- 

istence of the good creatures. In doing so, Yurugu joins 

the ranks of the demiurge-tricksters at least in terms of 

his inability to imitate the efficacy of the creator. But a 

difference remains. The demiurge-trickster is more in- 

terested in particular occurrences in purposedly wors- 

ening the quality of life than is the bad twin or brother; 

he introduces painful conditions of life, creates cliffs 
and mountains that are difficult to cross, and causes 

people to become mortal (as does Coyote among some 

Californian tribes and the bad demiurge of some Asiatic 

mythologies). But he also justifies his actions by claim- 

ing that he challenges human cultural creativity by pro- 

viding obstacles to survival. 

Another important feature of American Indian my- 

thologies of twins is that in South America and in the 

southwestern regions of North America twins are con- 

ceived as sons of the sun. Their birth is characterized 

by the violent death of their mother. The twins are not 

necessarily portrayed as rivals. The difference between 

them is sometimes attested to by the difference of their 

respective destinies; one of them experiences death but 

is resurrected by the other (a motif found in the classi- 

cal myth of the Dioscuri). These twins represent univer- 

sal duality at the cosmological and sociological levels, 

which fact, however, does not prevent us from consid- 

ering them as disparate in terms of their ontological 

consistency and their axiological evaluation. Similar 

interpretations apply when the mythical referents of the 

twins are respectively Sun and Moon, such as among 

the Apinagé (or Apinayé; see Nimuendaju, 1939). 

Among the Caribbean population of the Kalina, the first 
twin, Tanusi, is a kind of high god and ancestor, the 
creator of all good things, living in the “land without 
evening.” Yolokantamulu, his twin brother, is con- 
nected with obscurity and the pains of humanity and 



lives in the “land without morning.” By the standard 
tendency implicit in this kind of duality, the inborn dis- 
parity of the twins is not to be explained only as an 
expression of mere opposition between good and evil 

but also (or even preeminently) as an expression of on- 

tological and cosmological (and sometimes sociological 

and psychological) complementarity (but see also the 
discussion by Josef Haekel, 1958, concerning Tanusi’s 

feature as high god). At the same time, a notion of the 

disparity of value between the twins in the American 

Indian mythologies and religions can find a counter- 

part, as Eliade (1969, pp. 137f.) has observed, in the 

conception of the two souls in man, one of heavenly or- 

igin and the other of ‘‘animal” nature (as among the 

Apapoctiva of Brazil). As for the Caribbean Kalifias, 

they characteristically claim that things existing on 

earth have their spiritual counterpart in heaven. On the 
sociological plane, the twins may sometimes represent 
respectively the two moieties of a tribe, as among the 

already quoted Apinagé. 
The principle of twinship is fundamental to the ide- 

ology of the Dogon of Mali. For them, twinship means 

perfection. One of the main characters of their cosmol- 

ogy and cosmogony is Nommo. He is perfect and benef- 

icent. His personality is equivalent to a pair of twins, 

masculine and feminine, who represent the ideal cou- 

ple. This couple is not to be imitated on this earth be- 
cause the marriage between twins is prohibited as a re- 

sult of the troubles caused by Yurugu, or Ogo, the first 

son of Amma and the Earth. Nommo as a spiritual en- 

tity is a married couple, which is, because married, 
completely perfect. Yurugu alone is single, imperfect, 

and unhappy. He personifies deficiency, ontological and 

ethical. Not directly linked to a twin (Nommo is his 

younger brother), Yurugu is only understandable as 

Nommo’s misshapen opposite. But it is exactly this op- 

position (and not the twinship inherent in the entity 

that is Nommo) that introduces a crucial dialectic 

between completeness and deficiency in the Dogon 

ideology. In this ideology, there is a kind of articulated 

totality in which deficiency—as represented by Yu- 

rugu—is an indispensable component. All in all, we can 

conclude that in the Dogon ideology, twinship attains a 

higher status than in American Indian mythologies, be- 

cause in those mythologies the principle of twinship is 

directly engaged in a dialectic of completeness and in- 

completeness as an element constituting a totality (so 

that even the “dark” element of a pair of twins is con- 

sidered positive from a functional point of view). 

According to the Dogon conception, twinship as such 

transcends evil but is pledged to coexist with it (i.e., 

with the single Yurugu). This kind of triadic ontology is 

very similar to that expressed in the Egyptian myth of 
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Osiris and Seth told by Plutarch. The good Osiris and 

the bad Seth are not twins but brothers. Osiris’ counter- 

part is his wife, Isis; Seth is infecund and alone—which 

does not prevent him from being an element of a uni- 

versal totality. Yurugu’s status as the older son of 

Amma is a feature not uncommon in dualistic concep- 

tions. For instance, the birth of Ahriman precedes 

(though as a consequence of a trick and a violent act) 

that of Ohrmazd in the Zurvanite myth, and while Sa- 

tan is the younger brother of Christ in the dualistic and 

sectarian doctrine of the Bogomils. The violence that 

characterizes the birth or coming to light of a bad twin 

or brother is typical of such twinship mythologies; this 

feature probably expresses a kind of recrimination 

against the bad twin, which is intended to diminish but 

not to abolish his “legitimacy.” 

Finally, as far as the “incompleteness” of Yurugu is 

concerned (i.e., his deprivation of the benefits of both 

twinship and marriage, or of the marriage implied in 

twinship), we can conclude that for the first entities of 

some cosmogonies the duality of twinship and the dual- 

ity of the married couple are the same. (An example can 

be found in the Zoroastrian myth of the first human 

couple, Mashya and Mashyane, who were twins due to 

the fact that they were brought into existence as the re- 

sult of a split within a rhubarb plant.) On the contrary, 

this identification between the two main forms of dual- 

ity on the anthropological level—between marriage and 

twinship—is prohibited in the actual life of the Dogon 

as a lasting consequence of the rupture of harmony 

caused by the “previous guilt’ committed by Yurugu, a 

guilt that is both a cause and a consequence of his defi- 

ciency. According to a version recorded by Montserrat 

Palau Marti (1957), Yurugu’s deficiency was due to the 

fact that he was born irregularly to Amma and the 

Earth, a couple whose feminine component had not yet 

been excised and was therefore not yet ready for mar- 

riage and generation. [See Clitoridectomy.] 

Another version ascribes the guilt to Yuguru himself, 

who could not believe that Amma would give him a 

wife for his twin. This ambivalence concerning the on- 

tological level to which the first origin of deficiency is 

attributed reminds us of the sin of Sophia according to 

Valentinus and his followers. Sophia failed to obey the 

law that regulated the order and fecundity of the aeons, 

those spiritual couples (or syzygies) that exist in the di- 

vine Pleroma (‘‘fullness’’). Yurugu did not find his “twin 

soul” (literally, the feminine part of his soul) because of 

his lack of belief or, alternatively, because of his inborn 

deficiency, and therefore he cohabited incestuously with 

his mother, the Earth; this resulted in the birth of cer- 

tain malevolent entities who live in the woods, outside 

of the culturalized and purified (i.e., ritually cultivated) 
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land. On the other hand, the impurity and sterility of 

Yurugu does not prevent him from being an important 

element in the cosmological process; he is an essential 

part of the ordinary life of the Dogon. His “words” are 

essential to the development of life. Nommo, that is to 

say, one of the twins that compose his double personal- 

ity, was sacrificed, and some cosmic entities were de- 

rived from him; he was later resurrected. Once the 

world is put in motion, the androgynous condition of 

existence (which was also peculiar to Nommo, whose 

two souls, masculine and feminine, were twins) is abol- 

ished, and sexual differentiation obtains—a differentia- 

tion, of course, that is different from the loneliness and 

incompleteness of Yurugu, the inhabitant of the woods. 

All in all, Yurugu remains a representation of limita- 

tion, but, for the same reason, also a referent of the 

growing cosmos of culture and agriculture. This corre- 

sponds to the will of Amma, that all be found and all be 

functional in nature, the perfect and the imperfect. Do- 

gon dualism has its roots higher in the vertical series of 

the ontological levels; it affects the divine to some de- 

gree particularly if the first origin of deficiency is seen 

as deriving from the irregular maternity of Earth, 

whose feminine part was not yet excised. 
We can conclude that the motif of twins in the ideolo- 

gies of nonliterate cultures takes two main expressions: 

(1) symmetry, which being partial and not specular as 

in the Zoroastrian (Gathic) notion of the two spirits, is 

an adequate expression of the complementarity of 

twins; and (2) disparity in value, which also includes in 

itself a dynamism motivating some peculiarities related 

in the myth (e.g., when the second twin undergoes a cri- 

sis and is rehabilitated by the first). This complemen- 

tarity, which is capable of integrating within itself the 

“bad” aspect, or simply the inferior quality, of the sec- 

ond twin, is not unqualified and static but articulated 

and dynamic; a distant equivalent is to be found in Pla- 

tonic, Middle Platonic, and Neoplatonic speculation, 

where the existence of the lower, imperfect world, made 

after the image of the ideal one, is a requisite for the 

completeness of the All. 

It is clear that this notion of an imperfection, which 

is a necessary component of a perfect totality, is extra- 

neous to biblical creationism. It is dualistic in itself 

(when the two members of the couple are seen as dis- 

parate “principles” in the context of a cosmogony), and 

it in turn expresses a dialectical form of dualism. It 

must be distinguished from two other forms of dualism, 

where the “harmony” of the dialectical position is bro- 
ken. The first is the Zoroastrian conception of the twins, 

one beneficent and the other maleficent; their relation- 

ship is one of radical opposition and mutual exclusion 

(a condition also present in the myth of Zurwan, despite 

the fact that the idea of Time as father of both Ohrmazd 
and Ahriman is not to be confused with the Zoroastrian 

conception of the twin spirits, who cannot have God as 

their common father). The second form is found in gnos- 

tic speculation, particularly Manichaeism, where mat- 

ter, the substance of this visible world, is condemned, 

and Mani, the inspired founder, has a spiritual twin 

who is a heavenly counterpart of himself (i.e., his true 

self), to which he is to be “reduced”’ after his corporeal 

death. 
Indo-European Cultures. We come finally to some 

myths of twins in the Indo-European cultures. In India, 

Yama, whose name means “twin,” is accompanied by a 

female counterpart, Yami, the feminine form of his 

name. But he underwent some essential modifications 

and became the king of the dead, a function well suited 

to his original quality as first man. In Iran, Yima (the 

equivalent of Yama), with his female twin, Yimak, re- 

mained a prototype of humanity. (Other prototypes 

were Gaya-maretan, a total figure with no female coun- 

terpart or twin, and Mashya and Mashyane, the primor- 

dial twins and human progenitors.) Yima later became 

the inhabitant of Var, a subterranean world in which 

different categories of living beings wait for the final re- 

habilitation. Yima’s connection with the principle of 
twinship is an important confirmation of the principle 
of duality in the field of cosmogony, no less important 

than another principle in the same field, androgyny. 

The mention of a pair of Indian twin deities, the Na- 

satyas (or ASvins), connected with the realm of health 

and fecundity (the third function of Indo-European tri- 

partite ideology according to Georges Dumézil) intro- 

duces us to Castor and Pollux, the Dioscuri of Greek my- 

thology. These can be seen as a privileged expression of 

ontological disparity, which is not necessarily ethical, 

contained within a set of twins. According to the char- 

acteristic and prevailing (but not necessarily older) for- 

mulation of the myth (first mentioned in the old epic 

poem Kypria, fragment 5k), Pollux was immortal, the 

son of Zeus—the supreme god—and of Leda; Castor was 

mortal, son of Tyndareus, the human husband of Leda. 

A very particular mythical element mediated their re- 

lationship so that they were neither wholly disparate 

nor wholly equal: the immortal Pollux renounced half 

of his immortality in favor of his mortal brother when 

the latter was fatally wounded by some common ene- 

mies. As a consequence of this, Castor and Pollux live 

alternatively in the heavens and in the netherworld (or 

they sojourn in their tomb in Laconia, at Therapnae 

near Sparta). This particular aspect of the myth repre- 

sents a very peculiar expression of the twinship motif. 
The twins’ symmetrical affinity is emphasized by their 
common attribute of the pilos, a piece of headgear later 



interpreted as representing half of Leda’s egg; on the 
other hand, their radical, original disparity is empha- 
sized by the opposite natures of their respective fathers 
(Zeus and a human hero). However, this dialectical sit- 
uation—of partial affinity and radical disparity—is 
transcended by the attribution to the mortal twin of 
one-half of the immortality of the other; this leads to 
the situation of an artificially produced, balanced 
equality. In this sense, twinship is both an ontological 
presupposition and a final acquisition for them: a pat- 
tern different from, or opposed to, that of other myths 

concerning twins or brothers who, on the basis of an 

ontological or merely ethical or behavioral disparity, 
come to represent opposing elements (sun or moon, life 
or death, etc.). 

Unfortunately, there are versions of the myth of the 

Dioscuri that modify this basic pattern. In some texts, 

Castor and Pollux are sons of the same father, Tynda- 

reus, whose name can also designate Zeus (“he who 

strikes’). According to other sources, they are sons of 

Zeus (hence the name hoi Dioskouroi, ‘‘the young sons 

of Zeus”). Moreover, there are different interpretations 

concerning the modalities of their alternating destinies 

apart from the fact that in old sources (Homer) they live 

as typical heroes in their tomb at Therapnae. The more 

widespread interpretation (Lucian) is that one lives in 

heaven and the other in his tomb or in the netherworld, 

and vice versa. There are also good reasons for under- 

standing that they experience life and death together in 

alternation. In a famous song of victory (Nemean Odes 

10), Pindar immortalizes this episode, making brotherly 

love the motivation behind the generous deed of Pollux, 

who renounces one-half of his (still to be experienced) 

immortality to show that life (even immortal life) is 

hard without friends. This throws a different light on 

the whole myth, more in accordance with the old Ho- 

meric statement that the two are together in their La- 

conian tomb, or hérdion. 

Thus, we can distinguish the myth of the Dioscuri 

from such myths as that of the Sumerian Dumuzi, who 

alternates his stay in the netherworld with that of Gesh- 

tinanna, his sister. In other words, the Dioscuri do not 

belong fundamentally to the typology of the dying god 

(even a dying god split into two figures who take turns 

dwelling in the netherworld); they represent instead a 

special (duplicate) version of the hero, who lives in his 

tomb, from which emanates his protecting influence on 

the town and the territory. More precisely, the Dioscuri 

(theoi hérées, ‘divine heroes’) belong to a typology in 

between that of the chthonic hero and the heavenly god. 

Their shared immortality, based on their geminate per- 

sonality, allows them to act together as heavenly gods; 

as such, they manifest themselves on the summit of a 
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ship’s mast during a tempest, or they appear at the de- 

cisive moment during a battle. Their stay in a tomb 

links them to the classical heroes. All in all, this is a 

polytheistic interpretation of the motif of twins, differ- 

ent from those that are familiar to us in nonliterate cul- 

tures. 

The most famous set of twins in myth and legend is 

Romulus and Remus, the founders of the Eternal City. 

Although the Dioscuri were worshiped in old Latium, as 

demonstrated by an archaic Latin inscription from La- 

vinium (fifth century BCE) dedicated to them, these 

twins were unrelated to the Roman twins. In contrast 

to the Dioscuri, who tended to be equated in their des- 

tiny and function (although Castor has special relations 

with the cavalry, and the temple on the forum was orig- 

inally dedicated to—or at least named after—him, and 

only later after the Castores, the Roman name of the 

Dioscuri), Romulus and Remus tended to be differen- 

tiated, to the extent that the former kills the latter im- 

mediately after the marking of the sacred pomerium, 

which was intended to separate the domestic soil of the 

city from all external territory. The killing of the of- 

fender, Remus, because he had violated the pomerium, 

may be interpreted as prototypical of the drastic mea- 

sures associated with this boundary for the protection 

of the city. 

The legendary killing of Remus, however, did not pre- 

vent the Romans from continuing a ritual celebration, 

the Lupercalia, at which time two groups of Luperci, 

those allegedly instituted by Romulus (the Fabiani) and 

those said to be instituted by Remus (the Quinctiales), 

acted as rivals running around the old city acting out a 

rite intended to promote health and fertility and to re- 

affirm the ominous destiny of Rome. The rite was mod- 

ified in 44 BcE, when a third group of Luperci was insti- 

tuted (the Julii), the tradition behind the festivity being 

somewhat misunderstood. The owner of the third flock 

of Luperci, Caesar, who in those months was striving 

after kingship, could automatically be compared to the 

first founders of Rome as a candidate for kingship. All 

in all, the celebration of the Lupercalia—strictly ritual- 

ized and thus made inoffensive—could perpetuate in 

Rome’s historical memory a significant notion, that of 

an endogenous source of rivalry and destruction, a dual- 

ity threatening to become a dualism and, as such, dan- 

gerous; for this reason it was allowed to survive only 

within a strictly controlled ritual. 
Twins and the Myths of Origins. We must note some 

considerations concerning the cultural-historical setting 

in life of at least some of these traditions of twinship 
within the context of myths of origins. Such traditions 

are dualistic in character, whether they emphasize a 

horizontal or a frontal, mutually exclusive opposition 
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between the twins (as in the case of Zoroastrianism), or, 

alternatively, a dialectical relationship between them. 

It would seem that this dialectic, as it is manifested 

among the American Indians, has something in com- 

mon with an ideology of agriculturists, based on ma- 

triarchal and lunar aspects (e.g., the Kalina situated the 

twins respectively on the bright and on the dark side of 

the moon). We can interpret in the same way the ex- 

treme specialization and absoluteness of the dualism of 

the Iroquois twins, deriving probably from a lunar, fe- 

male entity, as well as the type of culture present in the 

South American and Caribbean tribes. This means, as 

Hultkrantz (1963) has observed, that dualism in Amer- 

ica (at least this kind of dualism) is a southern phenom- 

enon (as opposed to that of the Arctic hunters). To be 

sure, we cannot forget, as Miller (1956) points out, that 

some mythologies of hunters, both in Canada and in 

California, are also dualistic. But this dualism (e.g., the 

well-known myth concerning the demiurge-trickster, 

Coyote, who opposes the high being in his creating ac- 

tivity and thus introduces death and the ‘“‘heavy”’ phys- 

iology of human beings) is structurally very different 

from the dialectical symmetry of twins. The high being 

and the demiurge-trickster are of very different extrac- 

tion; they cannot be reduced to a symmetrical, bipartite 

form of totality. On the other hand, dialecticism is not 

absent in the Californian myths of the supreme being 

and Coyote. The supreme being is a giver of life, but 

death is introduced by Coyote on the basis of an argu- 

ment that tends to emphasize the cultural utility rather 

than the negative aspect of death. 

Another issue concerning the twins motif in my- 

thology concerns the direct impact of the physiological 

experience of twinship on the psychology of the relevant 

populations. According to Hultkrantz (1963, p. 45) the 

“superstitious” attention paid to the phenomenon of 

twinship could have. been inspired by its appearance in 

the symbological language of myth. On the other hand, 

what is exceptional on earth could also be seen as pri- 

mordial, so that the inauguration of the terrestrial (im- 

perfect) status of humanity would have meant also the 

transition from (perfect) twinship to (imperfect) single- 

ness. Twinship, as it is experienced in this world, comes 

to mean something extraordinary. In addition, the 

rather extraordinary phenomenon of twinship has been 

differently evaluated in different cultures. In Africa, for 

instance, we move from a feeling of dread before twins 

(in some cases, one or both of them may be killed) 

among the San and Damara in southern Africa to a feel- 

ing of happiness and expectation of good fortune in 

their presence, as in Sudan. One could also venture that 

the typical ambivalence found in the disparities be- 

tween twins (the second twin as bad, or simply as ter- 

restrial, or, as a part of a totality, destined for a sacri- 

fice from which he is ultimately rescued, as among the 

_ Dogon) is not unrelated to the problematical nature of 

physiological twinship, in which the different values of 

duality (completeness, but also distinction or even dis- 

parity) can put in motion a plurality of interpretations, 

both at the mythological and the ritual-sociological 

level. The reverse possibility, namely that the motif of 

twinship, which originally developed on the mythologi- 

cal level, could have motivated with its different expres- 

sions the contradictory nature of twinship on the ritual- 

sociological level, is perhaps too farfetched. 

[See also Androgynes.] 
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Uco BIANCHI 

TYLOR, E. B. (1832-1917), English anthropologist, 

ofteri called ‘‘the father of British anthropology.” Ed- 

ward Burnett Tylor was born in London on 2 October 

1832, the son of a brass-founder. Both his parents were 

members of the Society of Friends, and it was within 

the Quaker community that Tylor grew up. He entered 

his father’s brass foundry at the age of sixteen, but a 

breakdown in health followed, and in 1855 he was sent 

to America in search of a cure. In Cuba in 1856 he met 

the noted archaeologist Henry Christy, who was also a 

Quaker, and they traveled together for some time. Out 

of this visit came Tylor’s first book, Anahuac, or Mexico 

and the Mexicans, Ancient and Modern (1861), written 

and published before he was thirty. He had no univer- 

sity education of any kind, but he was a gifted writer 

and a tireless researcher in the emergent anthropologi- 

cal field. The two books for which he is chiefly remem- 

bered were written in his thirties: Researches into the 

Early History of Mankind (1865) and the even better 

known work Primitive Culture (2 vols., 1871). Although 

he wrote many more articles and reviews, he was to 

publish only one more book, the popular handbook An- 

thropology (1881). Gradually he gained academic recog- 

nition. He received an honorary doctorate from the Uni- 

versity of Oxford in 1875. In 1883 he became keeper of 

the Oxford University Museum, and in 1884 reader in 

anthropology. From 1896 to his retirement in 1909 he 

was professor of anthropology, the first in Britain. He 

was knighted in 1912 and died on 2 January 1917. 

During the years of Tylor’s greatest activity, the ques- 

tion of the origin and evolution of religion was high on 

the agenda of social scientists, the dominant theorists 

being F. Max Miller on one level and Herbert Spencer 

TYLORABGB: -<107 

on the other; Muller worked exclusively with language, 

while Spencer proceeded by way of vast generalizations 

learned in large measure from Auguste Comte. Tylor 

was no less interested than Miller in language, but he 

began at an earlier point in its evolution, far beyond 

“Aryan” roots and their meanings. To reach this point 

it was necessary for Tylor to formulate a comprehensive 

theory to bridge the gap between the present and the 

remote past. This was the theory of ‘‘survivals’’—ele- 

ments of culture or society that evolution has left be- 

hind. Gesture probably preceded language, though Ty- 

lor was too cautious to claim gesture to have been a 

separate stage in human communication. In matters 

concerning religion, he believed himself to be on firmer 
ground. 

It was in 1866, in an article in the Fortnightly Review 

entitled ‘The Religion of Savages,” that he first intro- 

duced his idea of “animism,” “the belief in Spiritual 

Beings,” as the earliest form of religion known to us— 

and of course accessible only through the study of sur- 

vivals and by placing a particular interpretation on the 

difficult matter of “savage’’ mental processes. His the- 

ory was given a definitive statement in Primitive Cul- 

ture, and the word animism is still widely used today, 

though more in a descriptive than in an evolutionary 

sense. [See Animism and Animatism.] 

Otherwise, Tylor’s approach to early forms of human 

religion has often been criticized as being too intellec- 

tual and too moral. According to one of his disciples, 

R. R. Marett, he was “‘a little blind to the spontaneity of 

the process whereby Man becomes at once religious and 

moral, without taking conscious thought to it, until he 

is fairly involved in an incoherent striving that is nei- 

ther because it is both together” (Marett, 1936, p. 168). 

Looking into the past for a certain type of moralized 

religion, and failing to find it beyond a certain point, 

Tylor missed much of importance. He had no feeling for 

the ecstatic side of religion, perhaps partly because of 

his intense dislike of nineteenth-century spiritualism. 

Also he cannot be exonerated from having overlooked 

or deliberately ignored all the evidence later produced 

by Andrew Lang in support of “‘high gods of low races,” 
gods who were neither ghosts nor spirits. “Spirit’’ was 

perhaps the only category open to a pioneer such as Ty- 

lor, but when linked with “belief” (as it was in his cele- 

brated “minimum definition” of religion), it had the ef- 

fect of relegating much else to a subordinate place in 

the structure of religion and culture. - 

In the running debate between evolutionism and dif- 

fusionism it is generally supposed that Tylor was 

wholeheartedly on the side of the unilinear evolution- 

ists. But he was prepared to consider diffusionism on its 

merits, and to stop only when the evidence would carry 
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his argument no further. In his early years he was in- 

deed something of a diffusionist, even to the extent of 

speculating that the Aztec god Quetzalcoatl was not . 

only a man but may even have been an Irishman! Later 

his habitual caution prevented any further such flights 

of fancy, and on the whole he sided with the evolution- 

ists, while stopping short of absolute dogmatism. 

It was characteristic of Tylor’s immediate disciples 

that sooner or later they were forced to part company 

with his findings in the form in which he stated them. 

The ubiquitous and enigmatic Andrew Lang broke away 

on the issue of “high gods,” the urbane R. R. Marett on 

the matter of ‘‘preanimism” and later on questions con- 

cerning performative ritual. But these scholars and oth- 

ers retained a deep affection for their mentor. Marett 

wrote that throughout his career Tylor appears as ‘‘the 

most ingenuous of men, open-minded because he is sim- 

ple-minded, the friend of all mankind because he would 

be incapable of feeling otherwise; and withal hard- 

headed, of business antecedents, not easily fooled, pe- 

destrian enough to prefer solid ground under his feet” 

(ibid., p. 214). In short, though often unacknowledged, 

he laid foundations on which the study of primal reli- 

gion has built for more than a century. 

[For discussion of the controversy between Tylor and 

Herbert Spencer over Spencer’s ghost theory of the origin 

of religion, see Manism.] 
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Eric J. SHARPE 

TYR is a Scandinavian deity associated with law and 
war. Although his name reflects the common root of the 

name of the Indo-European sky god (*dyéws/deywos), 

Tyr no longer represents the transcendence and majes- 

tic glory of the luminous sky. He is neither a supreme 

being and creator of the world nor a heavenly father 

like Zeus Pater, but he still assumes an honorable posi- 

tion beside the leading Asir. The only myth in which he 

plays a significant role is the story of the fettering of the 

young Fenrisulfr (Fenriswolf) related by Snorri Sturlu- 

son in the Gylfaginning (chap. 34). 

The gods had been warned by a prophecy that Loki’s 

ominous brood would be most baleful for them. There- 

fore, Alfadir had cast Hel into Niflheimr and dispatched 

the Midgardsormr, the World Serpent, to the rim of the 
cosmic ocean, but the young Fenrisulfr was still in the 

custody of the Asir. As the whelp grew up, nobody but 

Tyr dared to feed him, and the gods thought it was time 

to secure him with powerful: fetters. They tried two 

types of bonds, but each time the wolf easily broke 
loose. Then the AEsir sent Skirnir, Freyr’s trusted ser- 

vant, to the dark elves to ask them to manufacture an 

unbreakable fetter. From the rustle of a moving cat, the 

beard of a woman, the roots of a cliff, the breath of a 

fish, the sinews of a bear, and the spittle of a bird, the 

elves made a long band as soft as a silk ribbon yet able 

to withstand any test of strength. The gods then took 

the wolf to a lake on a remote island, where they chal- 

lenged the dangerous monster to try to break his new 

bonds. Although the Fenrisulfr had prided himself on 

making the other bonds snap, he did not deem this ap- 

parently weak band worth the test. As the gods insisted, 

he became rather suspicious about it and only con- 

sented to letting the sir bind him with the new ribbon 

if one of them placed a hand in his mouth as a pledge 

of good faith. All of the gods were reluctant to do so 

except Tyr, who lost his hand when the wolf found out 

that he could not free himself from the tight bond. The 

gods then chained the Fenrisulfr to a huge boulder and 

gagged him with a sword; thus he will remain fettered 

until Ragnargk. 

The action of Tyr is an example of heroic abnegation, 

although it involves deliberate perjury: the gods had in- 

deed promised to the Fenristlfr that if he could not 

break the band they would release him. The tricking of 

the Fenrisulfr into accepting the magic noose was ac- 

cordingly “done with cunning and deceit’ (ON, “‘gort 

me6 list ok veél’’). It is made ethically acceptable as a 

means to neutralize an uncontrollable danger threaten- 

ing the community of the Asir. Tyr is willing to sacri- 

fice his hand to inspire confidence in their statement; 

without this pledge, the wolf would not trust the gods— 

his enemies—and be subdued. Georges Dumézil has el- 

oquently illustrated the parallel between Tyr’s thrust- 

ing his hand between the wolf’s jaws and Mucius Scae- 

vola’s sacrifice of his right hand in a heroic act of 

perjury. Scaevola thereby convinced Lars Porsena, the 

Etruscan leader threatening Rome, that he and another 

three hundred young men were ready to give up 

their lives to kill the Etruscan,king, and his sacrifice 

induced Porsena to sign a peace treaty that saved Rome 

from destruction (“Le Borgne’ and ‘Le Manchot,”” in Myth 

in Indo-European Antiquity, ed. Gerald James Larson, 

Berkeley, 1974, pp. 18-20; L’oubli de Vv homme et V'hon- 
neur des dieux, Paris, 1985, pp. 268-274). Perjury is jus- 

tified when a higher loyalty to one’s own group com- 
mands it, when the very existence of that group is at 



stake: Tyr breaks the pledge and loses his hand, but the 
Assir are safe. 

There has been considerable discussion about the 
symbolic significance of Tyr. It has been pointed out 
that in Germanic myth several of the prominent gods, 
such as Odinn, sacrifice an important body part in order 
to be able to perform a vital function in society. Tyr’s 
sacrifice has been correlated with his function as god of 
law (Dumézil, 1973, p. 45); Jan de Vries (1957, pp. 13— 
14, 22-24) had already emphasized this point, mainly 

on the basis of Tyr’s association with the Germanic Ping 

(the popular assembly, composed of the warriors-in- 
arms), where his priests kept the peace, and of the Ger- 
manic concept of war as a vdpnadomr (‘‘judgment by 

arms’), as the decision between two fighting groups is 

to be obtained according to set rules. This enabled de 

Vries to correlate the interpretatio Romana of the Ger- 

manic name *TJiwaz (which becomes the Old Norse T¥r) 

as Mars with the Dumézilian view of Tyr as the Ger- 

manic representative of the juridical aspect of sover- 
eignty (Dumézil, Les dieux souverains des Indo-Euro- 
péens, Paris, 1977, pp. 196-200; Dumézil, L’oubli de 

Thomme et lhonneur der dieux, Paris, 1985, pp. 265— 

272; Polomé, 1984, pp. 402—405). 

Snorri Sturluson describes Tyr in the Gylfaginning 

(chap. 25) as the boldest and most courageous of the 

gods and states that he is invoked by warriors in battle 

because he can grant victory. He is also credited with 

extensive knowledge, whence the Old Norse expression 

tyspakr (‘‘Tyr-wise’’). Nevertheless, he plays a very lim- 

ited role in Scandinavian mythology, and evidence for 

his worship is scanty outside of Denmark, where place- 

names attest to a rather widespread veneration of the 

god. He is also associated with the ¢ rune, the ‘‘victory 

rune” that warriors engraved on their sword hilts and 

guards, thereby calling twice upon Tyr. 
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TYRRELL, GEORGE (1861-1909), leading Roman 

Catholic theologian of the so-called modernist move- 

ment. Adversity and agitation marked Tyrrell’s life 

from the beginning. Born in Dublin on 6 February 1861, 

two months after his father had died, Tyrrell was raised 

in penury and vagabondage by his devoted mother and 

schooled in gospel kindness by Charles W. Benson of 

Rathmines School, but was swayed oppositely by the 

acerbity and agnosticism of his elder brother William. 

William’s untimely death sent Tyrrell on a search for 

stable footing in the externals of religion. Experimen- 

tation with Anglicanism and Roman Catholicism led to 

friendship with Robert Dolling, the later famous ‘‘Fa- 

ther Dolling,’’ who served briefly as Tyrrell’s mentor 

and spiritual director, first securing his matriculation 

at Trinity College (1878), then inviting him to London 

to see sane Anglo-Catholicism at work, hoping thereby 

to prevent his anticipated conversion to Roman Cathol- 

icism. Dolling’s strategy failed. On 18 May 1879 Tyrrell 

was received into the Catholic church and a year later 

into the Jesuit order as well. 

Although Tyrrell felt confirmed in those momentous 

decisions, he was unprepared to conform to the rigid 

ultramontanism and rationalist neoscholasticism of the 

post—Vatican I church and to the mechanistic spiritual- 

ity of the “restored” Society of Jesus. Two of Tyrrell’s 

seminary professors suggested more congenial paths. 

Thomas Rigby encouraged him to bypass the scholas- 

tics and to read Thomas Aquinas for himself, while Jo- 

seph Rickaby was no doubt the one who gave him John 

Henry Newman’s Grammar of Assent in 1885 and thus 

occasioned ‘‘a profound revolution in my way of think- 

ing.” From Thomas, Tyrrell learned the principle of 

modernization, or aggiornamento; from Newman, he de- 

rived an experience-based psychology of religion and an 

inductive, historical method, as opposed to the a priori, 

deductive method of scholasticism. 

In 1894 Tyrrell was appointed to the chair of ethics at 

the Jesuit school of philosophy at Stonyhurst, but two 

years later, no longer tolerable to the established fac- 

ulty, he was removed to London and the staff of the Je- 

suit religious periodical, the Month. Thus began a writ- 

ing career that would propel him into ever-widening 

circles of liberals, modernists, and modernist sympa- 

thizers (among them Wilfrid Ward, Friedrich von Ht- 

gel, Maude Petre, and Henri Bremond) and lead him to 

the thought of a host of nonscholastic scholars (Bergson, 

Blondel, Dilthey, Harnack, Loisy, Sabatier, Schweitzer, 

Troeltsch, and Weiss). 

Tyrrell’s work anticipated Vatican II’s effort to bring 

church polity and doctrine into constructive dialogue 

with the best and most enduring elements of post-En- 

lightenment thought. Initially Tyrrell allied himself 
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with Ward’s mediating tactic of palliating ascendant 

policies with liberal doses of Newmanism, but as he en- 

countered historical and biblical criticism, he con- - 

cluded that Newmanism could not be made to answer 

questions it had never asked. In Christianity at the 

Cross-Roads (1909) Tyrrell sought to establish New- 

man’s assumed identity between the “idea” of Christ 

and Christianity and the “idea” of Roman Catholicism 

by showing that the categories of apocalyptic and es- 

chatology had carried the “idea” of Christianity unadul- 

terated from epoch to epoch. He also went beyond New- 

man in criticizing not only the doctrinal expression of 

faith but the act of faith itself. 
On 19 February 1906 Tyrrell was dismissed from the 

Society of Jesus for refusing to retract a published ex- 

cerpt from his Letter to a University Professor (1903). The 

following year, on 22 October 1907, he was excommu- 

nicated for publicly criticizing Pius X’s encyclical Pa- 

scendi dominici gregis, which condemned modernism. 

Tyrrell died on 15 July 1909, a victim of Bright’s dis- 

ease, and was buried in the Anglican churchyard in 

Storrington, Sussex. 

BIBLIOGRAPHY 

Tyrrell’s early apologetic essays are collected in The Faith of 

the Millions, 2 vols. (New York, 1901), while his later essays on 

the revelation-dogma-history issue are given in Through Scylla 

and Charybdis (London, 1907). His most substantive mono- 

graphs are Lex Orandi, or Prayer and Creed (New York, 1903), 

on psychology of religion; The Church and the Future (1903; re- 

print, London, 1910), originally published under the pseu- 

donym Hilaire Bourdon, an apologetic for Roman Catholicism; 

and Christianity at the Cross-Roads (London, 1910), an attempt 

to incorporate the implications of eschatology and apocalypti- 

cism. M, D. Petre’s Autobiography and Life of George Tyrrell, 2 

vols. (London, 1912), of which Tyrrell wrote volume 1, is an 

indispensable, if biased, account. My own book, George Tyrrell: 

In Search of Catholicism (Shepherdstown, W.Va., 1981), with 

extensive notes and bibliography, provides the fullest introduc- 

tion to Tyrrell’s thought. 

Davip G. SCHULTENOVER, S.J. 



UCHIMURA KANZO (1861-1930), Japanese essay- 
ist, scholar of the Bible, and Christian leader. Uchimu- 

ra’s unique place in modern Japanese thought results 

from his insistence on human independence before the 

biblical Christian God. Four prophetic acts by Uchi- 

mura dramatize and represent themes in his writing. In 

two of these acts Uchimura questioned the growing au- 

thoritarianism of the government. His scrupulous hesi- 
tation in 1891 to bow before the signature of the em- 

peror and his outspoken avowal of pacifism in 1903, 

immediately before the onset of the Russo-Japanese 

War, raised the issue of Christian loyalty to the state. 

He also proclaimed the imminent return of Christ in 

1918 and appeared to renounce in a posthumously pub- 

lished document the Christian movement associated 
with his name. 

These acts resulted from a heightened sense of indi- 
vidual worth and responsibility apparent in Uchimura’s 

personal history. His father, a capable samurai civil ser- 

vant, lost his status, position, and self-respect with the 
political changes that followed the revolution of 1867— 
1868. He turned the leadership of the family over to his 

sixteen-year-old son after the boy received a govern- 

ment scholarship large enough to support the whole 

family. Uchimura studied at a government agricultural 

college, where, under the influence of evangelical Amer- 

ican Calvinist teachers, he became a Christian. 

After graduation in 1881, dissatisfaction with govern- 

ment service as a fisheries scientist and a disastrous 
marriage drove him to the United States. There he 

found sympathetic mentors at Amherst College and ob- 
tained a second bachelor’s degree in 1887. Back in Ja- 

pan, Uchimura administered a school manned largely 
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by American missionaries. Disagreement over evangeli- 

cal methods—he wanted to cite Japanese examples of 

the upright life before he taught Christianity—led Uchi- 

mura to resign and forsake cooperation with mission- 

aries. His hesitation before the imperial signature while 

a teacher in a government school cost him the possibil- 

ity of further official employment. As a result, he deter- 

mined to live by writing. After several lean years, he 

became the editor of a newspaper that he was to make 

into Japan’s largest daily, but his declaration of paci- 

fism cost him that position. He had already started in 

1900 a monthly called Seisho no kenkya (Biblical Stud- 

ies). This publication fulfilled a long-standing ambition 

to write popular Bible commentaries and provided him 

with a livelihood until his death. Through his magazine, 

numerous individuals came to look upon Uchimura as 

their spiritual mentor. His many large lecture meetings 

after he joined the Second-Coming Movement in 1917 

returned him to the center of national attention. The 

meetings developed into two-hour commentaries on the 

Bible for weekly audiences of five to seven hundred. He 

continued his magazine and lectures until death stilled 

his voice. 
All of Uchimura’s writings reflect a concern for a Ja- 

pan suddenly introduced into the modern world. At the 

time, “the modern world” signified the European and 

North American nations, whose people believed in a hi- 

erarchy of states with those of the Christian culture 

ranked highest. Uchimura, through his English-lan- 

guage works, interpreted Japanese concerns to Western- 

ers, emphasizing the rectitude of traditional Japanese 

virtues. His early Japanese-language works commented 

on contemporary Japanese society. His later writings 
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introduced the Bible and the fruits of Christian culture 
to Japan. These essays were frequently based upon the 

notes he had written for his weekly lectures. The com- ~ 
mentaries on the Bible form a major part of these writ- 

ings and constitute the largest corpus of biblical studies 

by one author in the Japanese language. 

The concept associated with Uchimura’s name is mu- 

kydkai or muky6dkai shugi, usually translated as ‘“‘no 

church,” ‘‘nonchurch,” or, in Uchimura’s translation, 

“Christianity of no-church principle.” It proclaims a 

faith linking humans to God through prayerful use of 

the Bible alone. The church as it existed in the Christian 

nations seemed to Uchimura so burdened with the as- 

sociations of Western history and tradition as to lack 

meaning for Japanese. On the other hand, Japanese, 

through faithful reading of the Bible, could develop a 

Christianity true to their needs and consistent with 

their traditions. Uchimura’s denial in an article pub- 

lished after his death of “what is today commonly 
called mukyokai”’ did not reflect any change in his be- 

lief. Instead, it expressed his dismay at the incipient de- 

velopment among his followers of a church based on 

their interpretation of mukydkai shugi. 

Uchimura’s followers, most concerned that they must 

not start a church, continue in small Bible-study groups 

known collectively as muky6dkai. They have no other or- 

ganizational ties than their respect for the Bible and the 

works of Uchimura. Adherents include a number of fig- 

ures important in the shaping of Japanese institutions 

after 1945: Tanaka KOotaro, Yanaihara Tadao, Nambara 

Shigeru, Takagi Yasaka, and Matsumoto Shigeharu. 
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UGARITIC RELIGION. See Canaanite Religion. 
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UICH’ON (1055-1101), also known as National Master 
Taegak; Buddhist cataloger and founder of the 

Ch’ont’ae (Chin., T‘ien-t‘ai) school of Korean Buddhism. 

Uich’dn was the fourth son of the Koryé king Munjong 

(r. 1046-1083), and one of the premier scholiasts of the 

Kory6 (937-1392) Buddhist church. Early in his life, he 

is said to have mastered all of the main currents of 

Buddhist philosophy as well as much of Chinese classi- 

cal literature. Korean Buddhism during his time was 

bifurcated between two increasingly hostile traditions: 

the scholastic schools (kyo; Chin., chiao), dominated by 

Hwaom (Chin., Hua-yen) philosophy, and the Nine 

Mountains schools of S6n (Chin., Ch‘an), which were 

chiefly concerned with meditative practices. Uich’6n de- 

plored the sectarianism that had infected the order and 

criticized adepts of both the Son and scholastic schools 

for their intransigence. 
To resolve this conflict, Uich’6n proposed an ap- 

proach to Buddhist religious training that placed equal 

stress on both scriptural study and meditation practice. 

Uich’6n developed a curriculum based on such seminal 

texts as the Abhidharmakosabhasya, Vijnaptimatrata- 

siddhi Sastra, Ta-sheng ch‘i-hsin lun, and Avatamsaka 

Sutra, in order to engender a comprehensive under- 

standing of the Buddhist teachings in his students. 

While acknowledging the value of scriptural study in 

conceptualizing the goal of practice and the course to 

be followed in reaching that goal, Uich’6n recognized 

its limitations. Formal meditative training was also es- 

sential if the adept were to achieve any personal expe- 

rience of what was learned in Buddhist doctrinal writ- 

ings. Hence, a viable Buddhist vocation would maintain 

a careful balance between both learning and medita- 
tion. 

Uich’6n seems to have anticipated drawing upon his 

royal prerogative as a means of reconciling the rift be- 

tween the Son and kyo schools. In order to effect his 

vision of a unified Buddhist tradition in which equal 

stress was placed upon both study and practice, Uich’6n 

travelled surreptitiously to China in 1085, where he re- 

ceived transmission in the T‘ien-t‘ai lineage, one of the 

more ecumenical of the Chinese Buddhist schools. After 

returning to Korea the following year Uich’dn then at- 

tempted to merge the Son and kyo branches of the Ko- 

rean church into a new Ch’dnt’ae school, which he felt 
provided a banner under which both branches could 
unite. While Ch’dnt’ae was known in Korea before his 
time, it was Uich’dn who was first able to establish the 
school as a fully viable, autonomous sect; it is for this 
reason that he is regarded as the founder of the Korean 
Ch’ént’ae school. Whatever his chances for success 
might have been, Uich’én’s death at the young age of 
forty-seven brought his efforts to a premature end, and 



Korean Buddhism remained divided until the similar 
endeavors of Chinul (1158-1210), some three genera- 
tions later. 
Ff Along with his efforts to unify the Korean church, 
Uich’6n was also an avid bibliophile and one of the first 
Buddhist catalogers to recognize the importance to the 
tradition of native East Asian treatises and commentar- 
ial writings. In 1073 Uich’6n made a vow to compile a 
complete and permanent collection of such indigenous 
Buddhist literature, and dispatched agents to all areas 
of East Asia to obtain copies of texts not then available 
in Korea. Many of these books were obtained by ex- 

change, as, for example, in the Khitan Liao region of 

northern China, where Wénhyo’s works were traded for 

twenty-nine books by Liao authors. On his own trip to 

Southern Sung—dynasty China, Uich’dn reintroduced a 

number of seminal works by noted Chinese exegetes 
that were no longer extant in China, including treatises 

by the Hua-yen patriarchs Chih-yen (602-668), Fa-tsang 
(643-712), and Ch‘eng-kuan (738-840); these were ex- 

changed for over three thousand fascicles (kwén) of 

Chinese materials. Finally, in 1090 he published his re- 

nowned catalog of this collection, the Sinp’yén chejong 
kyojang ch’ongnok (New Compilation of a Comprehen- 
sive Catalog of the Repository of the Teachings of All 

the Schools; T. D. no. 2184), with listings of 1,010 titles 

in a total of 4,740 kwon. Xylographs were carved for 

each of these texts, forming what was termed Sokchang- 
gyO6ng (Supplement to the Canon). Unfortunately, the 

woodblocks of the Supplement were burned by the Mon- 

gols during their invasion of the Korean Peninsula in 

1232, and many of the texts so painstakingly collected 
by Uich’dn were lost to history. Nevertheless, his cata- 

log does survive, and remains one of the most valuable 

sources of information on the scholastic literature of 

medieval East Asian Buddhism. 
[See also Buddhism, article on Buddhism in Korea; 

T‘ien-t‘ai; and the biography of Chinul.] 
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UIGHUR RELIGION. See Inner Asian Religions. 

UISANG (625-702), also known as the National Master 
Taesoéng W6n’gyo; founder of the Hwaom (Chin., Hua- 

yen) school of Korean Buddhism. Uisang, one of the 

most important scholiasts of the Unified Silla period 

(688-935), helped to forge the doctrinal perspectives 

that would become characteristic of the mature Korean 
Buddhist tradition. 

Ordained as a monk at the age of twenty-nine at 

Hwangbok monastery in the Silla capital of Kyongju, 

he soon afterward decided to travel to T‘ang China to- 

gether with his friend Wénhyo (617-686) to study under 

Chinese masters. As Uisang’s biography relates, on their 

first trip in 650 (during the unification wars that were 

then raging between the three kingdoms of early Korea) 

the two pilgrims were arrested for espionage in the 

Liao-tung area by Koguryd border guards and were 

only repatriated after several weeks of incarceration. In 

661 they tried again, this time traveling to a seaport in 

the Paekche region of southwestern Korea, which had 

been conquered by Silla the preceding year, where they 

hoped to board a ship bound for T‘ang China. Prior to 

their embarkation, however, Wénhyo is said to have 

gained enlightenment and returned home to Silla, leav- 

ing Uisang to continue alone. 

Arriving in Yang-chou on the lower Yangtze River, 

Uisang made his way to Chih-hsiang monastery on 

Mount Chung-nan, where he studied under Chih-yen 

(602-668), the putative second patriarch of the Chinese 

Hua-yen school. Uisang’s arrival at Chih-hsiang monas- 

tery is said to have been anticipated by Chih-yen, and 

he quickly became one of his chief disciples along with 

Fa-tsang (643-712), who would eventually be recog- 

nized as the third patriarch of the school. 

After Chih-yen’s death in 668, Uisang became one of 

the leaders of the developing Chinese Hua-yen tradition. 

In 670, Uisang learned from two Korean envoys de- 

tained in the T’ang capital that a Chinese invasion of 

Silla was imminent. Uisang returned to Korea to warn 

King Munmu (r. 661-680), and, thanks to his monition, 

Silla was able to forestall the attack. Partially out of 

gratitude, the king sponsored the construction of Pusdk 

monastery on Mount T’aebaek and installed Uisang as 

its abbot. This monastery became the center of the 

Hwaom school, from where the new teachings that he 

had brought from China were propagated throughout 

the peninsula. His fame was so widespread in Korea 
that more than three thousand students are said to have 
congregated there to hear his lectures. Due in large part 
to Uisang’s efforts, Hwaém philosophy came to domi- 

nate Korean Buddhist scholasticism. 
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Uisang’s Hwaom thought is epitomized in his Hwadm 

ilsting popkyedo (Diagram of the Avatamsaka One-Vehi- 
cle Realm-of-Reality), a short poem of 210 logographs 

in a total of 30 stanzas written in 668 while he was 

still a member of Chih-yen’s congregation. The poem is 

arranged in a wavelike form, the “ocean seal diagram”’ 

(Sagaramudra Mandala), which symbolizes the Hwa6m 

teaching of the “six marks” (yuksang)—that is, of uni- 
versality and particularity, identity and difference, and 

integration and disintegration. The entire structure of 

the diagram represents the marks of universality, iden- 

tity, and integration, while its curves designate the par- 

ticularity, difference, and disintegration marks. The 

chart is woven into one continuous line to show that all 

phenomena are interconnected and unified in the 

dharma nature; the fact that this line ends at the same 

place where it began illustrates the cardinal Hwaém 

doctrine of interpenetration. The diagram is divided 

into four equal blocks, indicating that the dharma na- 

ture is perfected through such salutary practices as the 

four means of conversion (catuhsamgrahavastu): giving, 

kind words, helpfulness, and cooperation. Finally, the 

fifty-four corners found along the meanderings of the 

line of verse indicate the fifty-four teachers visited by 

the pilgrim Sudhana in his quest for knowledge as nar- 

rated in the Gandavyaha chapter of the Avatamsaka Sa- 

tra. Hence, the diagram serves as a comprehensive sum- 

mary of all the teachings found in the sixty-fascicle 

recension of the Avatamsaka Sitra. Besides Uisang’s au- 

tocommentary to this poem, his only other extant work 

is the short Paekhwa toryang parwon mun (Vow Made at 

the White Lotus Enlightenment Site), which combines 

AvalokiteSvara piety with Hwaém philosophy. 

Although Uisang may not have been a prolific writer, 

his mastery of Hua-yen thought was highly regarded 

throughout East Asia. Fa-tsang, for example, continued 

to correspond with Uisang even after the latter’s return 

to Korea and, in one of his letters to Uisang in 692, he 

asks for corrections and suggestions on one of his man- 

uscripts. Indeed, an examination of Fa-tsang’s writings 

reveals that the Korean exegetes Uisang and Wonhyo 

exerted strong influence on the development of his own 

thought, and, by extension, on the evolution of Chinese 

Hua-yen philosophy. 

[See also Buddhism, article on Buddhism in Korea; 

Hua-yen; and the biographies of Fa-tsang and Wonhyo.] 
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UKKO. Finnish incantations dating from the Middle 
Ages call upon Ukko, the supreme god or the god in 

heaven. Typical is the following such invocation: “O 

Ukko, god supreme, old man in heaven, god of the 

skies.’ His name, which means ‘“‘old man,” and other of 

his epithets, Isa (‘father’) or Vaari (‘‘old man, grand- 

father’), reveal the dominant character of this deity. On 

the other hand, ukko and its diminutive form, ukkonen, 

also mean “thunder.”’ Ukko is in fact most often con- 

nected with thunder; like Jupiter, he was thought to 

drive a chariot that caused the sound of thunder during 

storms. Above all, Ukko is described in incantations as 

ruler of the weather and giver of rain. His protection 

was also sought in healing and at births, on behalf of 

cattle or humans against evil spirits, and in hunting. It 

seems that Ukko, originally the god of thunder and rain, 

gradually emerged under the influence of the Christian 

concept of God to become the supreme god, helping 

man in all his worldly needs. 

Ukko’s attributes are widely known symbols of light- 

ning: a golden club, hammer, ax, sword, and arrow. 

“Ukko’s wedges,” ax-shaped stones found in the ground, 

have often been ascribed to the god of thunder as the 

implements with which he smote a tree or carved off 

shavings. Stones thought to belong to Ukko were used 

to protect their owners from fire or from evil spirits. 

Ukko’s characteristics are reminiscent of the Scandina- 

vian god of thunder, Porr (Thor); Viking pendants de- 

picting Porr have also been found in Finland. In eastern 

and northern Finland thunderstones are called ‘“Ukko’s 

claws,’ suggesting that in the oldest Finnish beliefs 

thunder was represented as a giant bird with stone 
claws, as in northern Asia and America. 

The list of Finnish deities given by the Finnish prelate 

Michael Agricola in the preface to his psalter (1551) 

notes that a toast was drunk to Ukko when seeds were 

sown in spring. Various later sources also describe vil- 

lage beer festivals, Ukon Vakat, held in Ukko’s honor in 

spring or summer whenever there was threat of 
drought. In Karelia these rites merged with the worship 
of Saint Ilja, or Elias. The rites in question were per- 
formed to bring rain and to ensure a successful crop. 
Agricola mentions that women drank during the festi- 



val, following which ‘‘many shameful deeds took place.” 

Ukon Vakat has in fact been connected with the rites 

reenacting the holy alliance of the god of fertility and 

his wife, the god of the earth, known, for example, to 

the farming cultures of eastern Europe. Agricola further 

mentions Rauni as Ukko’s wife. The Saami (Lapps) also 

knew of Ukko’s wife Ravdna, a childless deity to whom 

rowan berries are dedicated. The names Rauni and 

Ravdna are derived from the Scandinavian word mean- 

ing “rowan” (Swedish, rénn; Old Icelandic, reynir). The 

rowan is mentioned in Scandinavian mythology as 

being Porr’s “castle,” his savior in times of danger. No 

mention is made of Ukko’s wife in later descriptions of 

rites, but the Earth Mother is sometimes mentioned 

alongside Ukko in eastern Finnish incantations in which 

he appears as the Sky Father. 

According to accounts written between the seven- 

teenth and nineteenth centuries, the beer for the festi- 

vals held in honor of Ukko was sometimes made from 

malt germinated on the roof in a birchbark container. 

Food was also served. The site of the festival was often 

the organizer’s farm, a lake shore, or, in inland areas, 

on “Ukko’s hill” (Ukon vuori), a hill to which Ukko’s 

share of the beer and sacrifices was brought. A ritual 

poem performed at festivals in Ukko’s honor and asking 

him to increase the crop has been preserved in Ingria 

and Karelia. 

[See also Finnic Religions.] 
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ANNA-LEENA SIIKALA 

Translated from Finnish by Susan Sinisalo 

‘ULAMA’ (‘‘the learned”), the religious scholars of Is- 

lam, are the guardians, transmitters, and interpreters of 

its sciences, doctrines, and laws and the chief guaran- 

tors of continuity in the spiritual and intellectual his- 

tory of the Islamic community. The term is a generic 

one and embraces all who have cultivated the religious 

disciplines or fulfilled certain practical functions such 

as judgeship. [See figure 1 for individual titles given to 

‘ulama’ .] 
It is an axiom that the scholars are the heirs of the 

prophets; the emergence of the ‘ulamda’ as a distinct 

group had, therefore, to await the passing of the 

prophet Muhammad and the completion of revelation. 
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However, the Qur'an itself indicates the necessity and 

excellence of a learned class, quite apart from extolling, 
in numerous verses, the virtue of knowledge (‘ilm). The 

word ‘ulamd’ appears in surah 35:28, although ob- 

viously not in the precise sense later usage conferred on 

it, and the expressions “those well rooted in knowledge” 
(3:7), ‘‘the people of remembrance”’ (16:43), and ‘‘those 

who have been given knowledge’”’ (58:11) have also been 

interpreted as referring to the ‘ulamda’. Numerous utter- 

ances attributed to the Prophet define the purpose and 

status of the ‘ulamd’: in addition to being ‘‘the heirs of 

the prophets,” they are described as ‘‘the best of my 

community,” ‘‘the trustees of the prophets” (in the sense 

of being repositories of the laws promulgated by the 

prophets), “the trustees of God over his creation,” “the 

lamps of the earth” (in that through their knowledge 

they dissipate the darkness of ignorance), and ‘“‘equiva- 

lent to the prophets of the children of Israel”’ (in stature 

and authority). The authenticity of some of these utter- 

ances has been questioned, but their content has shaped 

the self-image of the ‘ulamd’ and their role in Muslim 

society. 

The antecedents of the learned class of Islam may 

perhaps be sought in the ahl al-suffah (‘‘the people of the 

bench’’), a group that customarily gathered outside the 

mosque in Medina for the cultivation of religious 

knowledge and from whom lines of transmission went 

forth to the great early authorities in Qur’anic exegesis, 

prophetic tradition, and law. Antecedents may be found 

also in certain individuals who excelled in a particular 

branch of learning (such as Ibn ‘Abbas, described by the 

Prophet as ‘‘the foremost of the exegetes”’). It was not 

until the ninth century that a distinct class of learned 

men crystalized, bearing the title of ‘ulamd’. This devel- 

opment went together with the elaboration and differ- 

entiation of the various branches of religious knowl- 

edge, with the vast expansion of the Islamic realm 

beyond the Arabian Peninsula, and with the accelerat- 

ing conversion of non-Arab peoples to Islam (the high 

proportion of Iranians among the ‘ulamd’ of what has 

been called the formative period of Islamic thought can- 

not be overlooked). But the most important single im- 

petus to the emergence of the ‘ulamd’ class was the de- 

sire of the Islamic community to codify the provisions 

of Islamic law, for the ‘ulamd’ were primarily con- 

cerned with law, of which other subjects were the vir- 

tual adjunct. Jurisprudence has remained the core of 

the ‘ulama’ curriculum down to the present. 

Various explanations have been offered for the emer- 

gence of the madrasah, the institution for the training 

and formation of the ‘ulama’, but once the madrasah 
appeared and spread throughout the Islamic world, it 

remained remarkably stable, and its resistance to 
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change became one of the most important elements in 

the ability of the ‘ulama’ to function as guarantors of 

continuity. The madrasah had a hierarchy of posts rang- - 

ing from the mubtadi’, or beginning student, to the mu- 

darris, or fully qualified professor of law; intermediate 

stages were the mutawassit (‘‘intermediate’’), the mun- 

tahi (‘‘terminal’’), the mufid (“‘docent”’), the mu‘id 

(‘‘repetitor’’), and the nd@’ib mudarris (‘‘deputy profes- 

sor’). 
Two elements lay at the heart of the madrasah edu- 

cation: the study of texts and the personal relationship 

between student and teacher. Particularly from the 

eleventh century onward, when all major developments 

in the field of jurisprudence had been completed, it was 

texts rather than the subjects they treated that defined 

the madrasah syllabus. The text was made the object of 

assimilation, discussion, elaboration, commentary, and 

criticism, so that an important part of ‘ulama’ writing 

came to consist of glosses and commentaries on curric- 

ular texts. 
The relationship between teacher and student con- 

sisted of far more than the transmission of a fixed body 

of knowledge. An entire worldview and distinct method 

of thought, as well as a sense of corporate identity, were 

also passed on. Accordingly, dealings between teachers 

and students were regulated by ethical and behavioral 

norms that were codified in a number of handbooks. 

These twin elements, the text and the teacher, were re- 

corded in a document known variously as the sanad and 

the ijazah, in which the competence of the student to 

teach various books was attested and the entire chain 

of authorities, to which his name was added as the most 

recent link, was enumerated. 

Although the ‘ulamd’ were defined as a social unit by 

their cultivation and transmission of religious learning 

(together with the application of that learning in their 

own lives: ‘ilm had always to be complemented by 

‘amal, ‘‘practice’’), they also exercised a variety of prac- 

tical functions that made them indispensable to tradi- 

tional society. Apart from preaching and leading con- 

gregational prayers in the mosque (a task that, outside 

the largest and most prestigious mosques, was often 

delegated to junior members of the class), they acted as 

judges, notarized and witnessed all important civil and 

commercial transactions, served as trustees for the es- 

tates of minors, and arbitrated popular disputes. All of 

these activities created a closeness between them and 

the rest of society (particularly the mercantile and ar- 

tisan classes of the cities) that was singularly lacking in 

the relations of the state with its subjects. 

Early ‘ulamd’ (like early Sufis) appear not to have 

drawn salaries or charged fees for the functions they 

fulfilled, and down to the present some ‘ulamd’, partic- 

ularly in the countryside, have continued to earn their 

livelihood from the practice of a trade. But despite ini- 

tial misgivings, it soon became normal for the ‘ulama’ 

to charge fees for exercising notarial functions and is- 

suing legal opinions (fatwds) and to accept stipends 

from the endowments that were settled on the learned 

institutions. Because the stipends were not always gen- 

erous, it was often necessary to supplement them with 

income from other sources; ‘ulamda’ biographies are re- 

plete with stories of material hardship. But certain 

‘ulamd’ are recorded to have accumulated great wealth, 

particularly when religious learning and prestige be- 

came hereditary in some families. 

Islamic political theory, especially as elaborated by 

the Sunni segment of the community, quickly came to 

an accommodation with the dynasties (often of military 

origin) that seized rule over the Islamic lands from the 

tenth century on; rebellion was generally equated with 

irreligion. Despite this, the ‘ulamd’ sometimes acted as 

the spokesmen for popular grievances. In addition, 

there was the lasting conviction that the ‘ulamda’ should 

shun close association with the state and its officers in 

order to maintain the superior degree of piety that was 

meant to undergird their learning. A frequently quoted 

tradition made the successorship of the ‘ulamd’ to the 

prophets conditional on their ‘‘not associating with the 
sultan.” Those who did associate were designated by 

the celebrated al-Ghazali (d. 1111) as “scholars with 

worldly motivation” (‘ulama’ al-dunyd) or “scholars of 

evil” (‘ulamda’ al-suv’) by contrast with “scholars of oth- 

erworldly motivation” (‘ulama’ al-akhirah), that is, 

those who shunned such association. Tangential associ- 

ation with the state was, however, inevitable in the case 

of posts—above all, judgeships—that were at its dis- 

posal, and in Ottoman times the entire corps of ‘ulamd’ 

became in effect part of the state bureaucracy and thus 
lost its autonomy. 

It is often supposed that a fundamental and consis- 

tent opposition existed between the ‘ulamd’ and the 

Sufis, the other great class of religious specialists in 

Muslim society, and certainly cases of mutual hostility 

are to be encountered. The overall historical record sug- 

gests, however, that a symbiotic relationship existed be- 

tween the ‘ulamd’ and the Sifis: while the ‘ulama’ cul- 
tivated ‘itm, formal knowledge acquired through men- 

tal exertion, the Safis pursued ma'‘rifah, inward knowl- 

edge resulting from the purification of the heart. The 

‘ulam@’ were designated as “scholars of the exoteric” 

(‘ulamd’ al-zahir) and the Safis as “scholars of the eso- 

teric’” (‘ulamda’ al-batin); the purview of religion was 
seen to include harmoniously the concerns of both 
groups. Theoretical Sufism was often taught in the ma- 
drasahs, and the Sifis recognized the authority of the 



‘ulama’ in matters of law. From the fifteenth century 
onward, it was even common for many of the ‘ulama’, 
especially in India and the Ottoman empire, to be affil- 

iated with one of the Sufi orders, often the Naqsh- 
bandiyah. One who combined formal scholarship with 

Sufism in this way would be designated as “the posses- 
sor of two wings” (dha al-janadhayn). 

In modern times, the authority of the ‘ulamd’ in Mus- 
lim society has generally declined. The increasing sec- 
ularization of law and education has deprived them of 
many of their most important functions, so that in some 

FIGURE 1. Glossary of Titles Given to ‘Ulama’ 

Akhand: Originally a title given to scholars of unusual merit, 
primarily in Iran, it was subsequently devalued and 
became a pejorative term for the lowest stratum of ‘ulamd’. 
From it is derived the Chinese ahung, meaning any Muslim 
religious functionary. 

Ayatullah (anglicized Ayatollah; “sign of God”): A title of 
recent origin given to the highest ranking Shi‘l scholars in 
Iran. 

Fagih: Originally one who had a broad and complete 
understanding of religion as a whole; it occurs in this sense 
in several of the traditions of the Prophet that delineate the 
general rank of the ‘ulamd’. It later came to designate a 
specialist in Islamic jurisprudence (figh). 

Hujjat al-Islam (‘‘proof of Islam’’): Originally a title reserved 
for scholars of quite exceptional status, it is now applied in 
Iran to scholars beneath the rank of mujtahid. 

Imam Jum‘ah: Leader of the congregational prayers 
performed at midday on Friday. 

Khatib: The scholar who delivers the Friday sermon (khutbah). 

Marja‘-i taglid (‘‘source of imitation”): A mujtahid whom the 
ordinary Shi‘l believer is obliged to follow in the details of 
religious law. 

Mawlana (‘our master’): A title of respect for a senior scholar. 

Mawlawi: A variant form of the preceding, used in South Asia 
and Afghanistan to designate any religious functionary. 

Mufti: A jurisconsult; one who delivers binding opinions on a 
matter of religious law. 

Mujtahid: One who exercises ijtihad, that is, the search for a 
correct opinion in deducing the specific provisions of the 
law from its principles. 

Mulla (anglicized Mullah): In origin probably a corrupt form 
of the Arabic mawild (‘‘master’’), it has had the same 

semantic history as akhind. 

Qadi: Judge of the religious law. 

Shaykh (‘elder’): A title of respect used particularly in the 

Arabic-speaking lands and not implying the exercise of any 

particular function. 

Shaykh al-Islam: The main religious dignitary of a Muslim 

city in Iran and Central Asia; in Ottoman usage, the head of 

the entire scholarly hierarchy. 

Wa‘iz: Preacher. 
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cases they have become little more than state-supported 

dignitaries with purely cultic and ceremonial responsi- 

bilities; vigorous and ambitious minds have found little 

stimulus to join the ranks of the ‘ulamd’. In addition, 

the emergence of Islamic movements that bypass the 

‘ulama’ and even criticize them for alleged failings, 

such as intellectual stagnation and political passivity, 

has undercut their standing with the believing masses. 

In some cases, however, the ‘ulamda’ have collaborated 

with these movements, as in late twentieth-century 

Syria, where prominent ‘ulamda’ were involved in the 

Muslim Brotherhood. Independent ‘ulamd’ ventures in 

politics with parties such as the Nahdatul Ulama in In- 

donesia and the Jami‘at al-‘Ulama’ in Pakistan have 

not been notably successful. The case of Iran, where the 

‘ulamd’ not only defied the secularizing bent of the state 

but led a revolution to victory and founded an Islamic 

republic, is an exception to the prevailing trend of di- 

minishing influence, owing to a number of special fac- 

tors such as the organizational autonomy of the Iranian 

‘ulam@’ in the prerevolutionary period and the charis- 

matic appeal of Imam Khomeini. It is nonetheless pos- 

sible that the present current of Islamic renewal may 

ultimately enhance the prestige and position of the 
‘ulama’ in other countries. 

[See also Ijtihad; Madrasah; Mosque, article on His- 

tory and Tradition; Qadi; and Shaykh al-Islam.] 
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ULGEN, sometimes called Bai Ulgen (“rich Ulgen’”), is 

a deity venerated by the Turkic peoples living in the 

Altai and Sayan mountains in southern Siberia. Ulgen . 

is also known to the east, among the Mongol Buriats. 

In Altai-Sayan Turkic mythology Ulgen figures as the 

highest deity. He created earth and heaven and all liv- 

ing beings. He is the master of the good spirits, the lord 

of the upper world, the realm of light; he is the protec- 

tor of mankind. After him stands Erlik Khan, the lord 

of the lower world, the realm of darkness; Erlik is the 

master of the evil spirits. Both Ulgen and Erlik Khan 

determine the fate of human beings, who live in the 

middle world. 

In the Buriat pantheon Ulgen plays a secondary but 

revealing role: the deity is regarded as female, a god- 

dess of earth. The Buriats call her Ulgen Ekhe (‘‘mother 

Ulgen”’) and consider her the female counterpart of Un- 
der Tengeri (“high heaven’). Ulgen becomes directly 

equated with earth in the expression tilgen delkhei, 

which connotes both “wide earth” and “mother earth.” 

The Buriat Ulgen seems to be a relic of an ancient 

Turco-Mongol cult dedicated to Ulgen as a terrestrial 

deity. Her character, however, has undergone an essen- 

tial transformation in the religion of the Altai-Sayan 

Turkic people. Ulgen has gradually usurped functions of 

the male deity Tengere Kaira Khan (‘‘heaven, the gra- 

cious khan’’), the highest god of heaven, thus changing 

herself into a male deity. But Ulgen has not been able 

to supplant Tengere Kaira Khan completely. Thus Ul- 

gen sometimes figures as the first of Tengere Kaira 

Khan’s sons, not residing, as he does, on the seventeenth 

level of heaven, but on the sixteenth. 

Nevertheless, in some of the myths, as well as in pop- 

ular belief, Ulgen has succeeded in attaining the rank of 

highest deity. His name has been placed beside those of 

other deities used by Turkic and Mongol peoples to des- 

ignate their highest being: Tengri (“heaven”; Turk); 

Koke Mongke Tengri (‘‘blue eternal heaven’; Mongols, 

Buriats); Esege (‘‘father’’) and Malan Tengeri (Buriats); 

Khormusta (Mongols, Buriats, Tuvin, and Altaic Turkic 

peoples); Iuriung Aiyy Toion (‘‘white good lord’; Ya- 

kuts); Burkhan Bag§si (‘teacher Buddha”; Tuvin); and 

Kudai (“‘god”’; Altaic Turkic peoples). [See also Tengri.] 

The various sources do not give a uniform description 

of Ulgen’s character. Several indigenous conceptions of 

different historical and regional origin became mixed 

with foreign ideas, owing to Russian Orthodox mission- 

ary work and contact with Buddhist neighbors. Never- 

theless, Ulgen’s form and functions are sufficiently 

clear, in spite of discrepancies and contradictions in de- 

tail. 

Hovering over the primeval ocean, Ulgen and the first 

man, in the form of two ducks, create the earth from 

mud taken from the bottom of the sea. In other tradi- 

tions Ulgen uses mud to create the first man. Both mo- 
tifs are indigenous conceptions. Ghristian influence may 

be evident in two other motifs: Ulgen makes the first 
woman from two ribs of one of the first seven men, who 

then becomes her husband; the woman, seduced by a 

snake, eats forbidden food from the first tree and then 

gives it to her husband. 
Having attempted to become like Ulgen, the first man 

is expelled to the lower world by the deity, who names 

him Erlik—a figure also well known in Buddhist my- 

thology. The second man, Mangdyshira, the Buddhist 

bodhisattva ManjuSsri, directs the three fish that support 

the earth, using a leash that is fastened to heaven. 

Thereby he controls heaven and earth. Having created 

the first parents of mankind, Ulgen retreats into his cas- 

tle on the top of the cosmic mountain. He entrusts the 

supervision of mankind to the third man, Maitara, the 

Buddha Maitreya. 

Ulgen is described as an old man with a long beard. 

Thus he becomes identical with White Old Man, a fer- 

tility god who is also known among other peoples. UI- 

gen also preserves distinct characteristics of a tribal de- 

ity. He has a wife, sons, daughters, and servants; many 

of his sons are spirits of Altaic clans. 

The fact that Maitara, the third man, is Ulgen’s rep- 

resentative on earth does not exclude people from direct 

contact with Ulgen and does not prohibit them from 

asking him, for instance, for abundant cattle, for good 

crops, or for protection against all kinds of evil. The 

means that can be used for this purpose are prayer and 

sacrifice, which are also offered to other good gods and 

spirits, including Erlik Khan. The animals used for sac- 
rifice seem primarily to be horses and sheep. Sacrifices 

can (but need not) be made with the help of a shaman, 

as in the famous horse offering described by Wilhelm 

Radloff. The shaman kills a horse and, accompanying 

its soul, penetrates through all the layers of heaven un- 

til he reaches Ulgen. The deity informs the shaman 

whether or not the offering has been accepted favor- 

ably, and the shaman learns of impending dangers, 

such as bad harvests. It is uncertain if the cult of Ulgen 

has survived to the present day. 

[See also Erlik and Buriat Religion.] 
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KLAUS SAGASTER 

ULTRAMONTANISM is the tendency of Roman Ca- 
tholicism that emphasizes the authority of the papacy 

in the government and teaching of the church. Origi- 

nally articulated in opposition to Gallicanism, ultra- 

montanism stressed the unity of the church centralized 

in Rome (‘over the mountains”) and its independence 

from nations and states. Ultramontane principles can 

be traced to the struggles of popes and councils in the 

fifteenth century. The papalist position received a full 

exposition by the Jesuit Roberto Bellarmino at the end 

of the sixteenth century. However, ultramontanism ac- 

quired its definitive meaning in the conflict over the 

Gallicanism of Louis XIV in the seventeenth and eigh- 

teenth centuries. The term ultramontanism seems to 

date from the 1730s, although ultramontane was used 

with various meanings in the Middle Ages. During the 

eighteenth century, exponents of ultramontanism waged 

a generally losing struggle against Gallicanism and 

similar statist movements in other countries, such as 

Febronianism and Josephism. [See also Gallicanism.] 

The French Revolution dealt a fatal blow to Gallican- 

ism by destroying the monarchy on which it had rested. 

In the ensuing age of uncertainty, the attractiveness of 

the papacy as the only stable source of authority stim- 

ulated a Roman Catholic revival, of which ultramontan- 

ism was the essence. Count Joseph de Maistre forcefully 

expressed this position in Du pape (1819), proposing ab- 

solutism in state and church under the ultimate su- 

premacy of the pope. The traditionalism of Viscount 

Louis de Bonald disparaged individual reason, for 

which Félicité de Lamennais (Essay on Indifference, 

1817) substituted the ‘‘universal consent” of humanity, 

as embodied in the pope, as the ultimate test of truth. 

But Lamennais, developing the democratic implications 

of “universal consent,” appealed not only to the pope 

but also to the people, seeking the freedom of the 

church in the freedom of society. Thus he commenced 

the liberal Catholic movement in the context of ultra- 

montanism. The appeal made to Pope Gregory XVI by 
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Lamennais and his associates on the journal Avenir was 

rejected (Mirari vos, 1832) by a papacy still seeking 

safety in alliance with authoritarian monarchies. La- 

mennais left the church. Nonetheless, his more moder- 

ate colleagues, notably Count Charles de Montalembert 

and Henri Lacordaire, were able to build a party, at 

once ultramontane and liberal, that supplanted Galli- 

canism as the political expression of French Catholi- 
cism. This party seemed to triumph during the revolu- 

tion of 1848, securing its chief goal, freedom of Catholic 

education, with the passage of the Falloux law in 1850. 

The Falloux law brought to the surface a latent divi- 

sion in the Catholic party, many of whose members had 

followed Montalembert’s quest for liberty only as a 

means toward the end of the ultimate dominance of the 

church in French life. Louis Veuillot, editor of L’uni- 

vers, led an intransigent group that rejected the com- 

promises inherent in the Falloux law and advanced the 

most extreme claims on behalf of the church and, 

within it, of the authority of the pope. This new ultra- 

montanism thus rejected liberal Catholicism, a product 

of the older ultramontanism, and set itself against all 

forms of liberalism in church, state, and intellectual 

life. 

The attitude of the papacy was decisive. Although 

Pope Pius IX (1846-1878) had flirted mildly with liber- 

alism early in his reign, he reacted sharply after the rev- 

olution of 1848, which had driven him out of his tem- 

poral dominions. After 1850, the church under his 

leadership regarded itself as besieged and embattled, 

hostile to all liberalism in political and intellectual life, 

and concentrating in the pope himself both the devotion 

of the faithful and the plenitude of authority. This was 

the final meaning of ultramontanism. Having already 

overcome Gallicanism, it now fought and defeated lib- 

eral Catholicism. Veuillot in France, the Jesuits associ- 

ated with the periodical Civilta Cattolica in Italy, Wil- 

liam George Ward and Henry Edward Manning in 

England, Paul Cullen in Ireland, and, more moderately, 

the Mainz school led by Wilhelm von Ketteler in Ger- 

many were the leading exponents of a movement that 

rapidly triumphed among committed Catholics. The 

Syllabus of Errors (1864), a set of theses condemned by 

Pius IX, marked the height of ultramontane militancy. 

The definition of papal infallibility by the First Vatican 

Council in 1870 set the seal on its victory. However 

qualified the wording of this definition, it was manifest 

that the ultramontane program of a centralized and au- 

thoritarian church under an irresistible pope had been 

achieved. 
From the First to the Second Vatican Council, ultra- 

montanism was effectively synonymous with orthodox 
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Roman Catholicism. The movement in its final form 

had won so complete a triumph that the term itself fell 

out of use. 

[See also Papacy; Vatican Councils; the biography of 

Pius IX; and Modernism, article on Christian Modern- 

ism.] 
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JOSEF L. ALTHOLZ 

UMA. The name Umai (Umay) first appears in the Old 
Turkic inscriptions of Mongolia (mid-eighth century cE), 

where it is borne by a feminine deity of unspecified but 

benevolent functions. There is a gap of more than a 

thousand years in the relevant documentation, but be- 

lief in Umai has remained alive among some of the 

Turkic peoples of the Altai region, and also among the 

Tunguz of northeastern Siberia. Here Umai may be 

male or female, or even androgynous. In one set of be- 

liefs, where Umai is personified, the role of the spirit 

resembles that of a guardian angel of small children. 

Illness may signal Umai’s abandonment of her ward, 

and a shaman’s intervention may be sought to effect her 

return. Often Umai is thought of as the keeper of the 

soul of unborn children. 

Among the Turkic Sagays, Shors, and Beltirs, umai is 

the term applied to the soul of a child from the moment 

of his birth until about the time when he walks freely 

and speaks with some fluency. On occasion, the help of 

a shaman may be requested for the sinister purpose of 

transferring the umai of a healthy infant either into the 

body of one seriously ill, or into the womb of a woman 

thought to be sterile. As a result of such an abduction, 

referred to as Umay (or Imay) tutargha, the donor will 

die. The term umai is applied also to the umbilical cord, 

which, after being cut, is placed in a small leather 

pouch and attached to the child’s cradle. 

The inconsistencies and contradictions shown by 

nineteenth- and twentieth-century beliefs and practices 

suggest that these are but surviving fragments of an an- 

cient cult no longer definable. Since umai is the stan- 

dard Mongol word for ‘“‘womb” or “placenta,” it can 

safely be assumed that, although the name Umai first 

appears in a Turkic text and the cult of Umai is strong- 

est among Turkic peoples, originally the deity was part 

of a Mongol religious system. - 

[See also Turkic Religions.] 
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DENIs SINOR 

UMAPATI SIVACARYA (fourteenth century ce), 
Tamil Saiva Siddhanta teacher, author, and theologian. 
Umapati Sivacarya, who flourished in the South Indian 

temple city of Chidambaram during the early four- 

teenth century, was the last of the four santana dcdryas 

(“hereditary teachers,’ a term here referring to four 

theologians in teacher-disciple succession) of the Tamil 

Saiva Siddhanta school of philosophy-theology. (The 

other three dcadryas were Meykantar, Arunanti, and Ma- 

rainana Campantar, all of whom lived in the thirteenth 

and fourteenth centuries.) According to tradition, Uma- 

pati was a Vaisnava brahman from Korravankuti, near 

Chidambaram. One day, coming from the temple, he 

encountered the Saiva dcdrya Maraifana Campantar. 

This meeting resulted in Umapati’s conversion to Sai- 

vism. Under the tutelage of Maraifiana Campantar, who 

became Umapati’s guru, Umapati studied Saiva reli- 

gious texts and himself became a prolific contributor to 

the Tamil Saiva Siddhanta literature. 

Fourteen theological texts are considered canonical in 

the Tamil Saiva Siddhanta school and are collectively 

referred to as the Meykantasastra. Umapati wrote eight 

of these treatises, the most important of which is the 
Civapirakacam (The Light of Siva). The Civapirakacam 

is a hundred-stanza ‘‘supplementary treatise” (carpunil) 

related both to Meykantar’s “‘root treatise” (mutandal) the 



Civandnapdtam, the basic satra of the Tamil Saiva Sid- 
dhanta, and to Arunanti’s secondary treatise-commen- 
tary (valinal) on the Civanadnapotam, the Civandnacitti- 
yar. This clearly situates Umapati’s work and thought 
within a typical medieval Hindu sectarian lineage, 
scholastic in style and substance. Umapati shares with 
the other Tamil Siddhantins a threefold ontology—pati 
(‘‘the lord,” i.e., Siva), pacu (‘‘the creature,” i.e., souls), 
and pacam/malam (‘‘bondage’’/‘dirt,” i.e., phenomenal 
reality and consciousness). In the Civapirakacam he dis- 
plays considerable psychological acumen in delineating 
the various levels of knowledge-experience that the soul 
passes through on its journey from an original be- 

nighted state of intimate connection with malam to an 

ultimate illumination with the light of Siva. 

Other works by Umapati in the Meykanta Sdstra are 

briefly described as follows. The Tiruvarutpayan con- 

tains ten sets of ten couplets in the style of the re- 

nowned Tamil ethical work known as the T irukkural. 

Since the Tirukkural’s maxims treat only right conduct 

(dharma), wealth and power (artha), and eros (kama), 

Uméapati offers the Tiruvarutpayan to supply a section 

on moksa, the fourth Hindu ‘‘aim of life” (purusartha). 

The thirteen-quatrain Vindvenpa records a dialogue be- 

tween the author and his guru concerning details of 

Siddhanta ontology and epistemology. The Porrippakro- 

tai, a ninety-five-stanza composition in the form of a 

hymn of praise, describes the soul’s transformation 

thanks to Siva’s grace. The Kotikkavi, a mere four qua- 

trains, plays upon an analogy between the ascent of the 

soul to Siva and the raising of a flag at a temple festival. 

The 125-stanza Neficuvitutitu casts the author’s heart 

as a messenger to her beloved (Siva), who is described 

as a king, and expounds the soul’s transformation by 

him. The Unmainerivilakkam contains six quatrains 

treating the soul’s development and enlightenment. The 

Cankarpanirakaranam consists of twenty stanzas refut- 

ing other sectarian views, especially those of Advaita 

Vedanta. 
Besides the works in the Meykanta Sdstra, Umapati is 

also the traditionally ascribed author of a number of 

Tamil Puranic works: a condensation of Cékkilar’s great 

hagiography on the lives of the Tamil Saiva devotional 

saints; a sacred biography of Cékkilar himself; the stha- 

lapurana (“sacred history of a place”) of Chidambaram; 

and a purdna on the origins of the Tamil Saiva collec- 

tion of sacred hymns the Tirumurai. Umapati also wrote 

a Sanskrit commentary on the Pauskaraégama and com- 

piled an anthology of the Saiva Agamas, the Sataratna- 

samgraha. 

[See also Saivism, article on Saiva Siddhanta; Tamil 

Religions; and the biography of Meykantar. | 
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GLENN E. YocUuM 

‘UMAR IBN AL-KHATTAB (assassinated aH 23/ 

644 cE), second caliph and founder of the Muslim 

Arab empire. Born in pagan Mecca, he accepted the 

mission of Muhammad as God’s prophet before the em- 

igration (hijrah) of that city’s nascent Muslim commu- 

nity to Medina. Muhammad later married his daughter 

Hafsah, whose name is linked with the collation of the 
Qur’an. ‘Umar’s fame as caliph (634-644) justly rests on 

his energetic leadership and shrewd counsel during the 

expansion of the Medinan commonwealth, which was 

ultimately transformed into an imperial structure dis- 

placing both Byzantine and Persian power in the Mid- 

dle East. 

While traditional accounts attribute a great number 

of “firsts” to ‘Umar, modern scholars have not always 

been able to distinguish ‘Umar’s achievements from 

those of a later period. His adoption of the title Amir al- 

Mu’minin (‘‘counselor of the believers’) rather than 

Khalifat Rasal Allah (‘successor of the Messenger of 

God’’), as his predecessor Abt’ Bakr was called, indi- 

cates at least the emergence of a self-conscious, perma- 

nent community, if not that of a well-defined political 

office. It seems clear that he set the precedent for reli- 

gious endowments (awgq4f, plural of waqf), first on his 

own land and then on the conquered land of the Sawad 

in Iraq, the revenue from which was to be used for the 

benefit of future generations of Muslims. He probably 

also instituted the prayers (al-tardwih) during the fast- 

ing month of Ramadan, the obligatory pilgrimage 

(hajj), and the Hijrah as the commencement of the Mus- 

lim era (622 cE). Of more doubtful origin are the specific 

punishments for drunkenness, adultery, and lampoon- 

ing, and most controversial of all is the so-called Cov- 
enant of ‘Umar, promulgating fiscal, religious, and civil 

regulations with regard to the non-Muslim population. 
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The document is almost certainly a conflation, with 

only the fiscal and religious provisions properly belong- 

ing to ‘Umar’s time. 
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Davip WAINES 

‘UMAR TAL (1794/7-1864), known in Fata as al-Hajj 
‘Umar ibn Sa‘id ibn ‘Uthman of Gede; intellectual and 

military leader in the central and western Sudanic re- 

gion. Born in Futa Toro, a Fulbe state in the middle val- 

ley of the Senegal River, ‘Umar first achieved promi- 

nence during the pilgrimage to Mecca and Medina, 

which he completed three times in the years 1828-1830. 

At the same time he obtained an appointment as the 

chief representative (khalifah) in West Africa for the Is- 

lamic order called the Tijaniyah, which had been 

founded in North Africa in the eighteenth century. With 

these credentials ‘Umar returned to West Africa, visited 
the capitals of the principal Islamic states, attracted a 

following of disciples, wives, and slaves, and estab- 

lished a reputation as a brilliant scholar, miracle 

worker, and military strategist. Much of his reputation 

emerged during a stay of seven years in Sokoto, the cap- 

ital of the Islamic confederation of northern Nigeria. In 

1839 ‘Umar traveled through the inland delta of the Ni- 

ger River, where another Fulbe-dominated Islamic state 

called the caliphate of Hamdullahi held sway. In 1840 
he settled in Fata Jalon, yet another Fulbe polity in the 

mountains of Guinea. In the small town of Jegunko he 

taught, formed his growing community, and completed 

his major work, Rimdh, which serves an an important 

guide for Tijaniyah clerics today. 

Beginning in 1846 ‘Umar moved in the direction of a 

military jihad, or war against unbelievers. He recruited 

in his original homeland of Fata Toro. He moved his 

rapidly expanding community to Dingiray, a settlement 

east of Fata Jalon under the control of the Mandinka 
king of Tamba. In Dingiray the Umarian forces col- 

lected arms, built fortifications, and created the condi- 
tions of conflict with the Mandinka. Their victories over 

Tamba in 1852-1853 launched the jihdd, established 

‘Umar’s reputation as a military leader, and attracted 

thousands of new recruits. 

‘Umar subsequently directed his forces to the north, 

to the upper valley of the Senegal River. With an army 

of about 15,000 he defeated:the Bambara kingdom of 

Karta, which had dominated the upper valley for dec- 

ades. In 1857 ‘Umar laid siege to Medine, a new post 

established by the expanding French, but he suffered 

heavy casualties when Governor Louis Faidherbe ar- 

rived with new troops from the coast. ‘Umar then led 

his survivors to the east to regroup, then back to the 

west in 1858-1859 in a bold recruiting campaign along 

the river valley. With his predominantly new army he 

defeated the renowned Bambara kingdom of the Middle 

Niger, Segu, and made the city of the same name the 

capital of his far-flung but poorly organized state. 

In 1862 ‘Umar led most of his troops against the ca- 

liphate of Hamdullahi in retaliation for Hamdullahi’s 

assistance to Segu against the jihad. He achieved an ini- 

tial victory, but the Hamdullahi Fulbe, aided by the 

Kunta clerics of Timbuktu, revolted in 1863, destroyed 

the Umarian forces, and killed ‘Umar in 1864. The 

Umarian jihdd ended at this point, but the fragile polity 

it created endured until the French conquest some 

thirty years later. The principal leader of the state was 

‘Umar’s oldest son, Ahmad, commonly called Amadu 

Sheku, and its principal capital was Segu. 

The basic structure of the Umarian jihdd consisted of 

recruitment of men and weapons in the west, in the re- 

gions of Senegal and Fata Jalon, to wage war in the 

east, against the Mandinka and Bambara. ‘Umar relied 

particularly on the Muslims of the west who, like him- 

self, were dissatisfied citizens of the Fulbe states of Fita 

Jalon, Bundu, and Fata Toro. He fought against people 

who could be generally classified as non-Muslims and 

who blocked the emergence of Islam in the western Su- 

dan. The Segu Bambara were regarded as particularly 

notorious ‘‘pagans.” The campaign against Hamdullahi 

was not part of the original design of the jihad. When 

‘Umar decided to undertake it he wrote a long apologia 

to justify his actions, and the dissension produced by 

the conflict of Muslim against Muslim, and Fulbe 

against Fulbe, helped produce the revolt of 1863-1864. 

The basic structure of the Umarian jihdd contrasts 

with the experience of earlier Fulbe-led jihdds and the 

states (Sokoto, Hamdullahi, and the two Futas) that re- 

sulted from them. The earlier pattern consisted of inter- 

nal revolutions against “pagan” or nominal Muslim rul- 

ing classes, followed by expansion to the exterior. This 

pattern was codified in the writings of the Sokoto lead- 
ership and adopted by ‘Umar himself in his own writ- 

ings. ‘Umar could not, however, lead a second internal 

revolution in his native land, and he decided to recruit 



in the west and fight to the east. He was highly success- 

ful militarily, but he laid little basis for an Islamic ad- 

ministration or for the incorporation or conversion of 
his new subjects. His twelve years of war have left de- 

cidedly different impressions in today’s Senegal and 

Mali: in the first he is the crusading Islamic hero; in the 
second he is the invader who used Islam as a pretext. 

‘Umar left one lasting precedent to Muslims of all 

persuasions in West Africa: the example of emigration 

(hijrah in Arabic, fergo in Fulfulde) away from European 

expansion. In his desperate recruiting drive of 1858— 

1859, he called on Senegalese Muslims to leave a land 

that had become “polluted” by French expansion. His 
son Amadu followed his example in the 1890s at the 

time of French conquest of the interior, and other Mus- 

lim leaders, such as the caliph of Sokoto in 1903, did 

the same thing. They journeyed to the east, along the 
old pilgrimage routes, in search of places where the 

faithful could preserve Islamic state and society. 
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DAVID ROBINSON 

UMBANDA. See Afro-Brazilian Cults. 

UMMAH, an Arabic term for “group” or “people,” 

is used in the Qur’an in the sense of ‘‘religious com- 

munity.” The ideal of an ummah muslimah, a unified, 

just, and pious “community submissive to God,” is 

central to the Islamic religious vision. Abraham prayed 

that his posterity would be such a community (surah 

2:127-129), and Muhammad shared Abraham's vision 

in establishing his ummah. The foundations, bound- 

aries, and character of this ummah as a religious and po- 

litical entity were fixed in the first few centuries of Is- 

lamic history, with the ummah from the time of the 

Prophet and the first four caliphs as the normative em- 

bodiment of the ummah ideal. Contemporary debates 

among Muslims on a just political order have centered 
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on how best to realize this ideal and on its relation to 

the idea of nationalism. 

Qur’anic Usage. Although perhaps connected with ei- 

ther the Arabic root for umm, “mother,” or imam, 

“leader,” ummah is generally considered a foreign term 

from either Hebrew or Aramaic. Although rare, Hebrew 

usage suggests that ummah may have entered Arabic as 
the designation of a tribal confederation in Arabia. The 

adjectival form ummi is used six times in the Qur’an, 

twice referring to Muhammad (7:157, 158). Muslims 

take the term to mean “illiterate” to underline that the 

Qur’an has no human author, but the adjective proba- 

bly meant “unscriptured, gentile,’ namely the unscrip- 

tured Arabs. In its rare occurrences in pre-Islamic 

Arabic poetry, ummah already means ‘“‘religious com- 

munity.” 

Ummah appears sixty-four times in sixty-two Qur’anic 

verses revealed in the middle and late Meccan and Med- 

inese periods. By the end of the Medinese period, the 

term refers exclusively to the ummah of the Muslims, 

but earlier connotations from Qur’anic salvation history 

were never lost. That history held that if God had 

wished, he would have made humankind one ummah 

(16:93, 42:8), but he in fact created a number of um- 

mahs with their own characteristic religious rituals 

(22:34, 67). The life span of each ummah is fixed by God 

(7:34), and many have passed away (2:134, 141). Human 

history is a repetitive cycle of divine revelation to suc- 

cessive ummahs, each of which was sent a messenger 

(16:36), witness (4:41), or warner (35:23, 24), against 

whom it conspired (29:18, 40:5). They opposed their 

messenger because of adherence to their ummah, the 

religious practices of the ancestors (43:22, 23). A portion 

of Jews and Christians remained an upstanding ummah 

(3:113), although many of them opposed their revela- 

tions. Muhammad’s mission was the end of this cycle. 

While at first it followed the same sad pattern, the um- 

mah of Muhammad emerged as singular (3:104), central 

(2:143), and supreme (3:110). 

In the ‘Constitution of Medina,” an agreement made 

by the Prophet with the population in Medina after his 

arrival in 622, both the Medinese and Meccan Muslims 

constituted a single ummah, with their earlier kinship 
loyalties severely curtailed. It is unclear whether Jewish 

supporters of Muhammad were considered part of this 

ummah, but in a later clause the Jews are declared a 

separate ummah, with a separate religion (din). 

By the time of Muhammad's death a decade later, the 

term ummah referred to the exclusive religious com- 

munity of the Muslims. Most striking was the conscious 

break with earlier kinship ties in order to found a com- 

munity upon religious identity. Although Mecca and 

Medina had an honored place, the community was not 
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tied to a specific geographical area and was potentially 

all-inclusive. At its heart lay an insistent egalitarianism 

and a compelling call for a just communal order for all - 

humanity. 
Muhammad’s Community. While the term ummah 

muhammadiyah (‘“Muhammadan community”) is not 

Qur’anic, it became standard with the crystallization of 

the sense of the ummah as a separate body established 

by Muhammad. Three issues central to the concept of 

Muhammad’s ummah were of utmost consequence to 

the subsequent intellectual and political history of 

Islam. 
1. Membership. The boundaries of the ummah were 

potentially all-inclusive. By the second century AH 

(eighth century cE) it was agreed that every Muslim, 

whether Arab or not, was equal to every other Muslim, 

a stance that affirmed both the egalitarian and the ex- 

pansive character of the community. Despite move- 

ments to narrow the ummah, the community came to 

agree that it was wrong for anyone to question the gen- 

uineness of another Muslim’s membership. It is inter- 

esting in this regard that no ritual marking of entry into 

the ummah ever arose in Islam: one becomes a member 

either by birth or by the sincere confession of faith. 

2. Responsibilities. The ummah has in several respects 

a legal personality. It guarantees the correct interpre- 

tation of the divine law under the authority of the 

Prophet’s statement that “my community will never 

agree on an error.” Certain duties, such as defense of 

the ummah, fall upon the community as a whole, 

rather than upon individual Muslims. If some members 

of the community defend the ummah, then that duty is 

discharged. On the Day of Judgment, souls will be gath- 

ered in their ummahs, and communal judgment will 

precede individual judgment. 

3. Leadership. After the religious and political synthe- 

sis of the ummah of the first generation of Muslims col- 

lapsed, the ideal of the ummah muhammadiyah sur- 

vived as a strong source of communal identity for 

Muslims, although not as a political reality. Within the 

Sunni context, leadership of the community came to be 

divided between the rulers and the class of religious 
scholars (‘ulama’) who claimed to be the conscience of 

the ummah but generally kept separate from the politi- 

cal realm. The Shi‘ah, while holding strongly to the pos- 

sibility of reestablishing the connection of the political 

and the religious in a united ummah under their imam, 

in fact did not usually differ from the Sunni compro- 
mise of a de facto bifurcation of leadership. 

The Nineteenth Century. On 2 July 1798, the eve of 

his invasion of Egypt, Napoleon issued a proclamation 

telling the religious leaders of Egypt to pray for the 

progress of al-ummah al-misriyah, “the Egyptian na- 

tion.” This use of ummah to refer to a territorially cir- 

cumscribed, socially integrated national community 

was in marked contradiction to the traditional meaning 

of the term. Two questions arose: What was the relation 

between national and religious identity to be for Mus- 
lim nations with significant religious minorities, such 

as the Copts of Egypt? What place did national com- 

munities have within the older ideal of a universal Mus- 

lim ummah? Attempts at resolving these two questions 

formed the agenda of Muslim political thought in re- 

sponse to European colonialism. 

One option was the wholesale embrace of the idea of 

European nationalism. Rifa‘ah Rafi‘ al-Tahtawi (1801— 

1873), the Egyptian writer and educator, celebrated the 

notion of wataniyah, ‘‘patriotism.” Imbued with a great 

sense of pride in Egypt’s past, al-Tahtawi called for a 

national community of Egyptians, both Muslims and 

Copts. Foreign domination and despotism had caused 

Egypt to fall into a backward state and made this new 

vision of an Egyptian ummah necessary. A rediscovery 

of pride in one’s watan, “homeland,” would mean re- 

storing Egypt to its former greatness and establishing a 

government truly concerned with the welfare of its 

people. 

Jamal al-Din al-Afghani (1839-1897), the Iranian- 

born Muslim activist, represented the pan-Islamic solu- 

tion. Cosmopolitan in orientation and clear on the im- 

perialist designs of Europe, al-Afghani saw Islam as the 

basis of solidarity for all Muslim peoples. United under 

a just ruler, the ummah could become great again. With 

the aid of an ‘ulamd, returning to the truths of Islam, 

the just ruler would eventually unite the whole Islamic 

world and provide the most potent defense against the 

threat of the West. 
Muhammad ‘Abduh (1849-1905), the Egyptian reli- 

gious leader and educator, broke with the political pro- 

gram of his sometime collaborator al-Afghani. ‘Abduh 

thought the ummah needed spiritual leadership, most 

appropriately lodged with the Arabs. Through educa- 

tion this leadership would purify the ummah morally 

and intellectually. This was the necessary precondition 

for revitalization of the Islamic world. ‘Abduh was 

deeply molded by the ideal of the earliest community 
and its potential universality but also felt that there 
was a significant role to be played by individual nations 
within the Islamic ummah. In the Egyptian context in 
which he sought to lay the groundwork for Muslim re- 
vitalization his legacy has legitimately been claimed by 
liberal secularists, Arab nationalists, and Muslim fun- 
damentalists. 

Resurgent Islam. The contradictions between the tra- 
ditional Muslim notion of ummah and its modern read- 
ing as “nation’’ were exacerbated in the twentieth 



century. Secular nationalisms gained strength as legiti- 
mating ideologies and galvanized national struggles for 
independence, but since 1967 there has been a signifi- 
cant resurgence in Islamic consciousness among Mus- 

lim peoples, motivated in large part by the perception 
that imported ideologies such as liberalism, national- 
ism, and socialism all have failed. Further, tyranny 

within Muslim countries has been seen as the most 

pressing challenge facing Muslim peoples, and only a 

society regenerated by a religious revolution is capable 

of overthrowing tyranny and establishing a just society. 
It is misleading to suggest that this resurgence is 

monolithic. Nevertheless, insofar as its main thinkers, 

such as Sayyid Qutb (1906-1966), ideologue of the Mus- 

lim Brotherhood in Egypt, Aba al-A‘la Mawdudi (1903— 

1979), founder of the Pakistani Jama‘at-i Islami, and 

‘Ali Shari‘ati (1933-1977), leading ideologue of the Ira- 

nian revolution, influenced one another, it is appropri- 
ate to consider this resurgence as, in some ways, a uni- 

fied phenomenon. The concept of ummah is central to 

their thought. Three features are especially relevant. 

1. New jahiliyah. The Islamic world is threatened by 

the forces of jahiliyah, “pagan ignorance,’ represented 

by the idols of nationalism, materialism, and despo- 

tism. The Muslim community stands at the same place 

that the Arabs occupied on the eve of the coming of the 

Prophet. No new revelation is required, but the recon- 

stitution of an ummah according to the pattern followed 

by the Prophet is needed. This process involves the es- 

tablishment of a small and dedicated group, then its 

withdrawal and struggle with the forces of jahiliyah un- 

til final victory is won. 
2. Social dynamism. The dynamic social organism of 

a purified ummah is the engine of Islamic revolution. 

The ummah guided by leaders who know what God ex- 

pects will become a true embodiment of the principles 

of justice and solidarity. Leadership is not vested in the 

traditional ‘ulama’, who are often mired in obscuran- 
tism and tied to the forces of despotism; rather, the 

blueprint of the just Islamic society can be discerned by 

anyone who carefully studies the texts of Islam. 

3. Islamic state. The sign of victory is the establish- 

ment of an Islamic state, a government fully under the 

sovereignty of God. All Muslims will participate fully in 

the governance of this state through consultation. God’s 

sovereignty and the will of the ummah will curb the 

powers of the rulers of such states. The idea of an Is- 

lamic state collapses the bifurcation of leadership of the 

ummah that is the legacy of Islamic history and returns 

to the ideal of the early ummah. It also addresses the 

conflict between the universal claim of the ummah and 

the call of nationalisms, since there will be a plurality 

of Islamic states, but an Islamic state is not sullied by 
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nationalism. This conception is what lies behind the 

Iranian revolutionary claim that “Iran is not my coun- 

try [watan], Islam is.’’ Since waiting for the establish- 

ment of a single universal Islamic state only dissipates 

revolutionary energy, the strategy now is to establish an 

Islamic state in each Muslim country. 
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WILLIAM R. DARROW 

UNCTION. See Anointing and Sacrament, article on 
Christian Sacraments. 

UNDERHILL, EVELYN (1875-1941) English poet, 
novelist, and writer on mysticism. Born in Wolver- 

hampton, England, the daughter of barrister Arthur Un- 

derhill, Evelyn Underhill supplemented her secondary 

education by studies at King’s College, London, and by 

travel abroad. Underhill’s early letters show some pre- 
cocity for self-study and her personal and literary ca- 



126 UNDERWORLD 

reer may be regarded in light of this capacity. Her mar- 

riage in 1907 allowed Underhill the kind of financial 

support and unencumbered way of life necessary for her - 

both to seek personal guidance essential to her spiritual 

growth and to undertake the voluminous research that 

her work would demand. 
Underhill was both beneficiary and catalyst in the re- 

vival of the metaphysical discussion current in the early 

years of her career. She was influenced by Arthur Waite, 

a figure of manifold interests in the occult, magic, and 

religion, associating herself for some time with the Her- 

metic Order of the Golden Dawn. Later, and in another 

vein, Underhill shared in the enthusiasm aroused by the 

ideas of contemporaries Henri Bergson and Rudolf 

Eucken and fell briefly under the influence of Hindu 

poet Rabindranath Tagore. More significant influences, 

however, were William Ralph Inge, the eminent dean of 

Saint Paul’s Cathedral in London, and the Roman Cath- 

olic scholar Friedrich von Higel, whose erudition and 

sensitivity had the most profound and lasting effect on her. 

Underhill’s work reveals her deep personal commit- 

ment to spiritual development. It reflects, for the most 

part, her conviction that Christianity provides an excep- 

tionally vital medium for mystical communion. Al- 

though the focus of her work does not exclude the pagan 

experience, her insights are developed primarily within 

the Christian tradition. 

Underhill’s book Mysticism (1911) is her most impor- 

tant work. It is a decidedly nonacademic study of mys- 

tical experience. In part historical and primarily com- 

parative, its lasting significance lies, however, in the 

psychological insight of Underhill’s commentary. The 

experiences of mystics from a wide range of disciplines 

and cultures are presented. Underhill, emphasizing 

their similarity of expression, asserted the essential kin- 

ship of mystical experience wherever it is found. Early 

editions of Mysticism depict Christianity as exceptional 

only in its greater facility for fostering this experience. 

The appearance in 1930 of the revised twelfth edition’ 

revealed a significantly greater awareness of the differ- 

ences between the Christian and non-Christian experi- 

ence. The clarity and depth of understanding with 

which Mysticism was written have given it an unsur- 

passed value and accessibility as a guide to the mystical 

tradition. 

Subsequent work was taken up in the midst of a 

growing preoccupation with the contemplative life. 

Prayer, public service, and guidance from devout and 

intelligent people such as von Hiigel served to deepen 

Underhill’s already substantial appreciation for the 

uniqueness of the Christian way. This is borne out in 

her revision of Mysticism. In general such changes in 

Underhill’s perspective tended to move her work to- 

ward the center of the Anglican faith to which she had 

returned. This tendency is manifest in her last major 

work, Worship (1936). This book deals with more ortho- 

dox forms of Christian practice. It stresses the practical 

virtues of prayer and the great importance and central- 

ity of the Eucharist in Christian life. 
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GREGORY F. PORTER 

UNDERWORLD. The term underworld refers to the 
subterranean region inhabited by the dead. It is often 

the place of punishment of the wicked, the unrighteous, 

the unredeemed, the unbelieving, or the lost. The con- 

cept of an underworld is an ingredient in most belief 

systems in the history of religions, but there is no defi- 

nite evidence indicating that the idea was present in the 

earliest stages of human culture. In the oldest strata of 

Egyptian and pre-Vedic Indian cultures, however, there 
exists a rich store of archaeological material suggesting 

that the aristocratic segments of society, at least, be- 

lieved in some kind of an afterlife. But even in these 
early records of postmortem existence, there does not 

seem to have been a distinction between heaven, the 

realm of the blessed, and hell, the realm of the damned. 

Later, when the two realms came to be differentiated, 

each religion appealed to its own set of criteria when 

determining the fate of an individual after death, 

whether blessed or damned. [See Heaven and Hell.] 

These criteria could be defined by birth, by ritual initi- 

ation into the community, by the performance of pre- 

scribed sacramental rites, by belief in a deity or in a set 

of teachings, and so on. Such standards were commen- 

surate with the way the religion defined the proper re- 
lationship to the sacred. 

Primitive and Archaic Religions. Tales of heroic jour- 

neys to the underworld, often undertaken on behalf of 
the entire community, are extremely widespread among 

tribal peoples throughout the world. Particularly nota- 



ble for such lore are the Maori of New Zealand; the Al- 
gonquin, the Ojibwa, and various Plains tribes of North 
America; the Zulu, the Ashanti, and the Dogon of Africa; 

and numerous other societies in North Asia (especially 

Siberia and Mongolia), Central America, and South 

America. : 

If one disregards for the moment the detailed differ- 

ences among the various accounts of the postmortem 
journey to the underworld, one can observe a common 

theme among many such stories. A heroic figure under- 

takes a descent into the belly of a chthonic or marine 

monster, a creature often identified as Mother Earth, 

the Mother of Death, or the Queen of the Night. He pur- 

sues a strenuous journey through her body, during 

which he encounters numerous obstacles and dangers. 

He finally reemerges into the world of the living, either 

through a natural orifice in the monster’s body or 

through an opening that he himself creates. As numer- 

ous scholars have convincingly demonstrated, the or- 

deal of being ingested by a theriomorphic creature and 

of passing through the various channels of its body is 

symbolic of an initiatory ordeal whereby the hero con- 

quers death or the fear of death and, in some cases, 

wins the prize of immortality. 
The hero is submitted to a test or an ordeal in which 

he must either prove himself capable of overcoming the 

obstacles that lie in his path or prove himself capable 

of defeating the enemy that blocks his passage. The de- 

scent into the underworld is also a quest for special, es- 

oteric knowledge or wisdom that is denied all other liv- 

ing beings who have not undertaken such a journey. As 

the possessor of this secret knowledge, the hero often 

serves as a mediator between the living and the dead or 

as a psychopomp who personally conducts the souls of 

the deceased to the underworld. 
The typical shamanistic story of the descent into the 

underworld is exemplified in a tale of the Goldi peoples 

of Siberia. A shaman traps the soul of the deceased in a 

sacred pillow by beating his sacred drum. After mount- 

ing a notched tree in order to get a preview of the jour- 

ney to follow, he summons two tutelary spirits to assist 

along the way and then, with the deceased and his 

ghostly companions, sets off on a specially prepared 

dogsled, furnished with a basket of food for nourish- 

ment. After encountering numerous obstacles along the 

way, the travelers arrive in the underworld. Using a fic- 

titious name to protect his identity, the shaman depos- 

its the deceased with his relatives in the underworld. He 

then returns immediately, armed with warm greetings 

and small gifts for the living from their subterranean 

kinsmen. 
A prototypical example of the story in which the de- 

scent into the underworld is symbolically identified 

UNDERWORLD 127 

with the return to the mother’s womb is found in the 

religious lore of the Maori of New Zealand. Maui, the 

heroic representative of the Maori, returned at the end 

of his life to the hut of his ancestress, Hine-mi-te-po, the 

Great Mistress (of the Night). He leapt into her body as 

she slept, made his way without difficulty through the 

various channels within her body, and had just emerged 

halfway from her open mouth when the birds that had 

accompanied him burst into laughter. Aroused by the 

screech of the birds’ laughter, the ancestress abruptly 

clamped her mouth shut and cut the hero in two with 

her sharp teeth. Because of this misfortune, humans 

ever since have been mortal; had Maui successfully es- 

caped his ancestress’s body, they would have become 

immortal. 

Many tribal peoples situate the land of the dead in 

the west, on the western side of the world, or simply at 

some distance west of the village. Many scholars (most 

notably E. B. Tylor and F. Max Miller) have argued 

that this practice is confirmation that most myths and 

rituals pertaining to the journey to the underworld are 

elaborations of a core solar myth. 

While there no doubt is a kernel of truth in this view, 

there are other equally significant layers of meaning in- 

vested in these stories and practices. One important 

theme concerns the descent of a hero into the belly of a 

ferocious marine creature and his reemergence through 

the mouth or anus of the beast in an effort to conquer 

death and gain immortality. A second theme is of an 

arduous journey through wild and monster-infested 

areas in search of a precious object (magical ring, sa- 

cred fruit, golden vessel, elixir of immortality, etc.) that 

will benefit the hero or his people. In a third theme, a 

tribesman submits himself to a deadly ordeal in order 

to pass from a lower to a higher stage of existence and 

thereby achieves a superhuman or heroic state of being. 

In yet another theme, a hero shoulders the onerous task 

of traveling to the subterranean regions where the 

Mother of Death or the Queen of the Night reigns su- 

preme, thereby gaining knowledge of the route to the 

shadowy realm and of the fate of those who reside 

there. 
Ancient Egypt. The afterlife of the Egyptian nobility 

is described in the Pyramid Texts. Royalty were be- 

lieved to ascend at death to the Blessed Lands, or Fields 

of the Blessed, in the heavens. According to the Pyramid 

Texts, members of the aristocracy traveled to the celes- 

tial spheres to dwell there like gods, often traveling on 

the ship belonging to Re, the sun god. Highly elaborate 

and expensive mortuary rites, charms, and incantations 
were offered for the nobility to guarantee that the soul 

of the deceased would enjoy a blissful existence in the 

world beyond. The life in that world is largely similar 
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to this one but is free of the difficulties and misfortunes 

that plague the lives of even the powerful and wealthy. 

The afterlife of the common people is outlined in the 
Coffin Texts. Commoners were believed either to remain 

near the tomb after death or to travel to the nether- 
world. 

The dead traveled to many different realms, some to 
the east but most to the west. It is now believed that 

the dead went in different directions because the disem- 

bodied spirits were thought to move about with the sun 

and the stars. The west was the primary destination of 

the souls (ka) of the dead. Darkness and night were 

identified symbolically with death and postmortem ex- 

istence. The realm of the dead was located sometimes 

in the sky and sometimes beneath the earth. This region 

was ruled by Osiris, the king of the dead. While still a 

mortal, Osiris was murdered by his brother Seth and 

then resurrected by his sister-wife Isis. He subsequently 

became the chief ruler of the nether realm. 

Assyria and Babylonia. In the views of the ancient Ak- 

kadians and Babylonians, the underworld is a dreadful 

place. To get there one has to pass through seven gates 

and remove a piece of clothing at each. The realm is 

organized on the order of a political state under the ty- 

rannical rule of a king and a queen, Nergal and Eresh- 

kigal. In the text entitled ‘“‘Descent of Ishtar to the 

Nether World” (Pritchard, 1969, p. 107), this realm of 

the dead is described as 

the Land of no Return . . . the dark house . . . which none 

leave who have entered it . . . the road from which there is 

no way back, the house wherein the entrants are bereft of 

light, where dust is their fare and clay their food. Where they 

see no light, residing in darkness, where they are clothed like 

birds, with wings for garments, and where over the door and 

bolt is spread dust. 

Once in the underworld, the fate of the deceased is im- 

proved or worsened depending on whether the body is 

buried according to the prescribed funeral rites and is 

provided by the living with food, clothing, and other ac- 

coutrements required for the journey to the other realm. 

One name for the netherworld is Kigal (‘the great 

subterranean realm’’). Kigal is an element in the name 

of Ereshkigal, the ‘queen of the underworld” and sister 

of Ishtar. This domain was also known as Kutu, the sa- 

cred city of Nergal, a chthonic deity who was lord of 

the netherworld. The gateway through which each soul 

is required to pass is situated in the west, where the 

Babylonians watched the descent of the sun. All graves 

provide entrance to this shadowy realm. Having en- 

tered the main gate, the dead are then ferried across the 

river Hubur by a four-handed, fierce-faced ferryman to 

“the Great City.” This city is a gigantic metropolis, en- 

circled by seven walls, each wall surmounted by a gate 

and each gate guarded by a demon. At the very center 

of the complex is the lapis lazuli of Ereshkigal. Befitting 

her position as queen of the realm, she is surrounded by 
numerous attendants: a plague god who executes her 

orders, a scribe who announces the names of the new 

arrivals, and seven fierce, iron-willed judges called the 

Anunnaki. There are a host of demons who spread pes- 

tilence and suffering throughout humanity and keep the 

queen plentifully supplied with new residents. 

Greece and Rome. In ancient Greece the belief in the 

postmortem survival of the soul stretches back to earli- 

est times, as is suggested by evidence of food, drink, 

clothing, and entertainment provided in the grave. Al- 

ready in Homer a clear distinction between the corpse 

and the ghost was made. The Iliad (3.278-279, 19.259) 

contains the belief that the gods punished or rewarded 

souls at death. It was thought that the souls of the living 
are supplied from the stock of souls in Hades. 

Despite the rich stock of ideas native to the Greek is- 

lands regarding the dead and the underworld, from the 

time of Homer Greek writers showed no hesitation in 

drawing freely from other religious traditions and in 

synthesizing these foreign elements with indigenous 

material. Most of the borrowed elements were derived 

from Egypt (particularly the Osiris cult and the Book of 
Going Forth by Day) and from Mycenae. From Crete 

they adopted the idea of elusion (‘‘paradise”’) and the fig- 

ure of Rhadamanthys (one of the three infernal judges). 

From Mycenae they received the idea of weighing the 
soul in the balance. 

The earliest Greek accounts of the postmortem jour- 

ney of the soul to the underworld are to be found in the 

Iliad (1.595, 3.279, 5.395-396, 15.187-188) and in the 

Odyssey (11). At the moment of death, the soul (psuché) 

is separated from the body, transformed into a ghostly 

double of the person (eiddlon), and transported down to 

Hades, an enormous cavern below the surface of the 

earth (Odyssey 11.204—222). Here the souls of the dead 

are capable only of “flitting around as shadows while 

exuding shrill chirping sounds.” This dismal domain is 

the very antithesis of the realm of the “blazing sun”; it 
is a place where one sees only “the cold dead” and is an 
altogether “‘joyless region.” The shades of the dead are 
unconscious and incommunicative until they have im- 
bibed a quantity of blood, the essence of life. So morally 
neutral is the life of the dead that all distinctions per- 
taining to social station, political position, and religious 
latitude are obliterated, thus rendering even a mean 
and destitute existence in the world highly preferable 
(Odyssey 11.487-491) to the office of rulership over 
Hades. 

In ancient Greek cosmology, Hades lies within the 



ocean, perpetually shrouded in clouds and mist. Here 
there is no sunlight, only eternal darkness. The shades 
are depicted as being weak and extremely melancholy, 
always in search of escape from their sufferings and 
finding none. Especially painful are the sufferings of 
those who were either not properly buried on earth or 
not suitably nourished with sacrificial food offerings. 
The dire nature of the torments suffered by the inmates 
is graphically depicted in the story of Tantalos. Stand- 
ing in water up to his chin, he found to his chagrin that 
the water mysteriously evaporated each time he sought 
to quench his thirst; surrounded by flowering fruit 
trees, he found that the wind blew the fruit away as he 
reached out to grasp it (Odyssey 11.582-592). Hades is 
separated from the realm of the living by a treacherous 
body of water, made up of five rivers (Lethe, Styx, Phleg- 
ethon, Acheron, and Cocytus). The entrance is guarded 

by Kerberos, a ferocious dog with three (earlier poets 

said fifty or one hundred) heads whose necks are encir- 

cled by venomous serpents. Here Minos judges the 

deeds of the deceased and provides the laws that govern 
them in the underworld. But the evidence seems to in- 

dicate that none of the laws meted out justice in the 

form of rewards for the righteous and punishment for 
the wicked. 

According to Vergil, Rhadamanthys presides over a 

court of justice in which a variety of corporeal, mental, 

and spiritual retributions are distributed according to 

the nature of sins committed in the upper world. No- 

where in all of world literature is the drastic distinction 

between the two destinies after death presented in more 

painfully dramatic terms than in his Aeneid: 

This is the place where the road divides and leads in two 

directions: one way is to the right and extends under the 

ramparts of Dis [i.e., Pluto] to Elysium [i.e., Paradise], but 

the left path leads to the evil realms of Tartarus, where the 

penalties for sin are exacted. To his left Aeneas spots a deep 

cave enclosed by a triple fortification around which flows 

Phlegethon, seething with flames and tossing rocks about in 

its tumultous torrents. (6.540—-579) 

Aeneas encounters a gargantuan door that even the gods 

are powerless to penetrate, guarded by the ever-wakeful 

Tisiphone (one of the Furies). From inside, he hears hor- 

rifying groans and wailings from victims being lashed 

with whips and chains. Within this dismal kingdom of 

darkness and death reside a host of personifications of 

abstract entities: Grief and Cares, Diseases, Senility, 

Fear, Hunger, Toil, War, Discord, and countless other 

forces that afflict the life of every creature with misfor- 

tune and distress. 

Not until the time of Plato do we encounter the notion 

that the righteous will be feted with sumptuous ban- 
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quets “with garlands on their heads,” or that the wicked 

will be plunged into a pit filled with mud, “where they 

will be forced to carry water in a sieve’ (Republic 

2.373c—d). Plato may have believed that the earthly ex- 

perience of the fear of Hades is equivalent to being 

there already and that the suffering inflicted by a guilty 

conscience is sufficient punishment for the wicked act 

committed. This view coincides with the theory that 

Plato adopted many primitive beliefs about the fate of 

the soul and gave moral and psychological interpreta- 

tions to allegorical tales (see Gorgias 493a—c). Similarly, 

for the poet and philosopher Empedocles the psuché 

(‘soul’) is the bearer of guilt, and the world of the 

senses is the Hades where the individual suffers for that 

guilt (frags. 118, 121). Also, Plato, who perhaps more 

than any other ancient thinker shows a genuine concern 

for the immortality of the soul and the judgment it un- 

dergoes after death, presents divine rewards and pun- 

ishments in terms of reincarnation into a better or 

worse earthly life, rather than in terms of heaven and 

hell. In the Laws (904d) he suggests that Hades is not a 

place but a state of mind and adds that ‘popular beliefs 

regarding Hades should be invested with symbolic 

value only. [See Hades.] 

Judaism. References to the underworld in the Hebrew 

scriptures are vague and derive largely from beliefs 

common throughout the ancient Near East (especially 

Egypt and Babylonia). Numerous terms are used to 

designate this shadowy realm, the two most popular 

names being She’ol (a word that seems peculiar to He- 

brew) and Gei’ Hinnom (Gr., Geenna; Eng., Gehenna). 

Some euphemistic substitutes for the latter are erets 

(“earth” or ‘underworld,’ 1 Sm. 28:13, Jb. 10:21-22), 

gever (“‘grave,” Ps. 88:12), ‘afar (‘‘dust,” Is. 26:5), bor 

(“‘pit,” Is. 14:15), and shahat (‘‘pit,” Ps. 7:16; ‘‘the land 

of darkness,” Jb. 10:21). 

The historical Gehenna, or Gei’ Hinnom—“‘Valley of 

ben Hinnom,” or “Valley [of the son(s) of] Hinnom’’— 

was located near the city of Jerusalem at the site of a 

cult in which children were sacrificed (2 Kgs. 23:10, Jer. 

7:31); it was known popularly as the “Valley of Slaugh- 

ter” Jer. 19:5-6). Even before this time, the valley was 

used as a site for human sacrifices to the god Moloch 

(2 Chr. 33:8), and afterward, as a place where the city’s 

rubbish was burned. In mythology, Gehenna was lo- 

cated beneath the earth or at the base of a mountain 
range (Jon. 2:7) or beneath the waters of the cosmic 

ocean (Jb. 26:5). This realm is sometimes pictured as a 

horrifying monster with mouth agape (/s. 5:14), a realm 

where persons of all classes are treated as equals (Ez. 

32:18—32). 
She’ol is another term used to designate the realm of 

the dead or the subterranean spirit world, where the 
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destinies of the righteous and the wicked are the same. 

Heaven and She’ol are thought to be the two farthest 
extremities of the universe (Am. 9:2). She’ol is posi- - 

tioned at the nadir of a dark pit at the very base of the 
universe, into which the blasphemer who aspires to be 

equal with God will fall. But the term also refers simply 

to the state of death or to the grave (see Prv. 23:13—-14, 

Ps. 89:49). The viability of this interpretation of the 

term is further confirmed by the fact that the Sep- 

tuagint frequently translates she’ol as _ thanatos 

(“death”). 
The Hebrew scriptures place the domain of the dead 

at the center of the earth, below the floor of the sea (Js. 

14:13-15, Jb. 26:5). Some passages locate the gates that 

mark the boundary of She’ol in the west. This realm has 

been depicted as a place pervaded by dust and darkness 

(Jb. 10:21-22), as it was in Mesopotamian thought. In 

contrast to the Babylonian netherworld, which boasted 

a large company of demonic creatures, both the Hebraic 

underworld and heaven are ruled over by one and the 

same God whose sovereignty extends throughout the 

universe (Ps. 139:7-8, Prv. 15:11, Am. 9:2). There is a 

strong suggestion in Psalm 73 that God will manifest 

his grace to the righteous by taking them to heaven, 

where they will exist eternally with him. The people of 

God will, therefore, be saved from She’ol to live with 

God forever, but the unrighteous will face a deprived 

existence in the chambers of the subterranean regions 

(Ps. 49). 

According to the Ethiopic Apocalypse of Enoch (22:9- 

13), She’ol is not an abode of all the dead, where the 

souls merely exist as vague shadowy figures devoid of 

individual characteristics, but is a spacious realm with 

three subdivisions: one realm is allotted to the righ- 

teous who have been vindicated in life, one to sinners 

who were not submitted to divine judgment before 

death, and one to those whose deeds were judged during 

life and found wanting. In time, She’ol came to be iden- 

tified with Gehenna, the pit of torment, an idea that, in 

turn, informed the Christian concept of Hell (Hb. 2:5). 

In the postbiblical Jewish apocalyptic tradition, 

among the seven heavens that extend above the earth, 

sinners are confined to the second heaven to await final 

judgment. North of Eden lies Gehenna, where dark fires 

perpetually smolder and a river of flames flows through 

a land of biting cold and ice. Here the wicked suffer nu- 

merous tortures (2 En. 3-9). 

Elsewhere within the same book, the Angel of Death 

inquires of Jehoshua whether there are any gentiles (or 

“descendants of Esau’’) in Paradise or any Children of 

Israel in Hell. Included in the reply is the observation 

that those descendants of Esau who performed righ- 

teous deeds on earth are rewarded here but sent to Hell 

after death; Israelites on the other hand receive punish- 

ment while living and inherit the joys of Paradise after 

death. According to Josephus Flavius (37-100 cg), his- 

torian of the Jewish War of 66-70, the Essenes of the 

Dead Sea area believed that the righteous retire to the 

western region, where their lives are undisturbed by 

rain, cold, or heat and where they enjoy cooling breezes 

continuously. The wicked, however, are condemned to a 

dark, chilly hell where they suffer eternal torments. 

Christianity. New Testament writers drew upon the 

postexilic Hebraic picture of Gehenna in formulating 

their understanding of the destination of the damned. 

Gehenna was imagined to be an enormous, deep pit that 

perpetually ejects clouds of putrid-smelling smoke from 

burning garbage, a pit where bodies of criminals and 

lepers are disposed of. Two significant alterations in the 

Hebraic concept of hell deserve mention: (1) there is a 

much sharper distinction between the realm of the 
blessed and the realm of the damned, and (2) the stan- 

dard applied at the Last Judgment is defined by a per- 

son’s attitude toward the person of Jesus and his teach- 

ings. In the Gospels the prevailing concept of the 

underworld is epitomized in the story of the rich man 

and Lazarus (Lk. 16:19-31). It would appear that the 

rich man is sent to Hell merely on account of his great 

wealth in this realm, whereas Lazarus is transported to 

“the bosom of Abraham” (Heaven, Paradise) in recom- 

pense for his sufferings and poverty. Hell is imagined as 

an invisible world, situated beneath the realm of the 

living, a blazing inferno of such intensity that even a 

drop of water applied to the tip of the tongue could 

bring welcome relief. It is also a distant land beyond a 

great gulf across which no movement is possible in ei- 

ther direction. 

Whereas Hades remains at a great remove from the 

realm of the living, Paradise is situated in the immedi- 

ate presence of God. The wicked in Hades and the righ- 

teous dead ‘‘at home with the Lord” await the final res- 

urrection. 

According to the eschatology of the Book of Revela- 

tion, a millennial reign is followed by the resurrection 

of the saints, and then by a period of universal conflict 

at the end of which Satan will be cast into a lake of fire 

and brimstone, preparatory to the resurrection of the 

remaining dead and the Last Judgment. Both Death and 

Hades are hypostatized as subterranean vaults that sur- 

render the dead to be judged, after which Death and 

Hades themselves are thrown into the lake of fire, thus 

actualizing “the second death,” that is, condemnation 

to the eternal fires of Hell (Rv. 20:11—15, 21:8). The re- 

markable feature of this account of “final events” is that 
Hell is homologized with the lake of fire to which the 

wicked are condemned, and it is itself punished by 



being cast into the same lake of torment. Supposedly 
the cosmic cataclysm that signals the termination of the 
current world order, the final defeat of Death and Satan 
and the Last Judgment, is a preview of the fate of the 
wicked in Hell. The nature of Hades can be inferred 
from the depiction of the realm of the blessed as a per- 
petually sunlit land in which the righteous are never 
discomfited by the blazing sun. There they are faithfully 
fed by the divine shepherd, refreshed by ever-flowing 
fountains, and relieved of their tears of grief. 

Augustine (354-430 cg), the father of early medieval 

theology, perpetuated the concept of Hell as a bottom- 

less pit containing a lake of fire and brimstone where 

both the bodies and the souls of men and the ethereal 

bodies of devils are tormented (City of God 21.10). 

Thomas Aquinas (1225-1274) laid much of the founda- 

tion for the philosophical concept of Hell that shaped 

and informed the idea of Hell in the minds of poets, 

painters, sculptors, and novelists for centuries to come. 

For him, Hell never lacks space to accommodate the 

damned. It is a place where unhappiness infinitely ex- 

ceeds all unhappiness of this world, a place of eternal 

damnation and torment where the suffering of the 

damned is intensified by recalling the glory of the 

blessed while no longer able to perceive the glory first- 

hand. 

Dante (1265-1321 cE) derived the theological frame- 

work for his notion of the underworld from the Old and 

New Testaments and Thomas. In the third chapter of 

the Inferno he describes the descent into Hell. Accom- 

panied by his guide Vergil, Dante approaches the In- 

ferno and sees the gate of Hell, the entrance to the city 

whose inhabitants live in suffering and eternal pain. 

Dante is conducted along a circular pathway leading 

from the gateway to the bottommost zone of Hell. He 

passes in succession through nine separate circular 

zones, each of which contains smaller cells where indi- 

viduals or groups of the damned live. Charon waits on 

the near bank of the river Styx, ready to ferry his mis- 

erable passengers across the waters. As Dante and his 

guide move from circle to circle they encounter a vari- 
ety of types of sinners sorted into groups according to 

their chief vices. On reaching the fourth ring of the 

ninth circle, the two travelers are confronted by Dis 

(Lucifer), who with his three mouths devours Judas, 

Brutus, and Cassius. The arduous journey of Dante and 

Vergil through the Inferno is completed with a horrify- 

ing descent into the interior of the body of Lucifer. 

Finally they arrive at a spot situated directly beneath 

the place of Christ’s crucifixion on Mount Golgotha 

from where they once more see the stars. 

The history of Christianity is dotted with periodic 

expressions of heretical dissent concerning the existence 
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of Hell, notably by Origen, Erigena, Voltaire, and 

Nietzsche. But it was not until the seventeenth and 

eighteenth centuries, when rationalism began to find its 

voice, that a widespread decline of belief in Hell devel- 

oped in Western culture. The concept of Hell as an ac- 

tual spatial domain has virtually disappeared or been 

reduced to the level of allegorical interpretation. This 
transformation of the idea is exemplified in The Fall in 

Camus’s warning “Don’t wait for the Final Judgment. It 

takes place every day” and in Sartre’s declaration in his 

play No Exit that “‘hell is other people.” 

Islam. Cosmology appears to have been a matter of 

interest in early Islam not for its own sake but ‘‘only as 

a doctrinal framework for understanding the cosmic 

field of divine providence and human accountability” 

(Smith, 1981, p. 9). Muhammad himself does not seem 

to have held to a clearly defined and detailed picture of 

a realm of the dead. 

According to the Qur’an, there are seven layers of 

heaven extending above the earth toward the celestial 

abode of God. Corresponding to the layers of heaven are 

seven descending depths of a vast funnel-shaped fire (al- 

nar). The topmost level of the netherworlds is Gehenna. 

This realm of death and torment is connected to the 

world of the living by a bridge that all the souls of the 

dead must traverse on the day of judgment. The vari- 

eties of punishment meted out to the damned become 

more painful and severe with each level of descent. 

At the partition between Paradise and the Fire stands 

Zaqqum, a tree that exudes a stifling odor and has blos- 

soms composed of demons’ heads. Eating the fruit of 

Zaqqum burns the stomach like molten metal (surah 

7:46-50). The tree separates the two worlds, yet pro- 

vides a point from which a person can see both realms 

simultaneously. Beside it is a wall or barrier that di- 

vides humanity into separate classes according to the 

moral quality of their deeds in the temporal world. 

Each of the seven fiery realms is assigned a specific 

name. An inventory of these names reflects the Muslim 

attitude toward nonbelievers: hadwiyah (abyss for hypo- 

crites), jahim (fierce fire for idolators), sa ‘ir (blazing fire 

for Sabaeans), jahannam (purgatorial fire for Muslims), 

laza (flaming fire for Christians), sagar (scorching fire 

for the Magi), and Autdmah (raging fire for Jews). 

The Qur’an depicts Gehenna in highly pictorial and 

terrifying terms. It is referred to as the “Fire of Hell” 
(89:23) and is depicted as a kind of four-legged beast. 

Each leg is composed of seventy thousand demons; each 

demon has thirty thousand mouths. Each of the seven 

layers of the Fire is punctuated by a gate manned by a 

guardian who torments the damned. The term Gehenna 

refers both to the topmost sphere and to the entire 

realm of seven spheres. Whenever this beast of hell is 
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transported to the place of final judgment, it sends forth 

a buzzing, groaning, and rattling noise, along with 

sparks and smoke that shrouds the entire horizon in to- 

tal darkness (15:43-44, 39:71). 

The realms of the blessed and the damned are sepa- 

rated by a towering wall. Men who inhabit the heights 

of this partition can view the inhabitants of both worlds 

and recognize each group by their distinguishing 

marks. The blessed are recognizable by their smiling 
countenances; the damned, by their black faces and 

blue eyes (57:13). There is also a hint of the existence of 

a purgatory or limbo for beings whose deeds are neither 

extremely good nor extremely bad. 

Both the Qur’an and the hadith present a wide variety 

of reasons why a person may be condemned to a life of 

torment. The fundamental cause is lack of belief in God 

and in the message of his prophet, Muhammad. Other 

reasons include the following: lying, corruption, lack of 

faith, blasphemy, denial of the advent of the judgment 

day and of the reality of the Fire, and lack of charity. 

Leading a life of luxury and believing that wealth 

brings immortality also lead to condemnation. 

The postmortem journey of the soul of the redeemed 

or the blessed through the various layers of Heaven in 

the company of the archangel Gabriel is contrasted 

with the difficult and painful journey of the souls of the 

damned downward through the many spheres of Fire. 

The victims of the torments of Gehenna are represented 

as sighing and wailing in their wretched condition 

(11:106). Their skins are alternately scorched to a black 

crisp and then renewed so that they can suffer the tor- 

ments of Fire over and over again. They are compelled 

to wear garments made of fire or scalding pitch, and 

boiling water is poured onto their heads, melting their 

insides and skins. Iron hooks are used to retrieve them 

every time they try to escape (22:19-22). 

In time, Muslim theologians began to emphasize 

God’s grace and mercy and to downplay his anger and 

wrath. The belief arose that after a certain period of 

purgation the angel Gabriel would intercede on the sin- 

ner’s behalf and release him from the Fire. It was later 

believed that in time the Fire would be extinguished 
and all sinners pardoned. 

Hinduism. Vedic references to an underworld are so 

few in number and so vaguely conceived that many 

scholars have argued that Vedic religion lacked a con- 

cept of hell. More recent studies (see Brown, 1941) have 

demonstrated that references to a realm of postmortem 

suffering do signal a genuine, if relatively undeveloped, 

conception of hell in the Vedic literature. 

According to Rgveda 7.104 and Atharvaveda 8.4, the 

Vedic Hell is situated beneath the three earths, below 

the created order. It is characterized as a gigantic, bot- 

tomless chasm or abyss, a place of no return. In this 

infinitely deep pit, there is no light, only deep darkness 

- (cf. Reveda 2.29.6). In the very deepest realm lies the 

cosmic serpent, the archdemon Vrtra (Rgveda 1.32.10), 

who fell there after Indra slew him. 

Some texts describe the Vedic Hell as insufferably hot 

or unbearably cold. It is a realm of absolute silence 

(Rgveda 7.104.5) and of total annihilation, a state that is 

depicted semi-anthropomorphically as lying in the lap 

of Nirrti, the destroyer. This region of eternal torment 

is populated not by those who committed wrongs inad- 

vertently but by those who consciously and intention- 

ally pursued unrighteous ends: Vrtra, antidivine forces 

(asuras and dasyus), demonic powers (raksasas), and 

sorceresses (yoginis) dwell here. The inhabitants of Hell 

are those who live at cross-purposes with the universal 

law (rta). 

Hell stands in an antithetical relation to the ordered 

universe, based not on rta but anrta. Here there is no 

order, no gods, no sun, no warmth, no fecundating 

waters, nor any of the elements vital to the creation and 

maintenance of creaturely existence. Here in the lap of 

destruction (nirrti), there is only death and nonexis- 

tence (asat). It is the opposite of the created, ordered, 

and illuminated realm. 

Later, in the Vedanta, hell came to be conceived in 

more strictly philosophical terms as the realm of pure 

nonbeing. Contrasted with this was the realm of being 

(sat), the realm of living beings and of life itself that 

came to be referred to as brahman, the limitless and 
indefinable fulcrum of being. 

In the Upanisads, the paths leading to the realms of 

the blessed and the wretched are envisioned as the way 

of the ancestors and the way of the gods, respectively. 

Little importance is accorded to the idea of hell as the 

destiny of the unrighteous. The emphasis is rather on 

rebirth as the consequence of an unrighteous past life. 

In the Yama-Naciketas episode in the Katha Upanisad, 

the young man Naciketas receives instruction on the 

postmortem state from Yama, the lord of the dead. 
Rather than directly addressing a matter so subtle that 
not even the gods understand it, Yama informs Nacike- 
tas of two paths leading to different ends: the way of 
pleasure and the way of goodness. Yama recommends 
that Naciketas choose the latter, thereby avoiding re- 
birth. 

But in the Puranas (collections of classical Hindu my- 

thologies), hells are depicted in terrifyingly graphic 

terms as places of extreme suffering and deprivation. In 

the Ramdyana (7.21.10-20), Ravana, the ten-headed de- 

mon, witnesses a scene of indescribable wretchedness 
on entering Yama’s abode. He hears the agonizing cries 
of the wicked being gnawed by dogs and devoured by 



worms. Pitiful screams shoot across the Vaitarani River 
from parched people on hot sand who are being sawed 
in half. The thirsty cry out for water; the hungry, for 
food. Pale, emaciated specters run to and fro. The righ- 
teous, on the other hand, inhabit grand palaces and 
dine on sumptuous meals, surrounded by beautiful, 
sweet-smelling maidens dressed in exquisite garments. 
In the Mahabharata (12.2.25) Yudhisthira is ushered 
into an enormous dark chamber that is cluttered with 
foul-smelling hair, heaps of raw flesh, and countless 
pools of blood, corpses, worms, deformed animals, hid- 

eous monsters of incomparable ugliness, and ghosts of 

terrifying presence. As will become standard in the later 

Puranas, a specific form of punishment is assigned to 

each of the subterranean chambers. In the underworld 
called Kumbhipaka (“cooked victuals”) the wicked are 

boiled alive in giant vats of boiling oil; in Salmali, 
thorns from a silk-cotton tree are used to torture the 
wicked. 

The Agni Purana (chaps. 340 and 342), one of the eigh- 

teen major collections of classical mythology, perpetu- 

ate a theme that blossomed in the Upanisads. This is 

the idea that the course of a person’s life in this world 

is governed by the ritual and moral quality of his deeds. 

One’s experience in the next world is governed by the 

fruits of those deeds. Yama determines the infernal re- 

gion to which each wicked soul repairs or the womb 
into which it is to be born, according to the deeds of the 

previous existence. The terrifying members of Yama’s 

retinue usher the soul to a place where they prepare an 

account of its good and evil deeds. The soul initially 

reaps the benefits of its good deeds in the form of phys- 

ical and spiritual delights, after which it is returned to 

hell for a period of suffering in order to purge the resid- 

ual effects of its evil deeds. If the number of merits out- 

weighs the demerits, the person is reborn into a pure 

and prosperous family; if the obverse is the case, he 

may be committed to a lengthy life of suffering in one 

of the hells or be reborn as an animal, insect, or other 

base form of life. 
The pathways connecting this world with the various 

hells are dreadful to behold and extend for a total of 

164,000 human miles. According to most classical cos- 

mologies, there are a total of 28 major infernal regions 

situated below the lowest stratum of another 7 nether- 

worlds. Each region lies along a vertical line of descent 

and is subdivided into 144 smaller chambers, to each of 

which is assigned an appellation describing its defini- 

tive characteristics, for example: Ghora (“‘horrifying’’), 

Taralatara (“trembling”), Bhayanaka (‘‘terrifying”’), Ka- 

laratri (“dark night of devouring time”’), and Dipta (‘‘the 

blazing realm’’). 
Each chamber is presided over by five guards with 
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the terrifying faces of carnivorous animals and birds, 

who administer the form of punishment appropriate to 

the place. The guards cast their condemned wards into 

dreadful places of punishment. Some souls are cast into 

gigantic frying skillets or into caldrons filled with boil- 

ing oil, molten copper, or iron, while others are tossed 

onto the upturned tips of sharp pointed lances. Others 

are submitted to severe lashings with leather straps or 

heavy bastinados or are forced to drink beverages of 

boiling metals or noxious solutions of animal urine and 

human excreta. Still others are broken physically on the 

rack, dismembered, and then parceled out to vultures, 

hyenas, and other avaricious creatures of the infernal 

regions. Each of these dreadful realms is filled with the 

sounds of screaming, wailing, and moaning. 

Secular Visions. Among a growing number of reli- 

gious intelligentsia the world over, both heaven and 

hell are gradually being sublimated or transmuted into 

psychological entities or realms, with the personal and 

collective unconscious serving as the source of both pos- 

itive and negative feelings, images, and attitudes. Even 

the general mass of people in industrialized countries 

who claim to retain a belief in an underworld of some 

description have, in practice, largely transposed many 

of the ideas and themes previously associated with the 

underworld (e.g., divine judgment, suffering, torment, 

disease, death, and mental and physical anguish) into 

the arena of contemporary human affairs. 

[For discussion of the underworld together with other 

mythic views of life after death, see Afterlife.] 
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J. BRUCE LONG 

UNGARINYIN RELIGION. To speak of the reli- 
gious system, rituals, and beliefs of the “tribal” or lan- 

guage group that carries the label Ungarinyin (Nga- 

rinyin) is to deal with the intellectual and spiritual cul- 

ture of an Aboriginal group that, as a coherent tradi- 

tional unit, has all but disappeared. It was, for instance, 

reported to the researchers of the Frobenius Expedition 

in 1938 (among them the main authors of the ethnogra- 

phies of these groups, Helmut Petri for the Ungarinyin 

and Andreas Lommel for the Unambal) that ceremonial 

and ritual gatherings in 1928 could still draw several 

hundred adults; by the time of the expedition, however, 

only about one hundred people came together for an in- 

tergroup ceremony involving five major language 

groups of the Kimberley area in northwest Western 

Australia (Petri, 1954, p. 8). 

The Ungarinyin inhabited the vast territory between 

the King Leopold Ranges and the lower Prince Regent 

River. Among the different people with whom they 

shared many aspects of their material and spiritual cul- 

ture were the Unambal, who inhabited the northern and 

northeastern parts of the Prince Regent River area, and 

the Worora, who inhabited the region between the 

lower Prince Regent River and the Glenelg River. Be- 

tween 1940 and 1955, this culture, this worldview, all 

but ceased to exist, either through the impact of Euro- 

pean culture upon the Aboriginal value system—which 

led to a breakdown of the social structural arrange- 

ments and to consequent abandonment of the tradi- 

tional knowledge and classifications that tied social 

structure to the natural and social environment (the 

whole of which was legitimated by myth)—or through 

the impact of cult innovations which have for a consid- 

erable time intruded into the Kimberley Plateau from 

numerically stronger and possibly more resilient lan- 

guage groups (movements such as the Kurangara). 

This second phenomenon, the supersession of the tra- 

ditional beliefs of the Kimberley people by foreign ones, 

gives the observer an insight into processes of accultur- 

ation and assimilation, as well as syncretion of world- 

views, that might have been a feature of the whole re- 

gion. The traditional system of Ungarinyin religion is 

certainly a mixture of diverse cult innovations with sev- 

eral older strata, the syncretion of which is not always 

coherent. Added to this problem is a greater one: reli- 

gion here, as for other Kimberley peoples, has to be 

seen as a whole, for each local group has its own cult 

centers and specific mythic personnel. Since European 

occupation, many clans have died out, and with them 

has gone the knowledge of their local cult and myths, 

which they alone had the right to activate and transmit 

(the spiritual heritage of a local group is the communal 

property of that particular group). In these circum- 

stances it is not always possible to understand the finer 
details of a system. 

This region was known to the outside world through 

George Grey’s Journals of Two Expeditions of Discovery 

in Northwest and Western Australia (London, 1841), in 

which he published an account of the famous rock 

paintings of wandjina, discussed below. [See Wan- 

djina.] The first systematic report, however, was written 

by A. P. Elkin (1930) after his research in 1927-1928. 

The only in-depth study of Ungarinyin culture appeared 

when Helmut Petri (1954) published his data, gathered 

during the Frobenius Expedition of 1938. The following 

description of the Ungarinyin religion relies on these 

two ethnographic reports, concentrating first on the 

general analysis of the creation during the Dreaming, or 

Dreamtime, as the period of cosmogony and anthropog- 



ony has been known in anthropological literature since 
the work of Baldwin Spencer and F. G. Gillen at the 
turn of the twentieth century. This term is applied to all 
Australian Aboriginal conceptualization of events be- 
lieved to have taken place at the beginning of time but 
to be of continuing relevance to contemporary belief 
and action. Second, I shall describe the origin of major 

social institutions as reflected in Ungarinyin cosmology 

through anthropomorphic spiritual beings, wandjina, 
which are of supralocal importance. 

Spiritual Universe. Like many other Aborigines, the 
Ungarinyin believe in agents who, during a primordial 
period, shaped the natural environment into its present 

configuration and instituted the laws governing natural 

and social life. This creation by spirit beings, heroes, 
and deities is a constant and ongoing process. It is man- 

ifest on two levels. First, the reproduction of all fauna, 

flora, and human beings depends on the power emanat- 
ing from the Dreaming characters: life ends without 
them. Second, human beings can participate in the 

power of the Dreaming through ritual actions and also 

through ordinary dreams, evoking the spirit beings and 

ensuring fertility of mankind and the environment. 
While all persons are able to contact the Dreaming, 
some are in a special position to do so through their 

ritual status and because of their direct linkage with 

specific spirit beings. Such persons are considered to be 

the vehicles through which these spirits can exert their 

power. In Petri’s terms, these are medicine men (ban- 

man, Aboriginal doctors). 

The Dreaming of the Ungarinyin is called by the term 

Ungur or Lalan, and all items belonging to or originat- 

ing in that period are labeled by the possessive suffix 

-nanga, as in Lalan-nanga. Some items that derive from 

that Dreaming are rock paintings, stone arrangements, 

sacred places, water holes, bull-roarers (used in sacred 

ceremonies and also in trade between different groups), 

and dances and songs. Another term that connects the 

primordial Dreaming with the broader concept of the 

eternal Dreaming and that focuses on personal power is 

yayari. This word designates a dream or a dream expe- 

rience and also a vision. It refers to a life force inherent 

in a person (as one aspect of his or her soul) and is con- 

nected with the states of feeling and thinking, as well as 

with the procreative force of sexual excitement. As one 

Aboriginal doctor said, ‘“‘Yayari is the Ungur-part in my- 

self’ (Petri, 1954, p. 99). In particular, the Aboriginal 

doctor in trance is able to contact the powers of the 

Dreaming, sending his yayari to the creative powers, the 

source of which is the Rainbow Snake (Ungud). This is 

done by singing to his penis, which becomes Ungud- 

like, resembling a raised snake with two eyes. During 

erection, a thin thread rises from the penis of the Ab- 
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original doctor on which his yayari can ascend to the 

otherworld, the “world on top,” as these Aborigines say. 

Although the Aboriginal doctor has a specific gift of 

sending his yayari on trips over land and into the realm 

of the creator spirits and thus is a “living wandjina,” 

everybody has a yayari. It is received during dreaming 

from the creator spirits that reside in sacred places, riv- 

ers, water holes, and billabongs: every father receives 

the spirit children during a vision or dream and trans- 

mits the essence, the yayari, in a dream to his wife. In 

Aboriginal thoughts, much stress is placed on the spiri- 

tual component of human life, but those psychoanalyti- 

cally oriented Western authors who presume that Ab- 

origines are unaware of the physiological basis of pro- 

creation should distinguish between theological and 

physiological discourse; the strong emphasis on the 

connection between “‘‘soul substance” (yayari) and the 

sexual excitement related to visionary experiences 

should have cautioned them against facile deductions. 

The Ungarinyin see a close connection between the 

creative actions of Dreaming spiritual powers and the 

dreaming action of living human beings: the connecting 

link is established through the thought system that has 

become known under the term totemism. The Dreaming 

heroes, foremost among them the Rainbow Snake, Un- 

gud, and the wandjina of tribal importance, as well as 

those of the many local areas of clans, traversed the 

world and not only created the landscape with all its 

present features but also, as shall be shown, instituted 

the rules for social and ritual life. At the same time, 

they were anthropomorphic beings, the ancestors of liv- 

ing human groups (in this case of patrilineal clans), and 

animal spirits, the prototypes and ancestors of the ex- 

isting animal species of the tribe’s territory. Many carry 

the names of the species they represent, such as the salt- 

water crocodile, the night owl, the emu, or the crane. 

As they finished their creative work in primordial 

time (ungur time), they leaned on rocks, left their im- 

prints or shadows (the wandjina rock paintings), and 

disappeared into places of permanent water to become 

ungud spirits (Ungud Snakes). It is at these sacred 

places (ungud places) that both people and animals can 

receive, while in dream states, the progeny incessantly 

produced by the ungud spirits of the particular place. 

Such locality is therefore the ancestral place of both a 

local human group and a particular animal species, cre- 

ating a bond between humans and animals and between 

the spiritual essence of all existing living beings and the 

primeval creative forces. For this reason the Ungarinyin 

sometimes say, ‘““Ungud, ungur, and wandjina are all 

one and the same.” This does not imply that they are 

unable to make conceptual distinctions, but rather that 

they are aware of the participation in a life force that 
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surpasses species differentiation. Man is only one par- 

ticipant in the process (animals also find their progeny 

in dreaming), not master of it. The only superior form 

of action that human beings can (and must) fulfill is the 

ritual retouching of the rock paintings to ensure the 

continued fertility of man and nature. If this were not 

done regularly, the powers and forces would cease to be 

active. 
This explains, to a degree, the disintegration of the 

social and religious culture of these tribal groups when 

because of decimation of population the ritual action 

can no longer be performed. It explains the Aboriginal 

perception of the running down of the world, and why 

Aborigines are often prone to slide into states of utter 

despondency, inactivity, and apathy when the visionary 

states of ecstatic or trance dreaming cease. According 

to Aboriginal self-perception in the region under discus- 

sion, this has occurred increasingly over the last forty 

years. If there are no more dreams, there are no more 

creative acts in nature and, concomitantly, human fer- 

tility decreases. This seems a vicious circle. The accul- 

turative pressure of white society makes the Aborigi- 

nes—by their own admission—unable to achieve dream 

states, which in turn leads to a lower fertility rate, 

which then results in the loss of more and more local 

and general traditions (since these are neither reinvigo- 

rated nor re-created), so that a general run-down of the 

Aboriginal world ensues. Psychologically and intellec- 

tually, this is causally explained through the decline in 

re-creative powers of man as his own sacred agent. 
Rarely do we find a religious system with so close a con- 

nection between individual and communal survival, 

and so concerned with the survival of the natural uni- 

verse itself and the act of creation in illo tempore. It is 

one of the aspects that cannot be emphasized enough, 

as the general fragmentation of Aboriginal culture—in- 

deed its very loss—cannot be explained purely from a 

mechanical process of cultural change. The Dreaming 

ethos is so strongly tied to the psychological and mental 

structure of individuals and communities, to every as- 

pect of social action, that the weakening of links in the 

chain of tradition affects individual psychic dispositions 

to such degree that even biological survival might be 

threatened. 
Cosmogony and the Origin of Social Rules. Within 

the mythical framework of the Ungarinyin, Ungud, the 

Rainbow Snake, plays without doubt the major role. It 

is said that she emerged from the primeval ocean, took 

a boomerang (not indigenous to this region), and threw 

it across the salt water, making land emerge from wher- 

ever the boomerang hit the water. Ungud then traveled 

across the land, depositing the innumerable eggs from 
which all wandjina hatched. In other versions, Ungud 

herself (who can be of either or both genders) created 

salt water by urinating and fresh water by drawing it 

from the body of a long crab. In this version the wan- 

djina are self-created, emerging from the earth. This is 

not necessarily incompatible with the Ungud creation, 

since Ungud is also seen as earth: ‘““We walk upon her 

back,” say the Ungarinyin. The category of primordial 

creative beings called wandjina includes some whose 

special significance derives from their introduction of 

major rules governing social relations. The most impor- 

tant of these culture heroes are Wallanganda, Ngunyari, 

and the twin brothers Banar and Kuranguli, who shall 

be presented in turn. 
Wallanganda rivals Ungud in his power of creativity: 

in some versions the spirit children of all species are 

created by him through rain, when called upon by Un- 

gud. He is also considered, together with his substitute 

Ngunyari, to be the bringer of the “‘blackfellow law” 
(i.e., marriage regulations and rules of ritual action). As 

such the symbols and meanings of the deeds of these 
two wandjina are dealt with specifically in the instruc- 

tions that young men receive in the bush schools over a 

period of several months, accompanying the two main 

initiation ceremonies of circumcision and subincision 

(Kuramede). 

Wallanganda represents the prototype of the great 

hunter, who invented some of the major hunting weap- 

ons, such as spears with quartzite tips and spear-throw- 

ers. After his creation deeds, Wallanganda retired to the 

sky, concretely symbolized by the Milky Way, where he 

is coiled up as a giant Ungud Snake and where he con- 

tinues hunting with other wandjina in a paradise full of 

water, grass, and animals. 

Wallanganda and other wandjina, as well as Ungud, 

share the trait of a certain incompleteness: all are de- 

scribed and depicted without mouth and ears. As the 

Ungarinyin say, if the wandjina had mouths, a great 

flood would occur and drown the creation. The wan- 

djina can sing only through their noses: that is the noise 

of thunder. This relation to rain as the main agent of 

the fertility of nature is strengthened by the Aboriginal 

belief that only half the body of a wandjina is made of 

blood, while the other half is made of water. As for the 

incompleteness or handicap of Wallanganda, he shares 

one trait with Ngunyari: he got into a fight with another 

powerful wandjina during which one of his legs was 

crushed. From the broken leg originated the famous 
bull-roarers, the mai-angari, the most sacred items in 

the male initiation ceremonies. 

In other versions the origin of the mai-angari is ad- 

duced to Ngunyari, who is supposed to have made them 

from his elbow and his blood. Ngunyari is also the 

wandjina who introduced circumcision with a quartz 



knife and who is called “boss of the young men.’”” When 
Ngunyari fastened the bull-roarers on strings and 
whirled them about, he could hear his own voice, the 
voice of thunder. He decorated the sacred woods with 

the sign of lightning, which he himself had painted on 

his chest. These mai-angari are kept in secret store- 
houses, to be seen only by circumcized young men and 

not by women or old men. From the myths of the Un- 

garinyin, as well as those of their neighbors in the Kim- 
berley, it becomes apparent that the bull-roarers are in- 

troduced from a country outside their tribal territory; 
the design and shape of the bull-roarers also point to 

outside origin. Nevertheless, the Ungarinyin have incor- 
porated them neatly into their concepts about Dream- 

ing creativity: all bull-roarers belong to different classes 

of food items, and they control the food category after 
which they are labeled, which means that they affect 

the supply of the natural food. They thus fulfill a func- 

tion equivalent to the totemic increase centers of the 

Dreaming. They are received and given away as trading 

objects and thus circulate constantly, and the exchange 

always involves food. 
Men who have reached the age at which they put on 

the color of red ocher (the symbol of the blood of the 

wandjina) and are undergoing the second initiation cer- 

emony (the subincision ritual) must take their mai-an- 

gari and trade them with the neighboring Unambal, 

Worora, and even the Nyigina of the Kimberley Downs. 

Such trade seems to have been well organized in former 

times. The Ungarinyin speak of a former historical 

“great boss” (djoingari) of trade relations, Balinar, who 

sat at a central location in the tribal territory, collect- 

ing the mai-angari from diverse local groups and redi- 

recting their exchange. 
In the myths concerning Ngunyari, about whose fate 

we are not informed, the importance of women in social 

as well as ritual life seems to be touched upon. Al- 

though no female ceremonies are known to have been 

held among the Ungarinyin, the role of women must 

have been important, if the transmitted myths are taken 

to be significant. It is said that Ngunyari made only his 

own bull-roarers (or received them in a far country 

from Wallanganda) and that his two wives made differ- 

ent ones: while the “male” bull-roarers are oblong, the 

extant “female” bull-roarers tend to have a more convex 

shape (see Petri, 1954, pp. 118-122). The probability 

that women were ritually important is strengthened in 

some myths about female wandjina. While the majority 

of wandjina (of male or ambisexual gender) seem benev- 

olent and only concerned with the increase of fecundity, 

one specific category of female wandjina appear terri- 

ble. They are the Mulu-Mulu, who live at the bottom of 

certain wells and capture children and adults wander- 
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ing alone. They take these abducted people to their 

abodes, pull out their hair, skin them alive, then roast 

and devour them. However, these figures are ambiva- 

lent, as shown by their creation of new springs, since 

wherever they put down their digging sticks during 

their journeys, springs were formed. They thus support 

fecundity as well as destroy life through their cannibal- 

istic voraciousness. The meaning of these female wan- 

djina in Ungarinyin religious thought is not clear. It is 

possible that the behavior of these female wandjina can 

be compared with the southern Arnhem Land Kunapipi 

complex (see, e.g., Berndt, 1951, pp. 146-152). 

Another line of comparison would offer itself were the 

data more explicit: the actions of the Mulu-Mulu resem- 

ble the initiatory visions and dream experiences of ap- 

prentice shamans as reported from other parts of the 

world. Among the Ungarinyin too, the Aboriginal doc- 

tors undergo an initiatory ordeal through Ungud that 

shows traces of the treatment the female wandjina mete 

out to their captives (see Elkin, 1945; Petri, 1952-1953). 

Before discussing the last set of culture heroes of su- 

pralocal importance, it should be mentioned that the 

ceremonies connected with the bull-roarer myth and 

the accompanying circumcision have been largely aban- 

doned in the area and superseded by new cult move- 

ments from other groups (such as the Kurangara cults; 

Petri, 1950). The last of the Dreaming culture heroes, 

who finish the creation of natural and social life that 

was begun by the actions and powers of Ungud, are the 

twin brothers Banar and Kuranguli (and their doubles 

Wodoi and Djungun), who become the initiators of a 

dual organization (patrilineal moieties) which per- 

meates all aspects of life of the Ungarinyin and adjacent 

Kimberley groups and categorizes a society into two 

complementary but contrasting parts, which are exog- 

amous. 
According to the myth, men and women used to co- 

habit indiscriminately until Kuranguli and Banar went 

into the bush to seek wives other than their own: Banar 

(‘wild turkey’), as representative of the Yara (“gray 

kangaroo’) moiety, took a wife of the Walamba (‘‘red 

kangaroo”) moiety, of which Kuranguli (‘native com- 

panion bird’) is the representative. The clever brother 

Kuranguli lived with his daughter in the more fertile 

country that represented the inland (sweet) water 

moiety, but he did not sleep with her. However, his 

slower brother, Banar, lived with his own daughter as 

his spouse in a harsher environment associated with the 

salt water of the opposite moiety. In order to persuade 

his brother to follow the “correct” form of marriage, 

and for Banar to arrange that Kuranguli’s daughter 

should marry Banar’s son, Kuranguli deflowered her 

and took her to Banar. Banar and Kuranguli are there- 
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fore the originators of the incest prohibitions (while 

Banar is given credit for introducing the mother-in-law 

avoidance rule). Although it would appear from many 

myths that Banar and Kuranguli are often opposed (and 

even engaged in mortal combat), they always resolve 

their differences harmoniously, and indeed their rules 
for social life do stress mutual interdependence rather 

than antagonism. Generally, the Dreaming spirits be- 

long to different localities and are identified on the one 

hand with particular natural species and on the other 
with specific human collectivities, conforming with the 

rule of moiety exogamy. Whether the religious, ritual, 

and mythological system reflects social relations and 

social classifications, or whether the mental categories 

involved can most usefully be seen as means of legiti- 

mizing the social order through myth, is open to ques- 

tion. What seems to be of paramount interest in the Un- 

garinyin system is the strong mythic and ritual basis of 

social relations and the tying together of individuals 

through descent and locality with the environment of 

natural species. The spirits of human beings and other 

species are eternally interdependent: their position in 

the natural order exists only as long as they can re-cre- 

ate or reproduce the basic Dreaming events and can fol- 

low the injunctions or exhortations expressed by these 

Dreaming beings. 

[See also Rainbow Snake.] 
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KLAUS-PETER KOEPPING 

UNIATE CHURCHES. Uniate is the name given to 
former Eastern Christian or Orthodox churches that 

have been received under the jurisdiction of the church 

of Rome and retain their own ritual, practice, and 

canon law. The term carries a strong negative connota- 
tion in that it was first used by opponents to the union 

of Brest-Litovsk (1595) to indicate a betrayal of Ortho- 

doxy. It is seldom used today by these churches to de- 

scribe themselves. Attempts at the reunion of the Chris- 

tian churches of the East and of the West usually ended 

in failure, especially in the centuries immediately after 

the mutual excommunications of 1054. [See Schism, ar- 

ticle on Christian Schism.] Later, political necessity 

forced the emperor Michael VIII Palaeologus to seek the 

help of the Western powers for the support of Byzan- 

tium at the Council of Lyons (1274). Subsequently this 

agreement was revoked by the new pope in Rome, Mar- 

tin V (1281-1285); in the East, its acceptance was 

forced, and it was soon repudiated by Michael’s son, An- 

dronicus II. The Council of Florence, after long negotia- 

tions, issued a bull of reunion, Laetentur coeli, on 6 July 

1439, but the Greek signatories began to deny the re- 

union as soon as they arrived in their home environ- 

ment. Yet all these attempts at union were not futile 

because they kept the idea of union alive in Christian 
consciousness. 

Melchite Catholics. The term Melchite refers to a 

Christian of the Byzantine rite—Catholic or Orthodox— 

from the patriarchates of Alexandria, Antioch, or Jeru- 

salem. (The word derives from the Syriac word malka 

and the Arabic word melek, which mean “king” or ‘“em- 

peror.” These Christians were given this name by the 

anti-Chalcedonian party because they adhered to the 

christological position of the Byzantine emperor after 

the Council of Chalcedon in 451.) Until the 1300s the 



Melchites used the Antiochene rite. In the countryside 
the liturgy was celebrated in West Syriac or Aramaic, 
and in the cities in Greek. With the advent of Islam, 
Arabic gradually replaced Syriac. In the course of the 
fourteenth century the Byzantine rite replaced the An- 
tiochene rite. 

The Melchite faithful tried to preserve allegiance to 
both Rome and Constantinople. By 1724 renewed com- 
munication with Rome had resulted in the creation of a 
Catholic Melchite church alongside the Orthodox Mel- 
chite church, although no formal written agreement of 
union was ever drawn up. In the intervening history the 
Melchite Catholic patriarch of Antioch, Maximos Maz- 

loum (1833-1855), added the sees of Alexandria and Je- 

rusalem to his title. Patriarch Maximos IV Sayegh 

(1947-1967) defended the traditions of the East in his 

patriarchate and at the Second Vatican Council. Many 

Melchite Catholics immigrated to North and South 

America at the beginning of the twentieth century and 

formed two eparchies (dioceses), in Newton, Massachu- 

setts, and in Sao Paolo, Brazil. 

Maronite Church. The Maronite church traces its ori- 

gins to the fourth century and to the monk Maron, who 

received a Greek and Syrian literary education and 

went to Antioch to complete his studies. There he met 

and befriended John Chrysostom, who was soon to be 
the bishop of Constantinople. Centuries later, a com- 
munity of Maronites grew up around the Monastery of 

Saint Maron on the banks of the Orontes River in north- 

ern Syria. Seeking to escape from the persecutions of 

the caliphates of Damascus and Baghdad, Maronites be- 

gan to seek refuge in the mountains of Lebanon. Al- 

though the Maronite church never rejected the primacy 

of the Roman see, communication between the two 

churches was interrupted for centuries, and only after 

1182 and the advent of the Crusaders was Roman rec- 

ognition of the Maronite rite restored. During the time 

of the Crusades Maronite priests and faithful were the 
only Eastern Christians allowed to worship in Latin 

churches. Maronites had the same rights as Latins, and 

their own magistrates judged them according to their 

own customs and laws. The head of the Maronite 

church began to use the title “patriarch” during the fif- 
teenth century. The title became definitive in a bull of 

Pope Paul V in 1608. 
The Maronite church is the only Uniate church that 

does not have a parallel Orthodox hierarchy. The 
church has undergone many influences tending to con- 

form it to the Latin rite. The rite of the Maronite church 

belongs to a group of Antiochene rites, and its liturgical 

language is West Syriac or Aramaic. The Maronites 

adopted more and more the use of Arabic as that lan- 

guage became the vernacular. The words of institution 
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in the canon of the liturgy are usually sung in Syriac; 

the rest of the liturgy is usually recited in the vernacu- 

lar language of the place. Political and economic tur- 

moil in the Middle East has caused the immigration of 

a large number of Maronites to the United States. The 

Diocese of Saint Maron is now located in Brooklyn, 

New York. 

Ruthenians. The most numerous Uniate church of the 

Byzantine rite is the Ruthenian. The term Ruthenian 

designates former Orthodox who come from the region 

that is bounded on the north by the Vistula and Neman 

rivers and on the south by the Danube and Dnieper and 

includes territories of present-day Poland, the Soviet 

Union, Czechoslovakia, Hungary, and Romania. Ru- 

thenian is derived from the Latin Rutheni, meaning 

“Russian” and is used by Western historians to desig- 

nate Catholic Slavs of the Polish-Lithuanian state or of 

the Austro-Hungarian empire. The Russian authorities 

preferred the term Little Russian to distinguish them 

from the Russians to the north. The Ruthenians divided 

into two branches: to the north of the Carpathian Moun- 

tains under Polish or Russian control were the Gali- 

cians. The Subcarpathians lived on the southern side of 

the mountains and were influenced by Austro-Hungar- 

ian political and social conditions. The Galicians rap- 

idly formed a church as a result of the union of Brest- 

Litovsk (1595), which was signed by several bishops. 

The union of Uzhgorod (1646) initiated a series of 

unions through the course of the next 125 years before 

Subcarpathian union was actually achieved and a see 

established at Mukachevo in 1771. 

The subsequent political division of Galician territory 

subjected Byzantine Catholics there to persecution by 

their Orthodox brethern, who thought they had changed 

their traditions by allowing Latin rite deviations. The 

Catholics belonged to the peasant classes and lived in 

the villages, while the Orthodox for the most part be- 

longed to the lesser landed nobility. Catholics were 

obliged to pass over to Orthodoxy under threat of vio- 

lence, despite the assurances of Russian officials. In 

1805 the see of Kiev was abolished and the Ruthenians 

placed under the protection of the Austro-Hungarian 

empire and the jurisdiction of the archbishop of Lvov 

(Lemberg), who was recognized as the primate of the 

Ruthenians of Galicia, Subcarpathia, Hungary, and Slo- 

vakia. 

As nascent nationalism penetrated the Galician 

church, divisions began to arise. After 1848, Ukrainian 

designated the people and nation to the north of the 

Carpathian Mountains. The term White Russian meant 

those inhabiting the northern regions around the Pripet 
Marshes. The remaining Ruthenians slowly developed a 

national consciousness in the Subcarpathian region and 
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continued to refer to themselves as “Greek Catholics,” 

an ethnic as well as a religious term. Those Ruthenians 

who assumed Hungarian culture called themselves 

Hungarians. The growth of Romanian nationalism cre- 

ated the same phenomenon among Byzantine rite Cath- 

olics in Romania. The creation of the Czechoslovak 

state and the advent of the Soviet Union reinforced 
these divisions. Ruthenian immigration to Yugoslavia 

in the sixteenth century had created a substantial com- 

munity there that survived persecution after World 

War II. 

After World War II the Soviet government actively 

persecuted Ruthenian Catholics to force them into the 

Russian Orthodox church. The major hierarchs of the 

Ukrainian Catholic church were arrested in 1945 and 

1946 and exiled to Siberia or killed. In a council of re- 

union held at Lvov (Lviv), the remaining faithful, whose 

families had been threatened with deportation, voted in 

March 1946 to abolish the union with Rome. The met- 

ropolitan see of Galicia was placed under the jurisdic- 

tion of the patriarchate of Moscow. In the case of the 

Subcarpathian Ruthenians, the territory of the diocese 

of Uzhgorod was ceded to the Soviet Union by Czecho- 

slovakia after its occupation by the Soviet army. The 

Orthodox began to occupy Catholic churches under the 

protection of the civil administration. The Ruthenian 

bishop, Theodore Romzha, died mysteriously in 1947. 

The abrogation of the union with Rome was signed in 

August 1949 in the Monastery of Saint Nicholas in Mu- 

kachevo. 

The liturgy and ritual of the Ruthenian Catholics re- 

mained conservative for centuries and followed the 

main lines of the Orthodox tradition. Ancient Greek 

melodies were preserved in the Ruthenian prostopenie 

(“plainchant’’) at the time that the Russian Orthodox 

church introduced polyphony and Renaissance melo- 

dies into their church music. The Synod of Zamosé 

(1720) did introduce a number of innovations as a result 

of pressure and persecution from the Polish government 

to conform the Ruthenian usage to the Latin rite. These 

included the addition of filioque to the creed; the com- 

memoration of the pope; the teaching that the sacred 

moment of the liturgy, when the transformation of the 

elements occurs, was at the words of institution (‘“‘This 

is my body . . .”), and not at the epiklésis (the calling 

down of the Holy Spirit) as had been taught in the East; 

the prohibition of communion to infants; the prohibi- 

tion against using sponges to clean the diskos (paten); 

the prohibition against pouring hot water into conse- 

crated wine; and the use of only one priest as well as a 

shortened formula in the administration of the anoint- 

ing of the sick. Western types of Marian devotion and 

devotion to the Sacred Heart began to be introduced 

TABLE 1. Membership of Uniate Churches 

RITES AND CHURCHES MEMBERS BISHOPS 

’ Alexandrian 
Coptic 105,000 5 

Ethiopian 87,000 4 

Antiochene 

Malankar 198,989 72 

Maronite 1,398,780 15 

Syrian 79,070 13 

Byzantine 
Belorussian (outside U.S.S.R.) 5,000 1 

Bulgarian 15,000 1 
Greek 3,063 D 

Hungarian 269,100 1 

Italo-Albanian 61,286 3 

Melkite 507,308 Raji 

Romanian 13,000 Z 

Ruthenian (in U.S.A.) 287,758 6 

Slovak : 356,000 1 

Ukrainian (outside U.S.S.R.) 826,703 23 

Yugoslav 58,643 3 

Chaldean 
Chaldean 279,586 16 

Malabar 2,036,338 13 

Armenian 102,250 13 

under the influence of the Polish Jesuits. Popular hym- 

nody was often Western-inspired or based on folk mel- 

odies. 

Ruthenian emigration in large numbers began in the 

1870s as a result of poor distribution of agricultural 

land, rising expectations from industrialization, and po- 

litical and social pressures. The best statistics put the 

total emigration by 1919 at 220,000 to the United 

States; 180,000 to Canada; 128,000 to Brazil; 110,000 to 

Argentina; and 22,000 to Australia. Most of the Ru- 

thenian immigrants to the United States arrived before 

World War I. A second wave of immigrants, consisting 

mostly of Ukrainian professionals and intellectuals, 

reached the United States after World War II, but large 
numbers of this group settled in Europe and the other 

previously mentioned countries. 

Coptic Uniate Church. Despite attempts at union in 

the twelfth, thirteenth, fifteenth, sixteenth, and eigh- 

teenth centuries, the numbers of Uniate Copts remained 

small. Pope Leo XIII created a Coptic patriarchate of 

Alexandria, Egypt, in 1895, and a Catholic Coptic synod 

elected Cyril Makarios as patriarch in 1898. The see re- 

mained vacant from 1908 to 1947, when Mark II 

Khouzam was elected patriarch. Four dioceses were 

erected, and the number of the faithful began to in- 

crease dramatically. Upon the death of Mark II in 1958, 

Stephanos I Sidarouss was elected patriarch and sub- 
sequently made the first Coptic cardinal. 



Malabar Church of India. The Malabar church, ac- 
cording to tradition, was founded by the apostle 
Thomas. Hence the Malabarians refer to themselves as 
“Thomas Christians.” From remote times Malabar fos- 
tered relations with the churches of Persia and Seleucia. 
From the ninth to the sixteenth century the Syro-Chal- 
dean patriarchs alone were usually sending bishops to 

Malabar. Little is known about the Malabar church be- 

fore the sixteenth century. Portuguese missionaries ar- 

rived in India in 1498. The Malabarians, who did not 

consider themselves to be separated from Rome, wel- 
comed the Portuguese as brothers in the faith, but they 

refused to allow Latin practices into their church. After 
1552 two lines of Syro-Chaldean patriarchs sent bishops 
to Malabar, but only the bishops of the line of Sulaga 
were confirmed in office by the pope of Rome. When 
Mar Abraham, the last Chaldean bishop, died in 1597, 
the energetic Portuguese archbishop of Goa, Alexis de 

Menezes, acted against what he thought were Nestorian 
errors in the Malabar church. He convoked and pre- 

sided at the synod of Diamper in June 1599. At the 

synod the Malabar liturgy was changed. The anaphoras 
of Theodore of Mopsuestia and of Nestorius were sup- 

pressed; the formula ‘‘mother of God’ was introduced 
wherever “mother of Christ’’ was discovered; the calen- 

dar of saints was rejected; and many Latin practices 
were introduced into the eucharistic liturgy and other 

sacramental rites. Further, the creed was inserted im- 

mediately after the reading of the gospel; unleavened 
bread and communion of the faithful under one species 

only was introduced; and a consecration prayer, trans- 
lated from the Latin, was inserted at the fraction rite, 

instead of before the anamnesis and epiklesis. Currently 
a reform of the liturgy is taking place in the Malabar 

church that restores some of the pre-sixteenth-century 
ritual. 
Rome appointed bishop Roz, a Jesuit, as Abraham’s 

successor in November 1599. His policy of latinization 

met with great opposition. Archdeacon George, who 

had earlier been given the right of succession to Abra- 

ham by Rome, died in 1637. His nephew Thomas as- 

sumed the leadership of the opposition. In 1653 when 

Ahattallah, a Syro-Chaldean claiming authority from 

Rome, was sent to Goa by the Portuguese, the opposi- 

tion swore that they would never be under the control 

of the Jesuits. Four months later, twelve priests or- 

dained Thomas as their bishop. Efforts were made by 

Rome to heal this breach, and over the course of the 

next decade eighty-four opposition congregations re- 

turned to Rome and thirty-two remained with Thomas. 

This party, now called the “new party” (puthankuttu- 

kar), accepted Jacobitism and the Syro-Antiochean rite. 

From them descend the Malankara Catholics. Attempts 
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at reunion made by Mar Thomas IV and Mar Thomas V 

in the early eighteenth century were fruitless. On 20 

September 1930 Mar Ivanios, metropolitan of the Beth- 

any congregation of Jacobite monks, Mar Theophilos, 

bishop of Tiruvarur, and their whole community signed 

a union agreement with Rome. These Malankar Catho- 

lics today retain the West Syrian liturgy but use the na- 

tive dialect of Malayalam as their liturgical language. 
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UNIFICATION CHURCH. The Unification Church 
was founded in Korea in 1954 by the Reverend Sun 

Myung Moon. Within a quarter of a century it had be- 

come one of the most widely known and controversial 

of the contemporary wave of new religious movements. 

In Korea it is known as the Tong I] movement. In the 

West it is referred to by a variety of names, such as the 

Holy Spirit Association for the Unification of World 

Christianity, the Unified Family, or the Moon Organi- 

zation, but the movement’s members are most popu- 

larly known as ‘‘Moonies.” They believe in a messianic, 
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millennial religion and dedicate their lives to the goal 

of restoring the kingdom of heaven on earth. 

Moon was born in what is now North Korea in 1920. 

He has claimed that on Easter Day 1936 Jesus appeared 

to him and asked him to assume responsibility for the 
mission of establishing God’s kingdom on earth. During 

the next two decades Moon is said to have communi- 

cated with various other religious leaders (such as 

Moses and the Buddha) and with God himself. Moon’s 

teachings were written down by his followers and even- 

tually published in English as the Divine Principle. 

During the movement’s early days in Korea it met 

with considerable opposition from both the established 

churches and government officials. Moon was impris- 

oned several times, and at one point spent two and a 

half years in a communist labor camp (from which he 

was released by United Nations forces during the Ko- 

rean War). 

In the late 1950s Unification missionaries went to Ja- 
pan and the West. After a slow start the movement be- 

gan to grow in Japan and in the United States, but it 

was not until the early seventies, when Moon himself 

moved to America, that the Unification Church became 

known to more than a handful of Westerners. Over the 

next ten years, however, Moon’s name became a house- 

hold word. He went on numerous lecture tours, always 

speaking through a Korean interpreter; large rallies 

were organized; leading academics were invited to in- 

ternational conferences and local and national dignitar- 

ies to lavish dinners and receptions, all sponsored by 

the Unification Church. The movement supported Pres- 

ident Nixon during the Watergate crisis. Meanwhile, 

some valuable properties (including the New Yorker 

Hotel and the Tiffany building in Manhattan and sev- 

eral large estates elsewhere in New York State) were 

acquired by the organization. Businesses (such as fish- 

ing and ginseng products) run directly by or affiliated 

to the movement seemed to prosper; cultural activities 

(including the Little Angels dance troupe, the Go World 

Brass Band, and the New Hope Singers) flourished; a 

seminary for postgraduate studies was founded; daily 

newspapers in Tokyo, New York, and, later, Washington 

were launched; and, most visibly of all, clean-shaven, 

well-groomed, well-spoken young Moonies became a 

familiar sight, selling candles, candy, cut flowers, pot- 

ted plants, Unification literature—and the Unification 

Church itself—on the streets of towns and cities 

throughout the free world. 

Those who join the Unification Church tend to be dis- 

proportionately well-educated, middle-class youth in 

their early twenties. In Japan and the West full-time 

members usually live in communal centers and work 

for the movement. In Korea, membership is more likely 

to consist of families who live in their own homes and 

work for themselves or for Unification Church—related 

_ businesses. The number of fully committed members 

has been considerably lower thar estimates in the me- 

dia have suggested, partly because of a high drop-out 

rate; indeed, there have never been, at any one time, 

more than ten thousand full-time members in the whole 

of the West. (In the East, full-time membership has 

never exceeded about twice that number.) There is, 

however, a considerably larger category of membership, 

sometimes known as Home Church, which consists of 

those who are sympathetic toward the theology but 

continue to lead “normal” lives in the wider commu- 

nity. 

The lifestyle of full-time Moonies is one of hardwork- 

ing, sacrificial devotion to the task of “restoration.” Fre- 

quently, long hours are spent raising funds or witness- 

ing to potential converts. Members are expected to 

practice celibacy before marriage as well as for some 

time afterward. After they have been in the movement 

for two or three years, members can be “matched” with 

a partner suggested by Moon and, with hundreds or 

even thousands of other couples, take part in one of the 

movement’s mass wedding ceremonies known as Bless- 

ings. The Blessing is the most important Unification 

rite, the members practicing relatively little else in the 

way of formal ritual, apart from a “pledge” which is 

taken on the first day of each week, month, and year 

and on the movement’s holy days. 

Unification theology is one of the most comprehensive 

to be produced by a contemporary new religion. The Di- 

vine Principle offers a reinterpretation of the Bible 

which, it is claimed, could unite all religions. God is 

portrayed as a personal being who created the world 

according to a few basic, universal principles. All cre- 

ation consists of positive and negative (male and fe- 

male) elements; these unite into larger units, which in 

turn unite through a give-and-take relationship to form 

a still larger whole. Adam and Eve were created in or- 

der that God might have a loving give-and-take rela- 

tionship with them. The original plan was that they 

should mature to a stage of perfection at which they 

would be blessed in marriage and that, subsequently, 

their children and their children’s children would pop- 

ulate a sinless world in complete harmony with God. 

This, however, was not to be. The Fall is interpreted not 

as the result of eating an apple, but as the consequence 

of a disobedience which involved the misuse of the most 

powerful of all forces: love. The special revelation 

claimed by Moon is that the archangel Lucifer, whom 

God had entrusted to look after Adam and Eve, became 

jealous of God’s love for Adam and had a (spiritual) sex- 

ual relationship with Eve. Eve then persuaded Adam to 
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have a (physical) sexual relationship with her. As a re- 
sult of this premature union, which was Lucifer-cen- 
tered rather than God-centered, the Fallen Nature, or 
original sin, of Adam and Eve has been transmitted to 
all subsequent generations. According to the Divine 
Principle, the whole of history can be seen as an at- 
tempt by God and man, and, in particular, by certain 
key figures of the Bible, to restore the world to the state 
originally intended by God. 
Ultimately, restoration is only possible through the 

person of the Messiah, who with his wife will faithfully 
play the roles in which Adam and Eve failed—i.e., those 
of True Parents. They (and those whom they bless in 
marriage) will have children born without original sin. 
But for this to happen, man has to create a foundation 
ready to receive the Messiah. In practical terms this in- 
volves the concept of “‘indemnity,”” whereby a good, sac- 
rificial deed can cancel “‘bad debts” accumulated in the 

past by a person or his ancestors. The role of the Mes- 

siah is seen as an office filled by a man born of human 
parents, but free of original sin. The Divine Principle 
teaches that Jesus was such a man, who could have re- 

stored the world, but, largely through the fault of John 

the Baptist, he was murdered before he had a chance to 

marry and he thus was able to offer the world only spir- 
itual and not physical salvation through his death. Nu- 

merous parallels between the period before the time of 

Jesus and the last two thousand years are taken to in- 

dicate that the present time is the time of the Second 
Coming. Although it is not part of the official theology, 
members of the Unification Church believe that Moon 
and his wife are the True Parents, and it is apparent 

from the ‘internal’ literature of the movement that 
Moon sees himself in the role of the Messiah and ex- 
pects his followers to do likewise. 

Throughout the world, the Unification Church has 

drawn considerable hostile attention from anticult 

movements and the media. Among the many accusa- 

tions leveled at it are that it uses brainwashing or 

mind-control techniques to recruit and keep its mem- 

bers, that it breaks up families, that the leaders live in 

luxury while the rank-and-file membership is exploited 
and oppressed by its authoritarian organization, that it 

is strongly anticommunist and has (or has had) connec- 

tions with the South Korean intelligence agency (the 

KCIA), that it produces armaments, that it is merely a 

front for a seditious organization which is attempting 
to take over the world and establish a theocracy with 
Moon at its head, and that it violates tax and immigra- 

tion laws. (In 1982 a federal-court jury convicted Moon 

of conspiracy to evade taxes and sentenced him to eigh- 

teen months’ imprisonment.) Needless to say, the move- 
ment has vehemently denied the criticisms leveled 
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against it, expressing particular concern where such ac- 
cusations have been used to justify the practice of ‘“de- 
programming,” in which members of the movement are 
forcibly kidnapped and held until they are prepared to 
renounce their faith. 
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EILEEN BARKER 

UNION, MYSTICAL. See Mystical Union. 

UNITARIAN UNIVERSALIST ASSOCIA- 
TION. The Unitarian Universalist Association is a re- 
ligious denomination that is the result of the 1961 
merger of the American Unitarian Association and the 

Universalist Church of America. Those two denomina- 

tions derived from different backgrounds. 

Unitarianism. Unitarianism is a religious view that 

was organized in institutional form in Poland, Transy]- 

vania, England, and the United States. Its emergence is 

primarily the result of indigenous factors in each coun- 

try. The separate movements had common characteris- 

tics: affirmations of the unity of God, the humanity of 

Jesus, and human religious responsibility, and rejec- 

tions of the doctrines of the Trinity, the divinity of Je- 
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sus, and human corruption or total depravity. Formu- 

lations of these views differed in each country. 

In Poland, disputes in the Polish Reformed Church in 

1555 led to a schism and the formation of the Minor 

Reformed Church of Poland in 1565. The physician and 

theologian Giorgio Biandrata (1515-1588) encouraged 

Gregory Paul, Martin Czechowic, Georg Schomann, and 

other leaders of the new movement in their views. A 

central community was founded at Racow in 1579. 

Fausto Sozzini (1539-1604), who came to Poland in that 

year, became the recognized leader of the Polish Breth- 

ren, who adopted his name by calling themselves Socin- 

ians. [See the biography of Sozzini.] Sozzini’s theology 

emphasized prayer to Christ, as the man whom God res- 

urrected and to whom God gave all power in heaven 

and earth over the church. The Lithuanian Brethren, a 
sister group led by Simon Budny, were nonadorantist 

in theology, which meant they rejected prayer to Christ. 

The Polish and Lithuanian movements flourished pri- 

marily from 1580 to 1620. Roman Catholic opposition 

resulted in the destruction of the Socinians’ famed 
school and printing press in Racow in 1632 and finally 

in a legislative decree in 1658 that required the Socini- 

ans to become Roman Catholics or go into exile or be 

executed. A few Socinian exiles found refuge with the 

Transylvanian Unitarians in Kolozsvar (present-day 

Cluj-Napoca). 

Ferenc David (1510-1579) was the outstanding leader 

of Transylvanian Unitarianism. David converted from 
Roman Catholicism to Lutheranism after studying in 

Wittenberg and then became a leader, with Biandrata’s 

encouragement, of the Reformed Church in Transyl- 

vania after debates with Peter Mélius. Together, David 

and Biandrata published Two Books on the False and 

True Knowledge of the One God the Father, of the Son, 

and of the Holy Spirit in 1568, an antitrinitarian book 

that contained Lelio Sozzini’s interpretation of the pro- 

logue to John’s gospel. Sozzini, an uncle of Fausto Soz- 

zini, denied that Christ’s person was that of the cosmo- 

logical Logos. 

In 1568 John Sigismund, the Unitarian king of Tran- 

sylvania, granted religious freedom to Catholics, Lu- 

therans, members of the Reformed church, and Unitar- 

ians. (The name Unitarian gradually came into use after 

debates at Gyulafehérvar in 1568 and at Nagyvarad in 

1569.) The Transylvanian diet (legislature) gave these 

four Received Religions constitutional recognition in 

1571, shortly before Sigismund’s death. The next king, 

Stephen Bathory, forbade innovations, that is, religious 

beliefs that were different from those that had prevailed 
under Sigismund. David became increasingly insistent 

about his nonadorantist Christology, but his view was 

an innovation, which could endanger legal protection of 

the Unitarian church. Therefore Biandrata cooperated 

in the arrest, trial, and imprisonment of David in 1579, 

and David died that year in prison. His nonadorantist 

theology eventually prevailed. The Transylvanian Uni- 

tarians still survive in Romania and Hungary. 

In England, John Biddle (1615-1662) published 
Twelve Arguments Drawn Out of the Scripture (1647) and 

other works that based Unitarian beliefs on New Testa- 
ment texts. Thomas Firmin and others spread Biddle’s 

views. Unitarians were excluded from the protection of 

the Act of Toleration (1689), but their views lived on 

both in the Church of England and among Dissenting 
churches in the form of an Arian Christology. When Dis- 
senting ministers met at the Salters’ Hall in London in 

1719, they split into two groups. One group insisted on 

agreement with confessional statements, the other 

group required only the use of biblical terms and con- 

formity with biblical views. Members of the latter 
group and their congregations gradually moved toward 

Unitarian views. 

Theophilus Lindsey (1723-1808) opposed the Angli- 

can church’s creedal restrictions, left that church’s min- 

istry, and founded Essex Street Chapel in London in 

1774, the first English Unitarian congregation. Joseph 

Priestley (1733-1804) was an outstanding Unitarian 

leader whose scriptural rationalism, materialist deter- 

minism, and humanitarian Christology influenced 

many Unitarians. Richard Price (1723-1791) empha- 

sized free will in opposition to Priestley’s determinism. 

Priestley and Thomas Belsham, Lindsey’s successor at 

Essex Street Chapel, made a humanitarian Christology 

the dominant view, driving out Arian views. 

The British and Foreign Unitarian Association, 

founded in 1825, was aided by the repeal of laws 

against nonconformity and by parliamentary approval 

of the Dissenters’ Chapels Act Christology. Boston min- 

ister William Ellery Channing (1780-1842) replied that, 

instead, most of the liberal ministers were Arians, for 

they believed that Christ’s character included ethical, 

intellectual, and emotional perfection, and that he was 

subordinate to God. [See the biography of Channing.] 

Channing’s famous Baltimore sermon ‘Unitarian 

Christianity’ (1819) gave the liberals a coherent theo- 

logical view that embraced assertions of the unity and 
moral perfection of God; of the unity of Jesus Christ, his 

inferiority to God, and his mediatorial mission; and of 

human moral responsibility. The American Unitarian 

Association (AUA), an association of individuals, not of 

churches, was organized in 1825. Ralph Waldo Emer- 

son, in his Cambridge Divinity School address (1838), 

and Theodore Parker in his sermon ‘‘The Transient and 
Permanent in Christianity” (1841), challenged the pre- 
vailing Unitarian emphasis on the authority of ration- 
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ally interpreted scripture. These addresses initiated a 
controversy over Transcendentalism within Unitarian- 
ism. Parker has influenced many Unitarians as an ex- 

emplar of public ministry, for he expressed his theology 

in outspoken sermons on social and economic issues, 

ceaseless efforts for social reform, and a willingness to 

disobey the Fugitive Slave Act of 1850, which he re- 

garded as immoral, in obedience to a higher moral law. 

[See the biography of Emerson.] 
Henry Whitney Bellows led the effort to organize the 

National Conference of Unitarian Churches. (an associa- 

tion of churches) in 1865. The preamble to the consti- 

tution was almost a Christian creed, so Francis Elling- 

wood Abbot and others withdrew in protest and formed 

the Free Religious Association in 1867. In 1886 in the 

Western Unitarian Conference, a regional organization 

founded in 1852, a similar controversy emerged over 

whether the conference should be limited to those who 

accepted a Christian, theistic religious belief. William 

Channing Gannett wrote a nonbinding statement, 

“Things Commonly Believed Among Us,” which was 

adopted in the Western Conference in 1887. In 1894 the 

National Conference revised its constitution in a man- 

ner that enabled many members of the Free Religious 

Association to rejoin the conference. In 1925 the Na- 

tional Conference, which had been renamed the General 

Conference, was merged with the AUA. 

In the early twentieth century, religious humanism 

appeared within Unitarianism under the leadership of 

John Dietrich and Curtis Reese, who were among those 

who signed the Humanist Manifesto (1933). A serious 

decline among the Unitarian churches during the 

depression led to the creation of a denominational Com- 

mission on Appraisal (1934-1936), whose chairman, 

Frederick May Eliot, reluctantly agreed to become pres- 

ident of the AUA. Eliot’s leadership revived the move- 

ment. 

Universalism. Universalism is a religious view that 

affirms the ultimate salvation of all humans. In some 

formulations, that has meant the ultimate reconcilia- 

tion of all, even Satan, with God. Acts 3:21 is one of the 

scriptural bases for the belief that some Universalists 

have in a universal restoration (Gr., apokatastasis). 

Modern Universalism derives from radical pietism and 

from dissenters from the Baptist and Congregational 

traditions. 

In 1681, Jane Leade (1624-1704) became the recog- 

nized leader of a Philadelphian Society of pietists in 

London. The group’s name came from the sixth church 

mentioned in Revelation 3:7-13. In Germany, Johann 

Wilhelm Petersen, a follower of the founder of Pietism, 

Philipp Jacob Spener, became a convinced chiliast, an- 

ticipating the reign of Christ after his second coming. 

Petersen led a group of German Philadelphian pietists. 
He reinterpreted Leade’s views, gave them scriptural 

foundations, and published his reinterpretation in The 

Mystery of the Restoration of All Things, 2 vols., 1700— 

1710. Volume 1 contains a small treatise by one of Pe- 

tersen’s disciples, Georg Klein-Nicolai, under the pseu- 

donym Paul Siegvolck. This effective treatise was re- 

printed frequently, for both in the original German, Das 
von Jesu Christo .. . Evangelium ... , and in English 

translation, The Everlasting Gospel... , it converted 

many people to Universalism. The title was taken from 

Revelation 14:6. Groups of German Philadelphian pie- 

tists and people from other groups took copies of the 

treatise with them when they migrated to Pennsylvania 

in the eighteenth century. George de Benneville (1703- 

1793), who moved to Pennsylvania in 1741, maintained 

contacts with different groups in colonial Pennsylvania 

whose members affirmed Universalism and thus pre- 

pared the way for Universalism’s later growth in 

America. 

James Relly (1720-1778) left George Whitefield’s 

movement in England in 1750. He wrote Union, or A 

Treatise of the Consanguinity and Affinity between Christ 

and His Church (1759), in which he argued that a result 

of the indissoluble union of Christ with his people is 

that there is no guilt and punishment for sins because 

Christ bore both the guilt and the punishment. All hu- 

mans are among the elect, for whom Christ suffered. 

John Murray (1741-1815) brought Relly’s universalized 

variation of Calvinist theology to New England in 1770. 

He became minister of the first Universalist congrega- 

tion in America at Gloucester, Massachusetts, in 1780. 

Elhanan Winchester (1751-1797), a Baptist minister, 

was converted to Universalism by The Everlasting Gos- 

pel and by his friend de Benneville. Winchester argued 

in The Universal Restoration . . . (1794) that future 

punishment is both finite and remedial in nature, to be 
followed by the ultimate reconciliation of all, even of 

the devil and his angels, with God. 

Individuals in several European countries affirmed 

Universalism, but they founded no effective organiza- 

tions. In England, however, Universalism survived 

within Unitarianism after Winchester converted Wil- 

liam Vidler (1758-1816), a General Baptist minister, to 

Universalism. Vidler succeeded Winchester as minister 

of Parliament Court Chapel, London, and then became, 

also, a Unitarian, together with some members of his 

congregation. This congregation and other English Uni- 

tarian congregations soon contained as members for- 

mer General Baptists and other persons who held uni- 

versalist views. 

The institutional growth of Universalism was to be in 
America, where Hosea Ballou (1771-1852) wrote A Trea- 
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tise on Atonement .. . (1805), which made him the 

movement’s preeminent authority in the nineteenth 

century. Ballou argued that sin is finite in nature, that 

its effects are completely experienced in this life, and 

that therefore all will be saved. He rejected the doctrine 

of the Trinity and affirmed an Arian view of Christ. 

These views were soon widely accepted by American 

Universalists. 
In 1803 at Winchester, New Hampshire, the General 

Convention of Universalists in the New England States 

adopted a statement of agreement that is referred to as 

the Winchester Profession. The wording of the docu- 

ment embraced the varied Universalist views of the 

time. Between 1831 and 1841, a temporary schism oc- 

curred when believers in finite, future punishment 

founded the Massachusetts Association of Universal 
Restorationists in opposition to Ballou’s view. By the 

end of the nineteenth century, restorationism was the 

predominant view. In 1870 the Universalist General 

Convention approved a resolution that required the 

Winchester Profession to be interpreted so as to affirm 

the authority of scripture and the lordship of Jesus 

Christ. This creedal period ended in 1899, when the re- 

strictions were rescinded and a noncreedal statement 

was adopted in Boston. A revised noncreedal Bond of 

Fellowship, known as the Washington Profession, was 

adopted in 1935 and revised in 1953. 

Clarence Skinner (1881-1949), dean of Crane Theolog- 

ical School, was the leading spokesman for Universal- 

ists in the twentieth century. His influence and that of 

others led to a reinterpretation of Universalism as fo- 

cused on the unities and universals of human life rather 

than on an endless life after death. Thus many Univer- 

salists no longer hold a supernatural worldview. 

The Unitarian Universalists. Sporadic contacts be- 

tween the Unitarians and the Universalists in the nine- 

teenth and early twentieth centuries were followed in 

1953 by organization of the Council of Liberal Churches 

(Universalist-Unitarian). Cooperation in this council’s 

departmental programs prepared the way for the 

churches’ merger in 1961 into the Unitarian Universal- 

ist Association (UUA), of which Dana McLean Greeley 

became the first president. 

The churches and fellowships of the UUA are primar- 

ily located in the United States and Canada. (There are 

a small number of fellowships in other countries in Cen- 

tral and South America, Europe, Africa, and Asia.) Min- 

isters and ministers of religious education who are 

granted associate or full professional fellowship are re- 

quired to have completed training at a theological 

school or through a supervised program of independent 

study. The UUA follows the practice of congregational 
ordination. 

Unitarian Universalists hold a wide variety of reli- 

gious views, including liberal Christianity, naturalistic 

theism, mysticism, religious humanism, scientific the- 

ology, and aspirations toward a universal religion. They 

emphasize such values as human dignity, freedom of re- 

ligious belief, the use of reason in formulating religious 

beliefs, and the expression of such beliefs in movements 

for social reform. 

The theological diversity that characterizes Unitarian 

Universalists is expressed in worship that varies greatly 

from congregation to congregation, ranging from struc- 
tured liturgy to thematic or sermon-centered emphases. 

Von Ogden Vogt (1879-1964), minister of the First Uni- 

tarian Society of Chicago, contributed the view that 

worship, as the celebration of life, is the central disci- 

pline of religion. His books Art and Religion (1921), Mod- 

ern Worship (1927), and The Primacy of Worship (1958) 

led many religious liberals to modify thematic or ser- 

mon-centered emphases in the direction of patterns of 

worship that express basic communal religious experi- 

ences: attention or vision, humility, exaltation, illumi- 

nation, and dedication. The hymns and worship mate- 

rials contained in Hymns of the Spirit (1937), jointly 

produced by Unitarian and Universalist commissions 

on hymns and services, were predominantly liberal 

Christian in character, with some expressions of reli- 

gious humanism. Hymns for the Celebration of Life 

(1964), which was prepared by a new commission after 

the merger of the two denominations, contained an in- 

creased proportion of materials expressive of religious 

humanism, particularly through the hymns and read- 

ings of Kenneth L. Patton, who portrayed humanist 

worship in A Religion for One World: Art and Symbols for 

a Universal Religion (1964) and Services and Songs for 

the Celebration of Life (1967). In 1980 the UUA’s Com- 

mission on Common Worship continued the task of the 

preceding commissions, that of providing materials 

that will enable people holding widely differing theo- 

logical views to worship together. 

The Unitarian Universalist Association is one of forty- 

nine member groups of the International Association for 

Religious Freedom (IARF). In 1984, adult membership 

in the UUA, including those in the affiliated Canadian 

Unitarian Council, totaled 138,110 in 1,010 churches 
and fellowships. 
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JOHN C. GODBEY 

UNKULUNKULU is a mythic figure among the Zulu 
people, a large ethnic group in South Africa. Properly 

speaking, uNkulunkulu, a name meaning “the old, old 

one,” is not a deity (the Zulu had a weakly developed 

pantheon) but is rather the “first man.” One oral tra- 

dition identifies uNkulunkulu as a man and a woman 

(often identified as uThlanga), but the common myth 

holds that uNkulunkulu is the first man. He appeared, 
or was created, by the “breaking off’’ of reeds—it is said 

of him that he ‘‘came out of, or broke off from, a bed of 

reeds.”’ Thus, he is also called uMvelingangi (‘‘the first 

outcomer,” i.e., “the ancestor of all’). All humans are 

derived from him and from his design and plan. It is 
also thought by some that uNkulunkulu was merely an 

early ancestral figure, understood as the ancestor of the 
Zulu, who was later believed—perhaps under the influ- 

ence of Christianity—to have been the creator. There is 

a possibility, from the early sources, that uNkulunkulu 
was originally thought of purely as an ancestor and hu- 

man being. 
Because uNkulunkulu has no identifiable children 

there are no ancestral rites or specific families that can 
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claim to be descended from him. Nonetheless, he cre- 

ated humanity and even gave humans their social insti- 

tutions, such as marriage and chieftainship. In addition, 

he gave them spirits (of the dead), diviners to discover 

the past and the future, and doctors to treat various dis- 
eases. 
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JAMES S. THAYER 

UPANISADS. The Upanisads are codified Sanskrit 
philosophical speculations of varying lengths in both 

prose and verse form, composed orally and set to mem- 

ory mostly by anonymous South Asian sages, primarily 

in the classical and medieval periods. While the most 

important and influential Vedic Upanisads date from 

the eighth to the fourth centuries BCE, some lesser- 

known sectarian Upanisads appear as late as the six- 

teenth century cE. Individually and as a whole, the 

Upanisads present insights and doctrines that serve as 

the foundation for much of India’s philosophical 
thought. 

Traditional South Asian teachings based on the Upa- 

nisads have been called the Vedanta, the ‘‘end of the 

Veda,” for the Upanisads chronologically and formally 

set the closure of the Vedic canon. Perhaps more to the 

point, Upanisadic lessons are said to be the end of the 

Veda in that they purport to present the “hidden mean- 

ing’ or the “real message” of religious practice and 
thought. 

The central teaching presented by the Upanisads as a 

whole centers on the notion that behind all of the spa- 

tial swirl and temporal flux of the world as it is experi- 

enced by the senses is a subtle, pervasive, timeless, and 

unchanging reality that is identical to the undying es- 

sence of the human being as well. The early Vedic 

Upanisads call this unified and imperishable world soul 

brahman or dtman, the former applying more typically 

to the godhead and the latter signifying the correlative 

divine ‘‘self” residing at the deepest level of one’s per- 
son. The theistic Upanisads teach that this brahman or 

atman is a single deity known generically as Isvara or 

Isa (Lord) living deep within one’s being and identified 

particularly as Siva, Visnu, or the Goddess by particu- 

lar sectarian communities. 

While they explicitly or implicitly admit the difficul- 

ties of comprehending a hidden reality that either tran- 
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scends or simply cannot be known through the struc- 

tures of time, space, and causation, the Upanisads hold 
that through disciplined practices of meditation and the 
cultivation of extraordinary knowledge, it can in fact be 
discerned. Such discernment releases one from the ap- 

parent cycles of life and death caused by one’s igno- 

rance of the fact that the essential self does not die. 
Thus, Upanisadic religious anthropologies, theologies, 

and soteriologies all revolve around a key lesson that 

appears ubiquitously but that might well be character- 

ized by the Adhydtma Upanisad’s assertion that “‘he is a 

free person who through insight sees no distinction be- 

tween his own self and brahman, and between brahman 

and the universe” and the Katha Upanisad’s proclama- 

tion that, having comprehended this identity, “one is re- 

leased from the jaws of death” (3.5). 

The Upanisads were first put into written form in 
1656 ce, when Sultan Dara Shakoh sponsored the trans- 

lation of fifty Upanisads from Sanskrit into Persian. In 
1801-1802, these Persian works were then translated 

into Latin by Antequil du Perron, becoming the first, al- 

though poor, European version. Since that time, all of 

the Upanisads have been rendered into various Indian 

scripts, and the more important or influential ones have 

been translated into virtually all of the world’s major 

languages. The Upanisads stand as works of monumen- 

tal significance in the history of India and of the world. 

Connotations of the Term “Upanisad.” Built from the 

Sanskrit verbal root sad (‘‘sit’”) and the prefixes upa- 

and ni- (“‘nearby’’), the word upanisad represents the act 

of sitting at the feet of someone. The pedagogical tradi- 

tion in which a student in search of sacred knowledge 

sat on the ground in front of a guru typifies, in part, the 

practices of the Vedic vdnaprasthas (‘forest dwellers’) 

and samnyasins (“‘renunciants’’) who had retired to for- 

est retreats to meditate and study. [See also Samnyasa.] 

The practice also appears in various Agamic and Tan- 

tric traditions, many of whose followers lived beyond 

the boundaries of settled civilization, where they prac- 

ticed yogic meditation under the guidance of a guru. 

Through combinations of dialogues, monologues, ques- 

tions and answers, riddles, and speculative discourses, 

the student privately heard from the teacher secret les- 

sons that had been passed down through the genera- 

tions of the sacred lineage. Such a “‘secret lesson” was 

an upanisad. Isolated as a textual genre, the collections 

of such secret teachings are known as the Upanisads. 

The term upanisad thus connotes an element of eso- 

tericism. In fact, the Upanisads state explicitly that 

such lessons are not intended for the general popula- 
tion: ‘‘Let none who has not maintained the vow think 

on this,’”’ demands Mundaka Upanisad (3.12.11), and the 

Rdadmapirvatdpaniya Upanisad warns the teacher to 

“give not [his lessons] to common people” (84). That the 
teachings were to be heard by only select ears is dem- 

onstrated by the texts themselves, for synonyms and ap- 

positions of the word upanisad include not only such 

terms as satyasya satyam (‘‘the truth of truth,” Brhad. 
Up. 2.1.20), but also rahasyam (‘that which is hidden,” 

Nrsimhottaratapaniya Up. 8) and paramam guhyam 

(“that which is a supreme secret,” Kath. Up. 3.17). 

The esoteric tone of the Upanisadic teachings derives 

in part from the place they hold in the larger Vedic lit- 

erary corpus. The earliest Vedic literatures are the in- 

spired hymns, chants, and incantations of the Rgveda, 

Sadmaveda, Yajurveda, and Atharvaveda, which were 

composed by the visionaries and priests of the various 

Vedic traditions and codified around 1200 Bc (although 

some are earlier and some later). To these Samhitas 

(‘collections’) of poems and songs are attached ritual 

instructions known as the Brahmanas, which date to 

roughly 1000 to 800 BcE. As early as the ninth century 
BCE, individuals and small groups of people, most often 

of the ksatriya (warrior) rather than the brahmana 

(priestly) class of society (see Brhad. Up. 1.4.11), began 

to leave the villages to live and meditate in the forest. 

There, unable or unwilling to perform the sometimes 

elaborate and expensive Vedic religious ceremonies, 

they contemplated the allegorical rather than literal 

significance of the hymns and rituals. These allegorical 

interpretations formed the basis of texts known as the 

Aranyakas, or “forest books.” Toward the early part of 

the eighth century BcE these contemplative sages began 

to formulate more abstract philosophical interpreta- 

tions of the metaphors and homologies used in the 

Brahmanas and Aranyakas as they sought to gain 

knowledge of the deeper ontological status of the world 

and of the place the human being holds in that world. 

Out of this context came the Upanisads, the non-sacer- 

dotal philosophical musings on the nature of reality it- 
self. 

The composers of the Upanisads diverged from the re- 

ligious tradition of their time in that, unlike earlier 

Vedic poets and visionaries, they found little interest in 

proclaiming the wonder of the objective world or in 

praising the gods said to have enlivened that world. The 

forest sages understood the outer world to be less sig- 

nificant than the inner, and the gods to be nothing more 
than reflections or expressions of subjective processes 

within one’s own being. “‘All of the gods are within me,” 
asserts an early forest work, the Jaiminiya Upanisad 
Brahmana (1.14.2). The Kaivalya Upanisad, a later text, 
teaches that “the highest brahman, which is all forms, 
which is the supreme reality of the universe, which is 
the most subtle of the subtle and which is eternal, is 
nothing but yourself.” The Upanisadic stress on the in- 



ner world rather than on external religious practices 

similarly distinguished the forest sages from the com- 

posers of such ritual texts as the Brahmanas and, later, 

the Kalpasttras; for the forest sage had no need for ‘“‘rit- 

ual baths, nor periodic rites, nor deity, nor location, nor 

sacred space, nor worship” (Tejobindu Up. 4). 

The lines separating the Brahmanas and the Aran- 

yakas, and the Aranyakas and Upanisads, as textual 
genres are not distinct; the early Aranyakas resemble in 

form the later Brahmanas, and the later Aranyakas are 

nearly indistinguishable from the early Upanisads. 

Some traditions hold that the first true Upanisad is the 

Rgveda’s Aitareya Aranyaka (ninth century BcE), while 

most others mark that line with the emergence of the 

Sukla (“White”) Yajurveda’s Brhadaranyaka Upanisad 

and the Sdmaveda’s Chdadndogya Upanisad, both of 
which date to the eighth century BCE. 

Upanisadic Teachings. Symbolic representations in 

the Upanisads of ultimate reality are consistent with 

the notion that such reality is unmanifest yet vital. 
Brahman (atman, Isvara, etc.) is described as life-giving 

breath (prana), wind (vayu), or empty space (akasa); as 

pure consciousness (cit), bliss (Gnanda), or eternity 

(ananta); and as the infinite subject by whom all objects 

are known, the “inner guide” (antaryamin) of all that is. 

[See also Brahman.] 

Given its acknowledged immanent yet transcendent 

nature, ontological discourses in the early Vedic Upa- 

nisads depict brahman both cosmically (saguna, “with 

characteristics”) and acosmically (nirguna, “without 
characteristics”). Saguna brahman is understood to be 

the finest essence (anima, rasa, etc.) of all things in the 

world, as honey is the essence of beeswax and oil is the 

essence of sesame seeds (see Ch. Up. 6.9ff.). Understood 

cosmically, therefore, brahman is the substance of the 

universe. This does not mean that brahman is the ma- 

terial stuff of the world which can be perceived sen- 

sually. Rather, it is that hidden and subtle reality which 

allows all things to exist in the first place. Thus, when 

the sages of the Mundaka Upanisad note that “this 

whole world is brahman’”’ and that brahman is the “‘hid- 
den mover .. . within all that moves, breathes, and 

winks” (2.2.1-2), they imply the cosmic ontological no- 

tion that brahman is the very “beingness”’ of all beings, 

including the human being. Transformative insight al- 

lows one to understand that this cosmic substratum is 

unified and indivisible, or—as the Chdndogya Upani- 

sad's Uddalaka Aruni teaches his son, Svetaketu—“Thou 

art That!” (6.9.1-6.16.3). 

Understood acosmically, brahman cannot be de- 

scribed through definitive or positive statements, since 

brahman transcends the limitations of language. Thus, 

nirguna brahman is not subject to categorization, and 
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therefore, can neither be perceived nor conceived. Brah- 
man “‘cannot be heard, nor touched. It has no form 

[and] is imperishable. Similarly, it has no flavor, nor 

odor. It is eternal, without beginning [and] without 

end” (Kath. Up. 3.5), and it ‘cannot be known through 

language, nor by the mind, nor by sight” (6.12). That 

the content of ultimate reality cannot be depicted is 

summarized most succinctly in the Brhaddranyaka 

Upanisad’s recurring assertion that ‘‘the self [atman] is 

not this, not that” (4.4.22ff.). 

Thus, while the Upanisadic student seeking knowl- 

edge of saguna brahman was to comprehend the unity 

of all things in a world constructed on the essence of 

brahman, the student who looked for an understanding 

of nirguna brahman was to ‘‘deconstruct” the phenome- 

nal world, as it were, in order to comprehend the im- 

perishable self that lies behind the world of life and 
death. 

Whether they considered brahman to be cosmic or 

acosmic, Upanisadic teachers generally distrusted em- 

pirical knowledge gained through sensual experiences. 

According to these thinkers, the physical world is a 

“measured” or “constructed” world, the world of maya, 

a term which in the Upanisads denotes those aspects of 

the world which are empirically perceived but not ulti- 

mately real. Mdayd, in other words, characterizes the 

world of time, space, and causation. According to Upa- 

nisadic teachings, then, that world which the ignorant 

call the “real world” is not, in truth, real. [See also 

Maya.] 

Upanisadic ontologies are thus closely linked with 

epistemology. They are similarly related to physiology 

and psychology. Drawing on Samkhya metaphysics, the 

Upanisads generally recognize a dualism of matter (pra- 

krti) and spirit (purusa). The former constitutes the ob- 

jective and phenomenal world. The latter comprises the 

knowing subject that has no temporal or spatial limi- 

tations, and at times is used as a synonym for dtman. 

Within the world of prakrti, the human body and mind 

may be divided into the gross body (sthila-Sarira) and 

the subtle body (suksma- or linga-Sarira). Everyday con- 

sciousness revolves around the gross body made up of 

the senses and the objects of those senses (known collec- 

tively as the indriyas). Sensations gained from the gross 

body are then categorized by the subtle body, which 

consists of the mind (manas), the mechanism of per- 

sonal identity or “ego” (ahamkdra), and the ‘‘aware- 

ness” (buddhi or antahkdrana), the basis of one’s ability 

to live and act in the world. 
Upanisadic physiology declares that both the gross 

and subtle bodies, however, are phenomenal (and there- 

fore unreal) constructions relative to the spirit, the true 

self (see Kath. Up. 3.10-11). Thus, the farther one’s 
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awareness is removed from its attachment to the exter- 

nal world experienced by the gross and subtle bodies, 

the closer one comes to a full yet nonempirical experi- 

ence of the true self. Accordingly, the Upanisads empha- 

size the importance of dream states in the comprehen- 

sion of deeper realities (see, e.g., Brhad. Up. 4.3.9). In 

sleep one loses awareness of the outside world, a world 

that is in effect a bad dream to begin with. The deeper 

one sleeps, the closer to eternal reality one gets. 

The Upanisads recognize four states of waking and 

dreaming awareness, each successively purer and closer 

to the direct comprehension of atman. The grossest psy- 

chological level is that of waking consciousness, a level 

in which apparent objects are mistakenly understood to 

be distinct entities and in which the subject does not 

recognize itself. The second, more refined, level of 

awareness is that of active dreaming, a state in which 

objects lose their solidity and appear more as they 

really are—as changing and unreal events. The dream- 

ing subject is a “creator” (kartr) of the world, which ex- 

ists only because he “projects’’ (srjate) it (see Brhd. Up. 

4.3.10). The third level is that of dreamless sleep (sam- 

prasdda, susupti), in which one loses all awareness of 

oneself as an object in relation to other objects and no 

longer experiences the constrictions of time and space. 

In dreamless sleep one is said to have gained complete 

tranquillity. Here, one momentarily enjoys complete re- 

union with brahman and experiences, albeit nonempir- 

ically, the highest bliss (yaramananda; see Brhad. Up. 

4.3.32). [See also Samadhi.] 

Later Upanisads, especially those influenced by the 

practices and ideologies of Yoga, add to these states an- 

other level to one’s psychological being, known simply 

as turtya or turya, ‘‘the fourth.” Mdndukya Upanisad 7 

describes this state: “It is not cognitive, nor is it noncog- 

nitive. It is unseen, unable to be spoken of, ungraspable, 

without any distinguishing characteristics, unthinkable, 

unnameable. It is the essence of the knowledge of the 

One Self [ekdtma-pratyaya-sdram], that into which the 

world resolves. It is peaceful and benign. It is indivisi- 

ble.’ Such a state sounds like the Upanisadic notion of 

ultimate reality. Indeed, the passage continues: “‘It [tu- 

riya] is Gtman. It is to be known.” 

The waking somatic body, therefore, is unreal relative 

to ultimate reality, a point which carries ethical and es- 

chatological implications. The “self” of one’s being 

leaves the body at death, as the mango fruit at maturity 

separates from its stalk (see Brhad. Up. 4.3.36). If one 

has not renounced one’s attachment to the world of the 

senses, then one will be reborn in another physical 

body, the existential situations of which are determined 

by the ethical laws of karman; and sooner or later one 

will suffer and die again. This continually turning 

wheel of death and rebirth (samsdra) is understood to 

be a painful trap from which one is released only when 
one understands that the physical body is not the real 

self, and that the world which the senses perceive is an 

insubstantial and effervescent illusion. 

Most of the Upanisads agree that the best way one 
would cultivate such a freeing insight would be through 

the rigors of yogic meditation. While the Vedic Upani- 

sads as a whole reflect the influence of yogic practice 

and ideology (see, for example, Maitri Up. 6.19-30 or 

Svet. Up. 2.8-10), it is in the Yoga Upanisads that such 

teachings are most fully presented. For example, the 

Amrtabindhu, Sdndilya, and Yogatattva Upanisads, 

among others, contain long passages on the eight 

“branches”’ (astdnga) of yogic practice (discipline, self- 

restraint, correct body posture, breath control, suppres- 

sion of sensory awareness, mental concentration, intui- 

tive meditation, and final union with the Absolute), the 

proper means to master each, and the characteristics of 

the successive levels of yogic “powers” (siddhis) one 

gains as one becomes more adept at the particular prac- 
tices. 

While continuing to uphold the efficacy of yogic prac- 

tice, some of the Upanisads also present the more theis- 

tic teaching that one cannot truly know one’s soul with- 

out what might be termed the “grace’’ of the soul. Such 

appears to be the position of Katha Upanisad 2.23, 

which maintains that ‘‘this soul [atman] cannot be at- 

tained through instruction, nor through rational think- 

ing, nor by great learning. He is to be attained only by 

the one whom [the supreme self] chooses. The soul [at- 

man] reveals his own nature to such a one.” The sote- 

riological dimensions of this theistic teaching are much 

more explicit in the Svetasvatara Upanisad’s statement 

that “more subtle than the subtle, greater than the 

great, is the soul [atman] that is set within the heart of 

the creature. One beholds it to be actionless and be- 

comes free of sorrow, when through the grace of the 

Creator [dhdtuh prasadat] he sees the Lord [/§] and his 

greatness” (3.20). [See also Yoga and Soul, article on In- 

dian Concepts.] 

Classification of the Upanisads. It is somewhat prob- 

lematic to arrive at a precise number of Upanisads, 
since if all Sanskrit works claiming to present secret 
teachings were to be classified as Upanisads the number 
would be indefinite. Nearly 250 texts call themselves 
Upanisads—including the Allopanisad (‘‘secret teachings 
about Allah,” composed at the time of Akbar) and the 
Christopanisad, dated well after the rise of Christian 
communities on the subcontinent—but it appears that 
most of these do so merely as a way to align themselves 
with a respected literary genre or religious tradition. 

The Muktika Upanisad and other medieval South In- 



dian works mention 108 separate Upanisads in an enu- 
meration that has become somewhat of a stock list. Us- 
ing the methods of historical, thematic, and textual 
criticism, twentieth-century scholars have isolated 123 
genuine Upanisads. These works may be classified into 
two general categories, the Vedic Upanisads and the 
later Upanisads. 

The Vedic Upanisads. Virtually all Vedic and most 
sectarian traditions recognize ten to eighteen Upanisads 
as revealed authoritative scripture (Sriti). Furthermore, 
all of the more important traditional theologians and 
philosophers throughout classical and medieval India 

recognized the central importance of these ancient 
works, and have written extensive commentaries on 
them. For these reasons, the Vedic Upanisads have also 

been called the Major, or Principal, Upanisads. They 

may be divided into three historical and textual groups. 

1. The earliest Upanisads (the Brhadaranyaka, Chan- 

dogya, Taittiriya, Aitareya, and Kausitaki Upanisads 

and the prose parts of the Kena Upanisad) predate the 

rise of Buddhism in the sixth century sce, the Brhadd- 

ranyaka and the Chandogya being the earliest and the 

Kena being the latest. All are explicitly aligned with one 

or another of the various sakhas, or ‘‘schools” of Vedic 

interpretation, and are composed in a prose that closely 

resembles Vedic Sanskrit. These texts make frequent 

use of allegorical modes of interpretation and are often 

almost indistinguishable in style from the Aranyakas. In 

many ways these six works serve as the philosophical 

foundation for all of the later Upanisads. 

2. A second group of Upanisads (the Katha [or Ka- 

thaka], Isa, Svetasvatara, Mundaka, and Mahdnara- 

yana Upanisads and the metrical parts of the Kena Upa- 

nisad) reflects a growing sectarian orientation and dates 

to the sixth and fifth centuries BcE. These works, which 

are composed primarily in verse, are only loosely at- 

tached to the Vedic sakhds, and make less use of meta- 

phorical, allegorical, or other tropic means of expres- 

sion. 

3. The Upanisads of a third group (the Prasna, Maitri 

[or Maitrayaniya], Jabala, Paingala, and Mdndukya 

Upanisads) return to prose form, but in a language that 

resembles classical Sanskrit much more than Vedic 

Sanskrit. They probably emerged in the late fifth and 

early fourth centuries BcE, although the dates for a few 

of them are uncertain. 
All of these works are attached to the textual collec- 

tions of specific priestly Vedic traditions. The Aitareya 

and Kausitaki Upanisads belong to the Rgveda. The Ka- 

tha, Maitri, Taittiriya, and Svetasvatara Upanisads are 

attached to the Krsna (‘‘Black”’) Yajurveda, while the 

Brhadaranyaka, Isa, and Paingala Upanisads are 

aligned with the Sukla (‘‘White”’) Yajurveda. The Chan- 
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dogya and Kena Upanisads belong to the Samaveda, 

and, finally, the Mundaka, Mandukya, Prasna, and Ja- 

bala Upanisads form a part of the conclusion of the 
Atharvaveda. 

The later Upanisads. To this list of principal Vedic 
Upanisads most authorities would add a large number 
of less known and, for the most part, medieval works 

which may be classified as the later Upanisads. These 

works are not universally accepted as Srati, and they 

have not received the extensive attention from tradi- 

tional South Asian philosophical commentators as have 
the Vedic Upanisads. This does not mean that they are 

less important than others. Indeed, these texts may well 

be more influential in their respective communities 
than the principal Vedic Upanisads. Such works reflect 

the increasing influence of Samkhya philosophy, Yoga 

practice and ideology, and sectarian theistic traditions 

through the classical and medieval periods. While many 

align themselves with the Rgveda, Yajurveda, or Sama- 

veda, most of these Upanisads are attached, at least 
nominally, to the Atharvaveda. Most are in prose form 
and are composed almost entirely in classical Sanskrit. 

The number of the later Upanisads is too large to list 

all of them here. Only the most important or represen- 

tative ones will be mentioned; readers seeking a more 

complete list are directed to the bibliography. 

1. Vedanta Upanisads. These works, which include the 

Muktika, Pinda, Garba, Atman, Pranagnihotra, Adhy- 

atman, and Brahma as well as perhaps two dozen other 

Upanisads, fairly consistently maintain the general doc- 

trines presented by the Vedic Upanisads, and show rel- 

atively little sectarian influence. They differ from the 

Vedic Upanisads only in that they are not cited in tra- 

ditional commentaries. 

2. Yoga Upanisads. These texts arose out of a more 

specifically ascetic context than did many of the Vedic 

and Vedanta Upanisads, and reflect the influence of 

Yoga ideologies and practices within Upanisadic cir- 

cles. This group includes the Yogakundali, Nadabindhu, 

Sdandilya, Yogatattva, Tejobindhu, Hamsa, Amrtabin- 

dhu, Dhyanabindhu, and Varaha Upanisads. These 

works center on the direct experience of the eternal self 

(atman) through specific techniques of Yoga and 

through the meditation on the sacred syllable om. 

3. Samnydasa Upanisads. These works tend to extol the 

life of the wandering ascetic’s search for release from 

the cycle of rebirth (samsdra) and teach ways in which 

such release may be obtained. They include the Ndra- 

daparivrajaka, Bhiksuka, Paramahamsa, Asrama, and 

Samnydsa Upanisads. 

4. Mantra Upanisads. These teachings center on eso- 

teric interpretations of specific sounds and syllables and 

place those interpretations into Yogic as well as Saiva, 
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Vaisnava, and Durga theistic contexts. Typical of such 

works would be the Tarasdra, Kalisantadrana, and N4a- 

rayana Upanisads. 
5. Saiva Upanisads. The earliest Saiva Upanisad 

might well be said to be the Vedic Svetasvatara Upani- 

sad, which praised the role of Rudra (a Vedic precursor 

to the god Siva) in the religious quest. The more well- 

known of the medieval Saiva Upanisads would include 

the Nilarudra, Kalagnirudra, Kaivalya, and Atharvasi- 

ras Upanisads, all of which understand the person of 

Siva (also known as Maheévara, Bhairava, Isana, and 

other names) to be an embodiment of the deepest self, 

atman. 

6. Vaisnava Upanisads. These texts tend to interpret 

the various incarnations of the god Visnu as represen- 

tative forms of the dtman. Some Vaisnava traditions 

look to the [sa Upanisad as the Vedic antecedent to, or 

oldest sectarian representative of, this particular genre. 

Works associated with this group include the Nrsimha- 

purvatapaniya, Nrsimhottaratdpaniya, Maha, Ramapiar- 

vatapaniya, and Ramottaratapaniya Upanisads. 

[See also Vedanta.] 
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WILLIAM K. MAHONY 

UPAYA is a Sanskrit and Pali term meaning “device, 

strategem,” or “means.” The term has a technical func- 

tion in Buddhism, especially in the Mahayana, where it 

is frequently used in the compound updyakausalya 

(‘skill in means’”’). In Buddhist usage, it refers to certain 

manners of teaching or forms of practice that may be 

employed along the path to final release, and in which 

a Buddha or bodhisattva is especially skilled. Often, 

these involve the skillful evaluation of the spiritual ca- 

pacities of beings on the part of a Buddha or bodhi- 

sattva, and a concomitant revelation of just that degree 

of truth that is most beneficial to the specific religious 

needs of the devotee. The usual Chinese equivalent is 

fang-pien (Jpn., hdben). Although fang-pien is an ordi- 

nary Chinese word with its own distinct meaning, ow- 

ing to various terminological conflations its meaning in 

East Asian Buddhist texts is “(skillfully applied) 

means.” The usage has given rise to the convenient Eng- 

lish expression “skillful means.” The concept of updya 

also figures prominently in other Mahayana Buddhist 

cultures, notably that of Tibet. 

Pali Usage. The terms updya or updyakusala occur in 

the Theravada canon, but only incidentally or in late 

texts. The Digha Nikaya and the Anguttara Nikdya speak 

of three kinds of skill: skill in entering (aya), skill in 

leaving (apdya), and skill in approach or means 

(upaya). Leaving etymological speculation aside, it is 

clear that this terminology refers to the spiritual atti- 

tude of a monk who is supposed to be expert in the 

management of his practice on the road to Buddha- 

hood. In the Suttanipdata, it is the expert boatman tak- 

ing others across a swift stream who is described as a 
“skillful knower of the means.” 

In spite of the paucity of references in Pali writings, 

it is remarkable that updya here assumes a double as- 

pect, referring to the activities both of aspiring monk 
and good teacher, skilled in the ways of helping others 
across the spiritual threshold. Variously emphasized, 

this double usage is frequently found in early Maha- 
yana, although not direct textual lineage should be as- 

sumed. Other Pali usage is either nontechnical or late 

and incidental. This relative inattention to the term in 



Pali texts does not mean, however, that the way of 
thinking assumed in this terminology is foreign either 
to Theravada Buddhism in its fully developed form or 
to the earliest Buddhists in general. Admittedly, there 
is no direct evidence that the Buddha himself made use 
of this specific term to explain the way his teaching was 
to be understood. Nevertheless, there are many indica- 
tions that his message was presented with conscious, 
pragmatic skill. In support of this, one need only think 
of such well known scriptural similes as the raft, the 
poisoned arrow, the pith, and the water snake, in which 
the provisional and practical nature of the Buddha’s 
teachings is made clear. 

Upaya in the Lotus Sutra. The opening chapters of the 

Lotus Sutra (Saddharmapundarika Sitra) are an ex- 

tended reflection on the nature of the Buddha’s teach- 

ing. This reflection is advanced partly by means of a 

series of parables and partly by a retelling of the story 

of the Buddha’s decision to teach others the religious 
path he had perfected (chaps. 2 and 7). The concept of 

skill in means plays an important role throughout, oc- 

curring over eighty times in the first eight chapters. 

Traditionally, the story of the Buddha’s decision to 

teach following his enlightenment had portrayed him as 

hesitant to do so because of the depth and subtlety of 

the Dharma and the sensuality and ignorance of man- 

kind. In this account, only the urging of the god Brahma 

led to the Buddha’s decision to teach the Four Noble 

Truths and the Middle Way. To this hesitancy was 

linked the Buddha’s perception of the diversity of hu- 

man faculties and dispositions, a diversity that is lik- 

ened to a pond full of lotuses, only some of which rise 

undefiled above the water. In the retelling of this story 

in the Lotus Sutra, the discrepancy between the Bud- 

dha’s knowledge and the ignorance of living beings pro- 

vokes an explanation that the teaching of the Buddha is 

an upaya, that is, a provisional expedient able to draw 

people into the Buddha’s Dharma. In other words, al- 

though the Buddha realizes that the true, ultimate, and 

indeed originally nirvanic quality of things cannot be 

precisely stated in words, he nevertheless teaches the 
doctrine of nirvana as a “means” to lead people toward 

detachment. 
A parable in the third chapter of the Lotus Sutra tells 

how a father lures his children from a burning house by 

the expedient of offering them three fine chariots for 

their enjoyment. Only on emerging from the fire do they 
realize that they have been tricked, as it were, into 

safety by the attractive inducements offered by their fa- 

ther: their real reward, their lives, far outweighs their 

original expectations. So too, according to the parable, 

does the Buddha lure sentient beings from the “burning 

house” that is samsdra (the round of birth and death) by 
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proposing a variety of apparently distinct religious ca- 

reers, all of which are in fact reducible to one: the path 

leading to Buddhahood. Thus understood, the otherwise 

polemically differentiated “vehicles” (yana)—sravaka 

(“hearer of the Dharma”), pratyekabuddha (self-enlight- 

ened Buddha), and bodhisattva—are only provisional 

constructs designed to appeal to persons of different re- 

ligious capacities. Ultimately, it is only the path of the 
Buddhas (buddhaydna) that is real. 

While the means used to ensure deliverance may thus 

seem to involve an element of deception, or at least, of 

withholding the full truth, the discrepancy between the 

form in which the message is couched and its ultimate 

meaning is understood to arise owing to the relative ig- 

norance of the living beings who receive it. The sincer- 

ity and the consistency of the Dharma regarded from 

the point of view of the Buddha is considered to be un- 

impeached. In chapter 5, the simile of a rain cloud, 

which bestows on diverse plants moisture equal to their 

needs, explicitly treats this point. Other parables stress 

that the religious path eventually brings rewards out of 

all comprehension to those just beginning their prac- 

tice. In chapter 4, the process of winning enlightenment 

is compared to that of a son who abandons his father’s 

estate. When the prodigal returns years later, in dire 

poverty and ignorant even of the fact that he has come 

to the place of his birth, his father only gradually re- 

veals his patrimony to him, fearing that a premature 

revelation of the truth would frighten his son away once 

again. 

Finally, not only is the teaching of the Buddha de- 

clared by this text to comprise a series of skillfully de- 

vised expedients, but the very appearance of the Bud- 

dha in this world is declared (chap. 15; chap. 16 in the 

Chinese) to be a mere strategem to draw beings to the 

Dharma. The actual Enlightenment is an event that 

took place, if it occurred in history at all, aeons ago. The 

Buddha's apparent pdrinirvana at age eighty is a mere 

simulacrum, comparable to that of a physician who 

feigns death in order to induce his willful sons to take 

an essential medicine. Chapter 7 tells of a guide who 

leads his charges to a magic city he has conjured up as 

a resting place for the weary. Only when they have 

rested do the travelers learn that the city is a mirage, 

not the ultimate goal of their journey after all. 

Thus, in the Lotus Sutra it is not merely a question of 

particular teachings being regarded as secondary for- 

mulations. The very appearance of the Buddha, his set- 

ting the wheel of the Dharma in motion, and his win- 

ning of nirvana, have a provisional, dialectical nature 

related to the needs of living beings in their diversity. 

Upaya in the Perfection of Wisdom Literature. In the 

early Mahayana sdtras, known as the Prajiaparamita 
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(“perfection of wisdom’’) literature, the notion of skill in 

means is closely linked to that of prajnd, that is, to wis- 

dom or insight into the true character of things. Such. 
insight implies a recognition of the metaphysical void- 

ness or insubstantiality of all phenomena and all factors 

of experience (dharmas). Insight and skill in means are 

two of the perfections in which a bodhisattva has to 

school himself. Hence, this usage (especially in the As- 

tasahasrika-prajnadparamita Sitra) complements that of 

the Lotus. As an adept in training, the bodhisattva must 

manage the various features of practical religion that 

articulate his path, but without becoming attached to 

them in any way. He must, for example, practice 

dhyana (‘‘meditation, trance”) without being subject to 
its karmic consequences, that is, without rebirth in the 

various deva heavens that such meditation entails. 

These heavens, the teaching holds, are pleasant but re- 

ligiously irrelevant existences; attachment to them is an 

impediment to the religious life: ‘‘But what is the skill 

in means of a Bodhisattva? It is just this perfection of 

wisdom. And he applies himself to this skill in means in 

such a way that, endowed with it, the Bodhisattva en- 

ters into the trances without being reborn through the 

influence of the trances’’ (Conze, 1973, p. 250). 

Upaya, however, is not only a matter of individual 

spiritual welfare. The bodhisattva would lose his own 

way if he abandoned living beings. 

If the mind of a Bodhisattva forms the aspiration not to 

abandon all beings but to set them free, and if in addition, 

he aspires for the concentration on emptiness, the Signless, 

the Wishless, i.e., for the three doors to deliverance, then 

that Bodhisattva should be known as one who is endowed 

with skill in means, and he will not realise the reality-limit 

midway, before his Buddhadharmas have become complete. 

For it is this skill in means which protects him. 

(Conze, 1973, p. 225) 

Thus the bodhisattva is both the adept and the benefac- 

tor. In Mahayana thinking it is not possible to be the 

one without also being the other. 

A closely related early Mahayana text, the Vimalakir- 

tinirdesa Sutra (Teaching of Vimalakirti) dramatizes 

this principle with a narrative centered on an illness 

feigned by the prajfiid-adept Vimalakirti. In conversation 

with Manjusri he declares that his illness is without 

characteristics but arises only through compassion as a 

skillful means. It will be healed only insofar as all 

beings depart from belief in self and from dualistic 

thought. The close connection between updya and 

prajna (‘insight’) is evident in statements such as: 

“Again, insight without (skillful) means is bondage, but 

insight with (skillful) means is release; (skillful) means 

without insight is bondage, but (skillful) means with in- 

sight is release” (T.D. no. 14.545). Applied to the body, 
that fundamental object of Buddhist meditation, the 

implications of this are as follows: 

Yet again, seeing the body in terms of impermanence, suffer- 

ing, emptiness and non-self, this is called insight. To stay in 

birth-and-death even though the body is sick, bringing ben- 

efits to all and not getting disgusted or tired, this is called 

(skillful) means . . . To see that the body is never without 

sickness . . . and that there is no renovation and no passing 

away, this is called insight. To recognize that the body is 

sick and yet not to enter eternal cessation, this is called 

(skillful) means. (T.D. no. 14.545) 

Implications. The concept of updya plays an inciden- 

tal role in many other Mahayana texts, especially in 

connection with bodhisattvas as savior figures. Its impli- 

cations are also clearly present, however, in the more 

philosophical Madhyamika distinction between two lev- 

els of truth. Both provisional truth (lokasamvrtisatya) 

and supreme truth (paramdarthasatya) are essential, ac- 

cording to the Madhyamakakarika (Middle Stanzas) of 

Nagarjuna, for the proclamation of Buddhist Dharma. 

Skill in means, or skillful means, is an idea known to 

every experienced monk in Mahayana Buddhism and 

has often been used to interpret the function of various 

aspects of Buddhist teaching or practice. Its role as a 

regulative principle in situations of accommodation or 

syncretism should never be overlooked. At the same 

time, many implications of its use as a principle of 

interpretation both in Buddhism and in a wider reli- 
gious sense remain to be explored. 

[See also Bodhisattva Path.] 
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MICHAEL PYE 

URMONOTHEISMUS. See Supreme Beings and the 
biography of Schmidt. 

USENER, HERMANN (1833-1905), German clas- 
sical philologist and historian of religion. From 1866 to 
1902 Usener was professor at Bonn. His major writings 

include Das Weihnachtsfest (1889); Religionsgeschicht- 

liche Untersuchungen (2 vols., 1889); Gétternamen: Ver- 

such einer Lehre von der religiésen Begriffsbildung (1896); 

and Die Sintfluthsagen (1899). 

In Gétternamen, Usener presented a once-influential 

theory. Taking his method from philology and his data 

mainly from demons (the indigitamenta) invoked by 

name in ancient Roman rites, Usener claimed to show 

that the history of the idea of deity had three phases. 
First, the concept of deity emerges as that of momen- 

tary gods (Augenblicksgétter) whose power is manifested 
during some fleeting experience, such as plowing and 

harrowing, but then vanishes. Next, as activities are re- 

peated, these deities gain a certain continuity; they 

come to stand as functional powers over an entire class 

of phenomena or activity. Usener calls these ‘‘special 

gods’ (Séndergotter). In a later phase still, when the 

name of the god is no longer connected with his func- 

tion, the god is seen as an autonomous being or person- 

ality. Such gods often have many divine names, but this 
means only that several special gods with different 

names have become fused into one. Usener also cited 

data on Lithuanian religions in support of his views. 
Usener’s heavy reliance on philology and his claim 

that the history of the concept of deity could be ade- 

quately clarified through the history of the names of the 
gods was attacked by Jan de Vries, who pointed out that 

there is no instance of a specialized functional god hav- 
ing evolved into a principal deity. According to de 

Vries, the momentary gods likely represent a late phase 

of priestly speculation or juridical elaboration (de Vries, 
1967, pp. 134-138). Georges Dumézil has argued simi- 

larly that a comprehensive historical approach shows 

that the indigitamenta are relatively unimportant phe- 

nomena (Dumézil, 1970, vol. 1, pp. 32-38). 
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Usener’s other major effort was to show how Chris- 

tianity took over pagan rites and feasts. He traced the 

Christmas festival to the birthday of the pagan sun god 
celebrated on the winter solstice (25 December, accord- 

ing to the Julian calendar), and he argued that certain 

saints derived from pagan prototypes (e.g., Pelagius 
from Aphrodite). 
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BURTON FELDMAN 

USUL AL-FIQH. The Arabic phrase usal al-figh, 
which means literally “the roots of understanding,” 

takes on a specialized sense in the classical literature of 

Islam; it may be rendered either as ‘‘sources of law” or 

as “principles of jurisprudence.” The former rendering 

may be regarded as best expressing the primary sense 

of the phrase and the latter as conveying a broader, ex- 

tended sense. It must be kept in mind that “law” in Is- 

lam is much more comprehensive than Western law: it 

includes not only civil and criminal law but also regu- 

lations pertaining to worship, hygiene, and other as- 

pects of the private lives of individuals. It furthermore 
recommends and disapproves actions as much as it re- 

quires and forbids them, and while it specifies temporal 

penalties for certain offenses, its ultimate sanctions are 
otherworldly. 

There are two Arabic terms that may be translated 

as “law’’—shari‘ah and fiqh. The shari‘ah is the law of 

God, immutable, all-encompassing, and transcendent. 

Strictly speaking, figh is the understanding of the law 

of God which jurists acquire through pious scholarship. 

However, since it is this understanding of the law of 

God, as expressed in concrete rules formulated by the 

jurists themselves, which governs the daily lives of Mus- 

lims, it may be considered law in its own right. It is, in 

fact, the nearest thing to a positive law which the Is- 

lamic tradition affords. Usdal al-figh thus designates, in 

its primary sense, the sources of this positive law, that 

is, the sources of a human prudentia juris conceived as 

a norm of human conduct. A source (asi) is that from 

which something else is derived. The law of God cannot, 

in its essence, be a derivative of anything; only human 

constructions of law can have that status. 

The necessity for the distinction between the law of 

God and the positive law as the expression of the hu- 
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man understanding of that law becomes evident when 

we reflect on cases where the jurists differ among them- 

selves in their construction of rules. Although some . 

Muslim jurists subscribed to a kind of relativism, ac- 

cording to which any rules which emerged from the de- 

liberations of a particular jurist constituted the law of 

God for him, the majority of Sunni jurists insisted upon 
the absolute uniformity and prevenience of that law 

such that, where jurists propounded conflicting rules, 
they could not all be right and the possibility of error 

had necessarily to be admitted. But as the Sunni jurists 

acknowledged no higher authority which might resolve 

differences among them, they were constrained to re- 

gard all rules propounded by duly qualified jurists on 

the basis of a diligent investigation of the sources of law 

as equally valid and normative, even if contradictory. 

What was required for a rule to be normative, therefore, 

was not that it be an infallible statement of the divine 

law but simply that it express a qualified jurist’s genu- 

ine understanding of that law. It is the fallibility of that 

understanding that compels us to draw a clear line be- 

tween it and the law of God, its object. 

The derivation of positive law from its proper sources 

is governed by carefully formulated methodological 

principles so as to leave as little as possible to human 

ingenuity. These principles, which are partly herme- 

neutical, partly text-critical, and partly theological, are 

included in the extended meaning of usual al-figh. They, 

together with the sources of law, constitute the ‘‘princi- 

- ples of jurisprudence.” 

The Theory of the Four Sources and Its Origin. Clas- 

sical Sunni Muslim legal thought enumerates four pri- 

mary sources of positive law: the Qur’an; the sunnah, 

or custom, of the prophet Muhammad; consensus 

(ijma‘); and analogical deduction (giyds). The first three 

of these sources consist of, or are embodied in, texts and 

as such may be described as the material sources of pos- 

itive law. The Qur’an and the sunnah of the Prophet (as 

recorded in the special literature called hadith) have, by 

virtue of their inspired character, a special status not 

accorded the consensus: they alone have been compiled 

into discrete textual corpora classified as nusts. The 

consensus, though not ranked among the nusds, is nev- 

ertheless necessarily expressed in relatively fixed verbal 

formulations which may be regarded as essentially tex- 

tual, or at least quasi-textual, in character. These are 

preserved within the larger literature of Islamic juris- 

prudence. The fourth source of positive law, on the 

other hand, is, in contrast to the other three, a method 

of deriving from texts rules of law that are not con- 

tained within the meaning of the texts. It may accord- 

ingly be described as a formal source of law. To the ex- 

tent that the principle of analogy is strictly applied, the 

exclusive authority of the texts as material sources of 

law is maintained, for although the derived rule may 
not be said to be contained within the meaning of the 

texts, it may quite definitely be said to have its ultimate 

basis in the texts, that basis being an analogous rule 

contained within the texts’ meaning. To these four 

sources of law most theorists add further “supplemen- 
tary” sources, to be considered shortly. 

Joseph Schacht’s monumental study of the early de- 
velopment of Islamic jurisprudence (Origins of Muham- 

madan Jurisprudence, Oxford, 1959) singled out the fa- 
mous jurist Muhammad ibn Idris al-Shafil (d. 820) as 

the real architect of the ‘four source” theory. As 
Schacht showed, Shafi‘i formulated this theory in re- 

sponse to the interaction of two movements which had 

been contending for supremacy in the shaping of Is- 

lamic law before his time. The earliest of these was rep- 

resented by what Schacht called the “ancient schools of 

law.” These schools, which were located in the princi- 

pal Muslim urban settlements of the Umayyad period 

(661-750), especially Kufa and Medina, despite certain 

differences shared a common acceptance of the consen- 

sus of legal scholars as constituting the ultimate crite- 

rion of correct legal doctrine. While in no way minimiz- 

ing the preeminence of the prophet Muhammad, which 

the passing of generations only enhanced, the represen- 

tatives of these schools came to view the sunnah of the 

Prophet as most faithfully represented in the unani- 

mously agreed-upon doctrine. Thus the ancient schools 

in effect identified the sunnah of the Prophet with the 

consensus of legal scholars. In reaction to this view, the 

second movement, namely that of the traditionists (ahl 

al-hadith), took the position that the consensus of the 

legists, far from adequately representing the sunnah of 

the Prophet, was in reality the product of human rea- 

soning and was therefore of no value whatsoever and 

that the sunnah of the Prophet was properly repre- 

sented only by formal traditions (ahdadith; literally, 

“narratives”) reporting actual sayings or deeds of the 

Prophet and accompanied by lists (isndds) of accredited 

transmitters. The sunnah of the Prophet was thus, in 

their view, categorically distinct from the consensus of 

the legists. Both the ancient schools and the tradition- 

ists recognized, as any Muslim must, the authority of 

the Qur’an, but as the Qur’an supplies relatively little 
material of a specifically legal nature, the question of 
whether the consensus of legists or formal traditions 
from the Prophet was to be the primary norm after the 
Qur’an was of crucial importance for the development 
of Muslim legal thinking. 

Shafi'i himself leaned decidedly toward the tradition- 



ist point of view. At the same time, being a lawyer by 
disposition, like the representatives of the ancient 
schools in whose circles he had studied (and unlike the 
traditionists, who though much preoccupied with piety 
had little instinct for legal matters), Shafi'l realized that 
some principle of legal construction beyond that of 

sheer adherence to texts was necessary if law was to 

develop in accordance with the ongoing needs of the 

community. He therefore affirmed the validity of ana- 

logical deduction, a technique of legal construction that 

had been developed to near perfection by the ancient 
schools. However, he distinguished analogical deduc- 
tion sharply from the purely private judgments of the 

legists, which the ancient schools had permitted in cer- 

tain cases. The latter he ruled out entirely, as he did 

likewise the consensus of the legists, which, like the tra- 

ditionists, he believed to be the product of private judg- 
ment. In its place he did, however, accept the general 

consensus of the entire Muslim community on essen- 

tials. Thus did Shafi‘i assemble as complementary prin- 

ciples of legal construction four items: the Qur’an, the 

sunnah of the Prophet as represented by formal tradi- 
tions, the consensus of the community as a whole, and 

analogical deduction from any of the foregoing. By in- 

sisting on adherence to formal traditions, which in 

Shafi‘i’s time were fast being fashioned into a textual 

corpus, Shafi‘i secured for Islamic law a strong literary 
base, thus introducing into juristic activity a larger 

measure of stability and predictability than had previ- 

ously existed. 

The Classical Theory of the Four Sunni Madhhabs. 

During the third century of the Islamic era (roughly the 

ninth century CE), the ancient schools of law gave way 

to a new type of school called the madhhab. Whereas 

the ancient schools had been essentially regional in 

character, encompassing all legists in a particular lo- 

cality such as Kufa or Medina, the madhhabs derived 

their identity (and their names) from particular author- 

itative teachers of law, whom they claimed as their 

founders and whose essential doctrine they claimed to 

uphold. Two such “personal schools” (Schacht’s term)— 

the Hanafi and the Maliki schools—emerged out of the 
ancient schools of Kufa and Medina, within which they 
had originated as circles of followers of two teachers of 

great prominence, Abi Hanifah in Kufa and Malik ibn 
Anas in Medina. The emergence, after Shafi‘i’s death, of 

another school claiming to uphold his doctrine gave 

added impetus to the development of the new type of 
school. By the early tenth century at least seven such 

schools were in existence within Sunni Islam, although 

only four of these survived beyond the thirteenth cen- 

tury: the Hanafi, Maliki, Shafi‘i, and Hanbali schools. 
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Despite certain differences which persisted between 

them and despite the diversity of their origins, the four 

madhhabs came eventually to agree upon a version of 

the theory of the four sources which is often described 

as the classical theory. This theory differed in one im- 

portant respect from ShAafi‘i’s version: it accepted the 

consensus of legal scholars as equal in weight to the 

consensus of the entire Muslim community, and since 

the latter was scarcely if at all ascertainable after the 

Muslim community had spread beyond its place of ori- 

gin in Medina, it was the former alone that became the 

effective principle of legal construction (despite many 

difficulties in its application). Thus in effect the classi- 

cal theory allowed the cardinal principle of the ancient 

schools, which Shafi‘i had rejected, to creep back into 

Muslim legal thinking. Within the classical theory, it 

had, however, a position far less exalted than the one it 

had enjoyed in the thinking of the ancient schools, for 

it was now subordinated, not only to the Qur’an, but 

also to the vast body of traditions. The classical theory, 

which inherited from Shafi‘i the notion that the author- 

ity of the sunnah of the Prophet was grounded in the 

Qur’an, went on to make the authority of the consensus 

dependent on both of these. 

The differences between the four madhhabs in the 

realm of legal theory have to do with the so-called sup- 

plementary principles of legal construction alluded to 

above. Of these, two are predominant, namely those re- 

ferred to by means of the terms istihsan (‘‘preference’’) 

and istislah (“consideration of public utility”). The first, 
which is acknowledged by the Hanafi school, allows a 
jurist to set aside a rule deduced analogically from a 

text in favor of another rule, whose basis in the text is 

less obvious but which in the jurist’s personal judgment 

provides a more equitable solution to the case at hand. 

The second, which originated within the Maliki school 

but was also later accepted by some legists of the Shafi‘ 

and Hanbali schools, allowed a jurist to formulate a 

rule on the basis of a perceived contribution to the com- 

mon good (maslahah). Discussions of what was entailed 

in the notion of the common good proceeded from the 

conviction that the essential guidelines were to be 

found in the texts and culminated in some very pro- 

found probings into the “‘ultimate purposes” (maqdsid) 

of the law of God. Since istihsan and istislah are kindred 

principles, and since neither in its classical formulation 

entailed a conscious turning away from the texts in fa- 

vor of a totally independent use of human reason but 

looked to the texts for ultimate guidance, we may assess 

the differences between the madhhabs in regard to these 

principles as relatively minor. 

The large measure of agreement which the four madh- 
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habs eventually arrived at in the theoretical realm 

helped to foster toleration of the differences between 
them in the realm of positive legal doctrine. The for- - 

mulation of rules of law on the basis of the recognized 

sources was understood to be an arduous scholarly task, 

leading frequently to results of a quite tentative nature. 

A jurist who was qualified for this task was, in fact, 

called a mujtahid (‘one who strives”), and the work of 

the mujtahid is accordingly called ijtihdd (‘‘striving’”’). 

The result of this work was classified as ‘‘opinion” 

(zann). Thus the rules formulated by the mujtahids rep- 
resented at best their considered opinion, reached after 

much ‘striving,’ as to what the sources dictated with 

respect to specific cases presented to them. This recog- 

nition of the tentativeness of at least part of the positive 

law constructed by the jurists militated against a dog- 

matic attachment to any one madhhab as the sole valid 

expression of the law of God. 

Alternatives to the Classical Theory. Although the es- 

pousal of the classical theory by the four Sunni madh- 

habs assured it a position of undisputed predominance 

within the larger world of Islam, this theory by no 

means monopolized Muslim thinking completely. 

The Zahiri theory. Among the earlier Sunni madh- 

habs which eventually disappeared, one—the Zahiri 

madhhab—propounded a literalist theory of legal con- 

struction which, through the writings of the madhhab’s 

greatest representative, Ibn Hazm of Cordova (d. 1064), 

was to remain after the demise of the madhhab as a per- 

manent challenge to the classical theory, to be consid- 

ered whenever the works of Ibn Hazm were studied. The 
most distinctive feature of the Zahiri theory was its de- 
cisive rejection of analogical deduction. Its literalism 

was of a radical sort requiring exclusive adherence to 

legal rules contained within the text’s meaning as deter- 

mined solely through the tools of the Arabic linguistic 

sciences. Analogical deduction was considered too spec- 

ulative, as it seemed, in the Zahiri view, to entail a 

purely human determination of a legal rule, even if the 

presumed basis (‘illah) were said to be inferred from the 

texts; and rules, according to the Zahiriyah, were not 

for man to determine in any degree. The presence of the 

Zahiri legacy within the Islamic legal tradition pro- 

moted intensive reflection among the legists upon the 

fundamental question of what constitutes the meaning 

of a text. The Zahiriyah, in the interests of legal devel- 

opment, tended to stretch the concept of meaning to in- 

clude much of what the four principal madhhabs con- 

sidered to be established by analogy, so that the dispute 

was, partly at least, over methodological justification 

for commonly accepted positive doctrine. 

The Shi‘i theory. Even more potent than the Zahiri 

theory as a challenge to the thinking of the four madh- 

habs were the theories developed within Shi‘l Islam and 
especially within that branch known as Imami, or Twel- 

ver, Shiism. Twelver theory, like the Zahiri, rejects an- 

alogical deduction, but the prevailing school of thought 

among the Twelvers, that of the Usdliyah, posits in its 

place ‘‘reason” (‘aql) as the fourth source of law. In- 

cluded under this rubric are a number of “rational” op- 
erations. Some of these are essentially interpretative ac- 

tivities and as such.are considered to be “dependent” 
upon the texts, in the sense that they do not lead to any 

conclusion apart from the texts; others are completely 

autonomous. Of the latter operations, the most signifi- 

cant is the rational perception of good and evil, a notion 

derived from an early Muslim school of thought known 
as the Mu‘tazilah but denied universally by later Sunni 

thinkers. The three remaining sources posited by the 

Sunni madhhabs are accepted in Twelver theory but 

with important méddifications. The sunnah of the 

Prophet is expanded into the sunnah of the “‘infallible 

authority” (al-ma‘siim) so as to include also the sayings 

of the imams, or spiritual heads of the community, who 

are deemed no less infallible than the Prophet. As for 

the consensus, which Twelver theorists take to be the 
general consensus of the community as a whole, it is 

reduced to the role of disseminator of the doctrine of 

the infallible authority, and the notion of an infallible 

consensus coequal as a material source of law with the 

Qur’an and the sunnah of the Prophet is regarded as a 
Sunni aberration stemming from the treasonous elec- 

tion of Abi Bakr as the first caliph. During the long pe- 

riod intervening between the entry of the twelfth imam 

into a state of ‘“‘occultation” (believed to have occurred 

in 876) and his anticipated return, the community de- 

pends on the spiritual guidance of mujtahids, who, 

though not infallible—even when in agreement—are 

qualified by virtue of their superior knowledge of the 
Qur’an and the sunnah of the “infallible authority” (as 

enshrined in Shi‘l hadith collections) to carry on the 

task of developing the positive law in response to com- 

munal needs. Unlike the Sunni legists, however, these 

mujtahids are not divided into a plurality of madh- 

habs—a most reprehensible situation, to the Shi‘i way 

of thinking—but constitute one unified and exclusively 

valid madhhab, that of the imams and the Prophet 

themselves. 

‘Iim Usiul al-Figh. Interest in the methods and prin- 

ciples governing the derivation of positive rules from 

the sources of law gave rise to a special Islamic science 

called ‘ilm usal al-figh, whose business it was to spell 

out these methods and principles in detail and to deal 
with every conceivable issue that might arise in connec- 

tion with them. This science was distinguished from 

‘ilm al-figh, the science of positive law as such. To- 



gether, these two sciences constitute the two main 
branches of what may be called, in the broadest sense 
of the term, Islamic jurisprudence. 

Although Shafi'i, described already as the architect of 
the theory of the four sources, may also be regarded as 
the founder of ‘ilm usal al-figh, especially by virtue of 
his treatise known generally as the Risdlah, the pri- 
mary agents in the development of this science in the 

century or so after Shafi‘i were a number of prominent 
members of the Mu‘tazili school, mentioned above. 

There is, in fact, a close connection between the devel- 

opment of ‘ilm usul al-figh and that of speculative the- 
ology (‘ilm al-kalam), in which the Mu‘tazilah played a 

prominent role; and as the agents in the one were also 

the agents in the other, it is not surprising that the 
method of investigation which prevailed in speculative 
theology, namely that of dialectic, prevailed also in ‘ilm 

usul al-fiqgh. After the eclipse of the Mu‘tazili school of 

theology by the ‘orthodox’ Ash‘ari and Méaturidi 

schools, the further development of ‘ilm usual al-figh was 
carried on by theorists of all four madhhabs, many of 

whom adhered to these two later schools. 
It should be noted, finally, that despite its great thor- 

oughness and finesse ‘ilm usal al-figh was seldom put to 

practice for the purpose either of producing new law or 

of reforming existing law. The greater part of the legal 

doctrine of the four madhhabs was formulated long be- 

fore ‘ilm usual al-fiqgh reached maturity and is, in fact, in 

large measure a legacy of the ancient schools of law, as 

Schacht has shown. The methods and principles elabo- 

rated in ‘ilm usdal al-fiqgh were consequently viewed as 

identical with those presumed to have been employed 

by the great masters of an earlier period, especially the 

eponyms of the four madhhabs. ‘Iim usil al-figh—at 
least in its later mature form—sought simply to articu- 

late what was supposed to have been implicit in the 

work of the masters. At the same time it always stood 
as a potential resource for any daring mind which 

might wish to take a fresh and independent look at the 
inherited doctrine and embark on a new ijtihdd in em- 

ulation of the masters themselves. 
[See also Islamic Law and the biographies of the figures 

mentioned herein. ] 
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BERNARD G. WEISS 

UTOPIA. The term utopia (from the Greek ou-topos, 
“no place,” or eu-topos, “good place,” and evidently 

coined as a pun by Thomas More for the title of his book 

published in 1516) has very diverse, often confusing 

connotations. Sometimes it is used to mean any ideali- 

zation of the distant or primordial past, when humans 

lived closer to the gods (or God), as found in Sumero- 

Akkadian cuneiform accounts of Dilman; in the Hebrew 

story of Eden of Genesis; in portrayals of the Golden Age 

by Hesiod, Vergil, Symmachus, and other Greek and 

Roman writers; in myths of the “perfect great period”’ 

(krtayuga, susamé, etc.) in later Vedic, earlier Jain, and 

Buddhist traditions; or in accounts of the early age of 

the four (mythic) emperors of popular Chinese thought. 

[See Golden Age.] In some ancient cultures, the original 

inhabitants of certain foreign regions were imagined to 

live in an innocent, trouble-free state (the Greeks, for 

instance, wrote of the Ethiopians, Scythians, and others 

in this fashion), while not a few students of prehistory 

in modern times have visualized the earliest humans as 

herbivores, free from war (as held by Richard Leakey), 

or as without the sexual constraints and inequalities of 

later ages (as held by Friedrich Engels). 

In contrast, the term utopia at other times refers to 

the future realization of some perfect place and time. It 

can take on futurist instead of primitivist associations, 

thus becoming a lost paradise regained, the projection 

of the hopes and dreams of a millenarianism (the king- 

dom of God or its equivalent on earth), or the establish- 

ment of an ideal society divinely or otherwise sanc- 

tioned to replace the glaring ills of the day. [See 

Millenarianism.] Occasionally notions of heavenly 

worlds—such as the mythic Isles of the Blessed in 

Greco-Roman belief, the Chinese Mahayana Buddhist 

Pure Land of the West, or the Qur’anic vision of heaven 

as fertile gardens with maidservants—have been de- 

scribed as utopian, as also have visions of an eternal 

city set above the known order, such as Augustine’s City 

of God, which nevertheless partakes of earthly affairs. 

A more traditional understanding of utopia (as in 

More) is that of a distant, wondrous land allegedly dis- 

covered and described by a traveler returning home. 

Hints of this are found in Homer’s Odyssey (the account 
of the Phaeacians), and the earliest extant written de- 

scription of utopia is that of Euhemerus, who not only 

argued that the gods were originally deified mortals but 
also described an idyllic social order outside the bounds 

and difficulties of ordinary human life. Interestingly, 
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priests are the effective rulers of the Sacred Isle, al- 

though they have no official political status. 

Pertinent comparisons here include the Greek roman- 

cer (and perhaps Cynic) Iambulus writing on the island 

City of the Sun (early first century BcE), the church his- 

torian Socrates on the location of Eden (440 cg), More’s 

Utopia (1516), the Spanish explorer Garcilaso de la Ve- 

ga’s impressions of the Inca empire (1617), the Rosicru- 

cian Johann Valentia Andreae’s Christianopolis (1619), 

the Dominican Tommaso Campanella’s City of the Sun 

(1623), empiricist Francis Bacon’s New Atlantis (1627), 

and philosophe Denis Diderot’s Tahiti (1772), all West- 

ern in origin. More’s crescent-shaped, two-hundred- 

mile-long, substantially urbanized island utopia is the 

most famous, remarkable for its religious tolerance and 

its endearing priests, who do not persecute but instead 

constrain those few who happen to hold to the three de- 

structive, forbidden views: that the soul is mortal, that 

the world is the outcome of mere chance, and that there 

is no reward or punishment after death. 

Possible Eastern analogues to these strangely re- 

moved lands are found in Chinese and particularly 

Taoist beliefs from the fourth century cE onward. Ac- 

cordingly, select individuals could secure, by some po- 

tion or other means, virtual immortality, and ‘not 

somewhere else out of this world,” as Joseph Needham 

puts it, “nor in the underworld of the Yellow Springs, 

but among the mountains and forests here and forever.” 

Looking further afield, from the pre-Christian Ameri- 

cans we learn of South American Indian migrations (the 

Guarini, in particular) in quest of the “land without 
evil” to the east. In transitional Melanesia, individuals 

who have managed to journey well beyond their own 

cultural bounds during colonial times (such as police, 

recruited laborers, and others) have often spun together 

novel mythic histories about where the whites came 

from—Britain, Germany, Jerusalem, Sydney, and so 

on—and how they acquired “cargo” (European goods). 

From such far-off utopias, where God, the ancestors, 

and culture heroes are present, cargo came as transfor- 
mation and blessing to the islanders. [See Cargo Cults.] 

In our day, the idea of utopia has become inseparable 

from utopianism, the systematic attempt to engineer a 

preferable, even perfect society. The origins of utopia in 

this sense might be said to go back to the construction 

of the first cities (according to Lewis Mumford) or at 

least to the schemes of Plato (and the lesser-known 

Greek thinkers Hippodamus and Phaleas). But many 

scholars do not consider this exercise in model building 
for revolutionary social transformation much older 

than the eighteenth century (the moderately aristocratic 

Oceana scheme by the Englishman James Harrington in 

1656 being only faintly precursory), and they have 

pointed out the central role of the Western ideal of uni- 

versal progression toward utopianism’s realization. 

They also recognize the secondary importance of prac- 

tical experimentation in the Americas, where, especially 

in North America, European colonists attempted to es- 

tablish new kinds of community or sought a new para- 
dise in the wilderness away from the evils of the Old 

World. 

Utopianist designs for social reconstruction have not 

always been distinctly religious, except insofar as their 

ethical stances reflect spiritual values. As the chief pro- 

tagonist in Plato’s Republic, Socrates was an atheist 

when it came to the old gods, yet the guardians of his 

new polity were to be fully enlightened by the supreme 

idea of the good (the equivalent of God). In modern 

times, utopianists have voiced radically anticlerical, if 

not anti-Christian sentiments, yet they have been dom- 

inated by a vision of’ what is ethically right regarding 

human relationships. The first utopia as a projected, fu- 
ture program rather than a millennial fiat was that of 

the French progressivist Sebastian Mercier. In his tract 

on the year 2440 (written in 1770) he expressed his wish 

that the church as he knew it would not survive, but 

nonetheless he imagined an initiation ceremony using 

telescopes and microscopes, in which young people 

would discover God, the author of nature (which, in 

turn, would serve as the basis of justice). Disillusioned 

with ecclesiastical orthodoxy, in 1825, one of his succes- 

sors, Saint-Simon, wrote New Christianity, and the re- 

nowned Charles Fourier described a New Earth in the 

dawning of the Third Age, like Joachim di Fiore’s Age 

of the Spirit (1847). If Francois-Noél Babeuf and Pierre- 

Joseph Proudhon, two other French utopianists, were 

secular communists in their approach, each neverthe- 

less preached with a religious intensity against injus- 

tice. There were other European utopian thinkers in the 

nineteenth century, both English and continental, from 

Scottish industrial reformer Robert Owen, a man 

touched by Christian millennial hopes in his New Vision 

of Society (1813), to vehemently antireligious anar- 

chists, including Petr Kropotkin, a Russian litterateur 
active at the end of the century. 

Marxism has been characterized as a species of secu- 

lar utopianism, even millenarianism, for presaging a fu- 

ture, supranational society free of classes following a se- 

ries of proletarian revolutions. Both Karl Marx himself 
and his collaborator Engels, however, detached them- 

selves from the utopians (especially Proudhon) by ar- 
guing that the historical process rather than artificial 
reorganization would produce a radically better order. 
However, the fact that the programs of Lenin and Stalin 
in Russia, Mao Tse-tung in China, Kim II Sung in North 
Korea, and others reveal massive political manipula- 



tion and forced mobilizations to support communist 
State policies suggests that where Marxism has been 
dominant in certain societies, politics have typically 
drifted toward the utopian, social-engineering model 
that Marx himself disdained. The end product of these 
maneuvers was meant to be a society free not only from 
classes but from religion. 
Communism and socialism take a number of forms, 

although many less obviously political expressions are 

often referred to as communalisms, commutarianisms, 

or communes. Many and varied small-scale utopian 

communities have been established in the modern-day 

West, with the greatest number in North America. One 

discovers parallel and prototypic communities in ear- 

lier religious history: the Chinese Taoist and Neo-Con- 

fucian retreats of sagehood (Chang Tao-ling at Dragon 

Tiger Mountain, Kiangsi, during the first century cE, or 

Chou Tun-i at Lu Shan, c. 1050); in the early monasti- 

cisms (both the Jain and Buddhist traditions in India, 

the Jewish Qumranites and Therapeutae, the Christian 

Pachomians, Benedictines and their medieval succes- 

sors, etc.); in the elitist, and for all appearances sectar- 

ian, spiritual fraternities (Indian dsramas, the ancient 

gnostic and hermetic schools of Egypt, the medieval 

Brethren of the Free Spirit in Germany and the Low 

Countries, the Rosicrucian Order, and other esoteric 

groups in seventeenth-century England and Germany); 

and in the communities of the radical Reformation (Ana- 

baptists, Hutterites, etc.) with this tradition generating 

Mennonite, Amish, and other experiments in North 

America, including the Quaker City of Brotherly Love, 

Philadelphia. 

By the nineteenth century the United States was 
sprinkled with many religious communities, at that 

time often dubbed ‘“‘socialisms” (John Humphrey Noyes 

documented at least forty-eight in his History of Ameri- 

can Socialisms, 1870) but today more likely called uto- 

pias or (somewhat pejoratively) ‘‘cults.”” The most fa- 

mous, distinctly religious examples were Amana in 

Iowa, New Harmony in Indiana (inspired by Owen), the 

Shaker and Oneida communities (in New York and else- 

where), as well as the Mormon settlements in Utah. 

During the first half of this century such communities 
were spawned in the northwestern states, and since 

World War II the popularity of life in communes or spe- 

cial retreats has grown, especially in California because 

of the impact of Eastern meditative traditions and the 

rejection of highly mechanized and plutocratic North 
American society (in favor of, for example, a drug cul- 

ture, anarchy, or a more highly disciplined, ascetic way 

of life). Some have been inspired by Thoreau’s Walden 

and other American celebrations of seclusion in the 
wild, others by ravaged Amerindian traditions. Compa- 
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rable postwar communes were established in northern 
Europe and Australia. 

In view of these developments and the growth of 

state communism, Christian theologians have debated 

whether Christianity is a utopian faith. Reinhold Nie- 

buhr characterized the Christian position as anti-uto- 

pian because evil can never be eradicated from society, 

while Paul Tillich argued that utopian dreaming has 

positive value in setting ideal goals but must be tran- 

scended when only enslavement or force can secure its 

long-lasting actualization. Modern Eastern philoso- 

phers, particularly Indian gurus who have encouraged 

or founded new communes, characteristically teach 

that such communities are but transitory supports be- 

fore liberation from the realm of physical contingency 
and karmic law. 

Utopia is a subject for both the sociology and psy- 

chology of religion. [See Community.] When attempts 

are made to realize a utopian scheme, it is important to 

ask questions about social dynamics, the role of a char- 

ismatic leader or elders, its degree of durability, and the 

rate of attrition. A stringently prestructured scheme 

usually results in a more legalistic orientation and a 

greater resort to authoritarianism, while in looser ef- 

forts at cooperation unity is maintained more by com- 

mon hope of labors rewarded or a coming transforma- 

tion. A shared sense of purpose, however, especially by 

the genuinely faithful, is crucial for the survival of ei- 

ther kind of movement. Apropos to religious categori- 

zation, utopianism tends to characterize sectarian, spir- 

itualistic, and mystical persuasions, just as most 

utopists in the political arena tend to reject the current 

order of realpolitik, feeling it reflects the morally bank- 

rupt established system. 

Utopianism in practice is as attractive psychologi- 

cally as millenarianism is for idealists, or for those in 

quest of some certainty and an anxiety-free existence in 
a sea of cultural, religious, and ethical pluralism. Uto- 

pia can also provide, as can the millennial transforma- 
tion to come, satisfaction for feelings of resentment to- 

ward the world’s ills or the society from which utopists 

secede. A need for the certainty a utopia can provide 

often coincides with extensive rule making and author- 

itarianism, while recriminatory tendencies can lead to 
isolationism and relative xenophobia. 

Utopianism, when viewed as an oneiric tendency to 

project a vision of a better life or as exercises of the 
imagination that lead to social questioning, is more a 

product of the mind and religious intellectual activity 

than social organization. The contemplation of hap- 

piness and what it entails is a perennial feature of 

philosophical reflection in religious or quasi-religious 

traditions, and utopianism is one of its clearer manifes- 
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tations. Students of the unconscious will note that the 

displacement of reality for imagined visualization can 

compel archetypally vivid dreams and rich symbols. 

Psychoanalytically interesting, moreover, is the aspect 

of utopias that touches on sexual mores. Thomas More 

imagined an ideal marriage state, with children being 

brought up by the community as a whole. An actual at- 

tempt at reconstructing Eden-like conditions of the 

male-female union came with the Adamites, one pre- 

Reformation group of which was isolated on an island 

in the river Elbe in Germany from the fifteenth century 

onward. Members went naked (a reminder that nudist 

colonies are essentially utopian), and the “naturalness’”’ 

in the sexual relations of later groups are portrayed in 

the indelible symbols of Hieronymous Bosch’s Garden of 

Worldly Delights (1506?). A modern utopia of particular 

interest regarding the relationship of religion and sex- 

uality is the Oneida community which was governed by 

Noyes’s complex books of instruction. [See the biography 

of Noyes.] 

Whether as a product of thought or action, or ana- 

lyzed in a sociological or psychological sense, utopian- 

ism characteristically betrays assumptions about the 

limited relevance of historical change. Utopias are often 

conceived, sometimes unwillingly, ““as good patterns of 

life in an ahistorical cosmos’ (Olson, 1982). Little 

thought is given to what may lie beyond or develop out 

of these Utopias in the future, since, like the millen- 

nium, they constitute an end or proper fulfillment of the 

known order. Unlike the millennium, however, utopia 

can be discovered, and although it may also be the 

product of dreaming and imagination, it can be devised 
rationally and is not constructed only from the elusive- 

ness and ambiguities of apocalyptic literary authorities. 

Admittedly some forms of millennialism, particularly 

those of American theologians who preached that the 

kingdom of God had to be worked for on earth (as doc- 

umented best by Ernest Lee Tuveson), compare better 

with utopian visions. On the other hand, such visions 

are not intrinsically incompatible with noneschatologi- 

cal or more decidedly secular approaches to social re- 

form. Marx, Freud, and other atheist commentators, 

however, suggest that all religion is inherently utopian 

in reflecting the presumptions or hypothesizing about a 

given realm—especially the afterlife—that escapes the 

ordinary contingencies of material existence and self- 

hood. And if this is at least arguable, so too it can be 

proposed that utopia is fundamentally a given of reli- 
gious consciousness. 
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GaRRY W. TROMPF 

UTU was the Sumerian god of the sun (he is identified 

with the Akkadian Shamash) and city god of Sippar. 

Utu was the son of the moon god, Nanna, and therefore 

brother of Inanna and Ishkur. As god of the sun, Utu 

was believed to ride the heavens from sunrise to sunset 

in a chariot pulled by four storm-beasts, and then to 

descend to the netherworld at sunset to continue his cir- 
cuit until the morning. A frequent scene in cylinder-seal 

iconography shows Utu rising in the eastern mountains, 

depicted as holding a “saw’”’ (the sun’s rays). 

Utu held an important position in the pantheon even 

though he does not figure prominently in mythological 
tales. According to the myth Enki and the World Order, 

Enki fixed the borders of cities and states and then 

placed Utu in charge of the entire universe, a confirma- 

tion of Utu’s role as the preeminent judge of gods and 

men. Perhaps it is because the eye of the sun surveys 
the world that Utu held this position; his accompanying 

attendants were Justice and Righteousness. Judgment 

took place in the morning, when the gods assembled; 

without Utu’s rising, there could be no justice. Simi- 

larly, other normal daytime events could not take place 



without Utu, and therefore kingship, healing, oracular 

functions, hunting, fishing, weaving, and even warfare 

were said to be dependent on him. 

As judge, Utu was considered the helper of the just 

man and the foil of evildoers. The guardian of justice 

and advocate of the oppressed, he safeguarded the or- 

phan, the widow, and the poor, a role that was also at- 

tributed to the goddess Nanshe. It was Utu’s function to 
right injustice, and the oppressed turned to him with 

their cry “I-Utu” (“‘O Utu!”), a term that became syn- 

onymous with oppression itself, and even with (com- 

plaining) malcontents. 

Utu’s role as judge extended to nonearthly matters. 

Afflictions such as illness could be envisioned as a con- 
test between humans and demonic powers. The bit 

rimki, an ablution ritual known from the Assyrian pe- 

riod, included a cycle of hymns and prayers to the sun 

god Shamash, who was believed to judge cases brought 

by supplicants against demonic adversaries. There are 

bilingual Sumerian-Akkadian versions of some of the 

Utu-Shamash supplications, which may indicate that 

the Sumerian Utu, like Shamash-Utu in the later texts, 

was also conceived as judging between demons and 

people. Utu did have power over ghosts; the lengthy Su- 

merian hymnal Incantation to Utu, which celebrates 

Utu’s role as judge, contains extensive supplications 

against evil ghosts who may roam the world (Castellino, 

1969). Yet another Utu hymn, which also concerns 
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ghosts, may be imploring Utu to allow a dead man into 

the netherworld (Cohen, 1977). 

Utu seems to have controlled access to and egress 

from the netherworld, a power possibly related to his 
own ability to enter the netherworld every evening 

and emerge at sunrise. Thus, in the myth Gilgamesh, 

Enkidu, and the Netherworld, Enkidu is trapped in the 

netherworld until Enki has Utu open a “window” so 

that Enkidu may ascend. Utu also served as judge of the 

netherworld, a function shared somewhat with the dei- 

fied dead Gilgamesh. This judgment of the dead and of 
the other denizens of the netherworld does not seem to 

have involved a concept of eternal reward and punish- 

ment, and probably consisted of settling disputes and 

keeping the peace between the souls there. 
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VAIKHANASAS. The chief “priests” (arcakas) in 

more than half the Visnu temples in the South Indian 

states of Tamil Nadu, Andhra Pradesh, and parts of 

Karnataka—including the renowned Hindu pilgrimage 

center, Tirupati in Andhra Pradesh—Vaikh4anasas are a 

tiny, widely dispersed brahman community of about 

2,500 families. Claiming to be a surviving school of 

Vedic ritual performance, the Taittiriya sakha of the 

Krsna Yajurveda, Vaikhanasas have their own complete 

Vedic Kalpasitra in addition to prescriptive manuals 

on temple performances exemplifying the so-called 

Agama literature. Beyond the intrinsic interest of their 

literature and the evidence it provides for further in- 

quiry into questions of continuity and change in India’s 

religious traditions, Vaikhanasas command special in- 

terest and attention because of their contemporary tem- 
ple activities and efforts to maintain community integ- 

rity despite accelerating social and technical change. 
Manu’s discussion of vanaprastha (‘‘forest-dweller,”’ 

the third of the four classical dSramas mentions a “Vaik- 

hanasa rule” (Mdnava DharmaSdstra 6.21). As other an- 

cient authorities seem to support this reference, it ap- 

pears quite likely that there existed a distinct 

Vaikhanasa reclusive community some time before the 

beginning of the common era, though the extant Vaik- 

hanasa sutras seem to be no older than the fourth cen- 

tury CE. The Vaikhanasa Grhyasitras prescribe a daily 
worship of Visnu that involves the fabrication of an im- 

age and is said to be “equal to the worship of all the 
gods” (Vaikhanasa Grhyasutra 4.10—12). In essential de- 

tails, this devotional service prefigures the arcanca (ser- 

vice to images) detailed in the Vaikhanasa Samhitas; 
hence, it is plausible that Vaikhanasa literature docu- 
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ments the community’s transition from a Vedic 

“school” of ritual observance to a “school” of the reli- 

gious performances characteristic of Hindu devotional 
cults. 

Louis Renou proposed (L’Inde classique, vol. 1) that 

the Vaikhanasa is a bhdgavata tradition that, while em- 

phasizing Visnu-Narayana bhakti, did not exhibit the 

sectlike exclusivity apparently characteristic of early 

Paficaratra ekdntins (‘‘monotheists”). Certainly, the 

Vaikhanasas’ own insistence that they are vaidikas and 

not tdntrikas clearly evidences their concern with distin- 

guishing themselves from pdficaratrikas. This concern is 

further illustrated in their refusal (at least since the late 

nineteenth century) to undergo Vaisnavadiksa (‘‘initia- 

tion” as a Vaisnava) on the grounds that they are ‘“‘Vais- 

navas from birth’”’ because their mothers underwent a 

particular life-cycle rite (samskdara) during their first 

pregnancies. Still, the exact historical relationship be- 
tween Vaikhanasas and pdaficaratrikas remains unclear. 

Inscriptions from perhaps the eighth century cE iden- 

tify Vaikhanasas as temple functionaries. According to 

Vaikhanasa tradition, the sage Vikhanas (a manifesta- 

tion of Brahma or Visnu) composed the Vaikhdnasa Kal- 

pasatra and taught four disciples—Atri, Bhrgu, Kasya- 

pa, and Marici—the procedures of samdartdrcana (‘‘de- 

votional service [to Visnu] in images’’). Samhitas (‘‘col- 

lections”’) of versions of these instructions, said to have 

been authored by these four disciples, constitute the 

core of Vaikhanasa literature. 

More so than their Paficaratra counterparts, the Vaik- 

hanasa Samhitas are the literature of ritual prescrip- 

tion, providing detailed instructions from priest to 

priest for constructing and dedicating temples and im- 
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ages and for conducting religious ceremonies involving 

them. While not negligible (as some scholars have as- 

serted), the explicit jf#dna sections of these texts are 

brief, and thus certain important features’ must be in- 

ferred from their discussions of ritual. These texts em- 

phasize the distinction between Visnu as the pervasive, 

unfigured (niskala) presence in the universe and his fig- 

ured (sakala) presence occasioned in his graceful re- 

sponse to intent devotional meditation. Initially, this is 

the meditation of the arcaka who conducts the proceed- 

ings through which the deity comes to dwell in pre- 

pared images; subsequently, it is the essence of the 

behavior of devotees toward images so enlivened. 

Discussion of cosmogony in the Vaikhanasa texts prin- 

cipally traces the backgrounds of the human predica- 

ment: our being caught in samsdra. According to Vai- 

khanasa teaching, moksa is “release” into Visnu’s 

heaven, and the nature of one’s moksa depends on a de- 

votee’s service: attentive repetition of prayer (japa), 

sacrifice (huta), service to images (arcana), or medita- 

tion conforming to yogic regimen (dhyana). Among 

these four, the Marici Samhita declares that arcana is 

the realization (sadhana) of all aims. 

[See also Vaisnavism and Tamil Religions.] 
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G. R. WELBON 

VAINAMOINEN is the protagonist of the Finnish na- 
tional epic, the Kalevala, and an important figure in ten 

ancient Finnish poems in Kalevala meter. He is the in- 

ventor of the kantele (the ancient psaltery used to ac- 

company the chanting of the Kalevala epics), an expert 

singer, and a master musician. Vainamdéinen has taken 

part in the primeval acts of creation; were he to be 

killed, joy and song would depart this earth. 

Vainamdinen’s namie is derived from the word vdind, 

meaning a Strait or a wide, slowly flowing river. The 

derivation seems to indicate that Vainamdinen was 

originally associated with water, but scholars are not in 

agreement about this or any other explanation of the 
hero’s original character. He often goes by the epithet 

“the old one,” and he is repeatedly characterized as ‘‘the 

everlasting wise man.” 
The images of Vainamdinen that occur in folk poetry 

can be grouped into four basic types: (1) creator of the 
primeval sea, (2) culture hero, (3) shaman hero, and (4) 

sea hero and suitor. 
1. As creator of the primeval sea, Vainaméinen shapes 

the seabed by creating holes and shoals in it. Once his 

work is done, a bird—an eagle, a scaup duck, or a 

goose—makes a nest on his knee and lays an egg (in 

some versions, eggs). When Vainamédinen shifts his knee 
the egg breaks, and the pieces become the various ele- 
ments of the world: 

What was the egg’s upper shell 

became the heavens above 

what was the egg’s lower shell 

became mother earth below 

what was the white of the egg 

became the moon in the sky 

what was the yolk of the egg 

became the sun in the sky 

what on the egg was mottled 

became the stars in heaven 

what on the egg was blackish 

became the clouds in the sky. 

(Bosley trans., in Kuusi 

et al., 1977) 

Vainamoinen then joins his brother IImarinen in the up- 

per aerial regions to strike a spark that falls through the 
nine heavens to Lake Alue. Vainamdinen’s association 

with celestial bodies is reflected in the old Finnish 
names for Orion and the Pleiades, which mean ‘‘Vaina- 

mdinen’s scythe” and ‘‘Vainamdinen’s birchbark shoes,” 
respectively. 

2. As culture hero, Vainamdinen builds the primeval 
boat, which one day strikes a great pike from whose 
bones he makes the first kantele, which he uses to en- 
chant the world. In Ingria (the region between Estland 
and Lake Ladoga) various goods are made from the 



great oak felled at Vainamdéinen’s command. In some 
regions Vainamdinen was believed to be the first culti- 
vator of flax and hemp as well as the inventor of the 
fishnet. He is also credited with concocting various oint- 

ments and curing diseases and with the ability to stop 

the flow of his own blood. Like most culture heroes, 
Vainamoinen departed from the world, in his case in an 

iron-bottomed boat, once mankind had reached a cer- 

tain level of development, and is prophesied to return 
in the future. 

3. As shaman hero, Vainamdinen uses his singing to 

charm the young Saami (Lapp) Joukahainen, a rival 
shaman, into a swamp, where he abandons him by re- 

voking his magical song. Other shamanistic motifs in- 

clude Vainamdinen’s crossing a river to visit Tuonela 
(the land of the dead) and returning as a snake, and his 

obtaining knowledge from Antero Vipunen, a dead wise 

man. [See also Tuonela.] Vainamdinen also resorts to 

shamanistic power in his quest for the sampo, a sup- 

port of the world. A belt worn by Finnish shamans up 

to the nineteenth century, from which magic objects 

were hung and which was used as an aid in incantation, 

was known as “the belt of old Vainaméinen.” 

4. As sea hero and suitor, Vainamdinen appears in 

those parts of the extensive Sampo epic cycle concern- 

ing his theft of the sampo and the contest among heroes 

for the mistress of Pohjola (“homestead of the north”). 

In one episode a Saami shoots Vainamdinen, who falls 

into the sea and drifts until he is rescued by the mis- 

tress of Pohjola. At other times he engages in a dispute 
with Ilmarinen’s sister Anni or makes an unsuccessful 

attempt to capture a mermaid. Finally, he orders the 

killing of a fatherless half-month-old boy in a marsh. 
When the baby suddenly begins to speak, deprecating 
the old man, Vainaméinen is compelled to rescind his 

order. In Elias Lénnrot’s redaction, this final scene of 

the Kalevala is intended to be an allegory for the retreat 

of paganism and the rise of Christianity. 
The tradition of poem-cycles and miniature epics 

with Vainamdinen as chief protagonist began in the dis- 

tant past. The oldest stratum of this tradition represents 

Vaindamdinen as an epic or cosmological figure. The 

newer stratum depreciates his role, or even satirizes 

him. The two strata tended to mix during the eigh- 

teenth or nineteenth centuries; Lénnrot brought this 

process to its logical conclusion when he compiled and 

edited the Kalevala. At the same time, he strengthened 

Vaindamdinen’s central position by casting him in roles 

originally occupied by other characters. He also di- 

vested him of mythological features and endowed him 

with human, though manifestly heroic, traits. 

[See also Finnic Religions; Ilmarinen; and Lemmin- 

kainen.] 
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Matti Kuusi 

VAISESIKA. The Vaisesika school of Indian philoso- 
phy, founded by Kanada (sixth century BcE?), has con- 

centrated mostly on issues and themes of ontology and 

has closely cooperated with the Nyaya, its sister philo- 

sophical school, on matters of epistemology. Like many 

other schools of Indian philosophy, it upholds that all 

living beings, human or nonhuman, have souls that are 

different from the body, eternal, and ubiquitous; that 

the supreme goal of life is liberation from the bondage 

of karman and the cycle of birth and rebirth; and that 

the attainment of liberation is the only means of ensur- 

ing freedom from all suffering. 

According to Vaisesika teaching, the soul is a kind of 

substance that is conceived as the substratum of quality 

particulars (gunas) and motion. Both quality particu- 

lars and motion are related to the substance by way of 

inherence (samavaya). Samavaya is a special kind of re- 

lation as well as an independent ontic category that 

binds only those two kinds of relata, one of which must 

be destroyed with the severance of the relationship. 

Substances, quality particulars, and motions share 

common properties, or universals, that are eternal and 

independent of their substrates and yet related to them 

by way of inherence. Physical substances are produced 

from combinations of atoms, which are eternal, indivis- 

ible, and imperceptible. Each eternal substance is char- 

acterized by an ultimate differentiator (visesa), which 

serves as a basis of distinction under circumstances 

where no ordinary means of distinction is available. Be- 

sides the above six kinds of positive ontological catego- 

ries—substance, quality particular, motion, universal, 

inherence, and ultimate individuator—there is a nega- 
tive ontic category, including such entities as absence 

(as of a book on the table), difference (as of one thing 

from another), and so on. ; 
The Vaisesika school seeks to prove the existence of 

the soul by arguing that desire, cognition, and other at- 

tributes are quality particulars and must be supported 

by a substance that is nonphysical because they are rad- 

ically different in many ways from the quality particu- 
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lars of physical substances. Such a substance must also 

be permanent and endure through time; otherwise no 

satisfactory account can be given of such phenomena as 

memory. It must further be eternal and in particular, 

preexistent before birth, or else one cannot account for 

the fact that a newborn child reaches out for its moth- 

er’s milk, given that the infant’s action is claimed to be 

purposive and involve memory (which can only have 

been acquired in a previous life). 

One of the souls, called Isvara (God), is said to be en- 

dowed with superhuman qualities such as omniscience. 

Isvara’s existence is inferred from the premise that a 
conscious agent is required not only for the creation of 

artifacts such as a pot, but indeed for all effects, and 
that the conscious agent responsible for bringing about 

a conjunction of atoms leading to the production of ma- 

crocosmic objects can only be Isvara. He is also inferred 

as the author of revealed scriptures and further as the 

original bestower of significance on linguistic symbols, 

an act making all communication possible. 

[See also Nyaya.] 
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Kisor K. CHAKRABARTI 

VAISNAVISM. [This entry treats the various regional 
and cultic manifestations of the worship of the god Visnu 

and other related deities. It consists of three articles: 

An Overview 

Bhagavatas 

Pancaratras 

For discussion of the religious systems that developed 

around the god Krsna, see also Krsnaism. Other specific 

expressions of Vaisnavism can be found in Alvars; Sri 

Vaisnavas; and Vaikhanasas. Visnu, Radha, Krsna, and 

Rama are also the subjects of independent entries.] 

An Overview 

The origin of Vaisnavism as a theistic sect can by no 

means be traced back to the Rgvedic god Visnu. In fact, 

Vaisnavism is in no sense Vedic in origin. Indology has 

now outgrown its older tendency to derive all the reli- 

gious ideologies and practices of classical India—in- 

deed, all aspects of classical Indian thought and cul- 

ture—from the Veda. It must be remembered that when 
the Vedic Aryans migrated into India, they did not step 

into a religious vacuum. On the strength of newly avail- 

able evidence, it is possible to identify at least two pre- 

Vedic non-Aryan cults. One was the muni-yati cult, 

which must be distinguished from the exotic Vedic Ary- 

an rsi cult. The muni-yati cult, with its characteristic 

features such as yoga, tapas, and samnydsa, was an in- 

trinsic component of both the Siva religion, which had 
been deeply rooted and widely spread in pre-Vedic In- 

dia, and the ancient Magadhan religiophilosophical 

complex, which later served as the fountainhead of such 
heterodox religions as Jainism and Buddhism. The sec- 

ond cult, that of bhakti, is more pertinent to our pres- 

ent purpose. The autochthonous character of bhakti in 
the sense of exclusive devotion to a personal divinity, as 

evidenced by several aboriginal Indian religions, is now 

generally accepted. These two cults can be seen to have 

influenced the hieratic Vedic cult to a certain extent 

both positively and negatively. Positively, the Vedic re- 

ligion adopted into its pantheon the pre-Vedic non-Ary- 

an Siva in the form of Rudra. Similarly, there is every 

reason to assume that some of Vasistha’s hymns to Va- 

runa in the seventh book of the Rgveda reflect certain 

essential traits of bhakti. Negatively, the hieratic Vedic 

religion clearly betrays its aversion to such adjuncts of 

the Siva religion as yatis, sisnadevas, and miradevas. 

Once established, the Vedic religion succeeded in 

keeping the indigenous religious cults of India sup- 

pressed for a fairly long time. When, however, about the 

end of the period of the major Upanisads (eighth to 

sixth centuries BCE), the authority of Vedism began to 

decline, the non-Vedic religious cults again came into 

their own. Whereas some of them, like the ones that 

later developed into Jainism and Buddhism, refused to 

accept Vedic authority, the theistic cults sought its 
blessing and sanction. 

Vasudevism. The theistic cult centered on bhakti for 

the deified Vrsni hero Vasudeva, who is not mentioned 

in any early text. With the decline of Vedism, the cult 
emerged as a significant force. Strangely, the available 
evidence shows that the worship of Vasudeva, and not 
that of Visnu, marks the beginning of what we today 
understand by Vaisnavism. This Vasudevism, which 
represents the earliest known phase of Vaisnavism, 
must already have become stabilized in the days of Pa- 
nini (sixth to fifth centuries BcE), for Panini was re- 
quired in his Astadhydyi to enunciate a special rule 
(4.3.98) to explain the formation of the word vadsudevaka 



in the sense of a “‘bhakta or devotee of the preeminently 
venerable god Vasudeva.” 

The tradition of the Vasudeva religion continued 

almost uninterrupted since that time. Megasthenes 

(fourth century BcE) must be referring to this religion 
when he speaks of the Sourasenoi (people of the Siara- 
sena or Mathura region) and their veneration of Hera- 

kles. A passage in the Buddhist Niddesa also points to 

the prevalence of Vasudeva worship in the fourth cen- 

tury BCE. The Bhagavadgita (third century BCE) eulogizes 

the man of knowledge, who, at the end of many births, 

betakes himself unto the god in the conviction that “Va- 
sudeva is All” (7.19). According to the Besnagar inscrip- 

tion (last quarter of the second century BCE), the Garuda 

column of Vasudeva, the ‘“‘god of gods,” was erected by 

Heliodoros, the Bhagavata, of Taksasila. The historical 

tradition that Vasudeva originally belonged to the tribe 

of the Vrsnis is also well attested. In the Bhagavadgita 

(10.37) Lord Krsna declares that of the Vrsnis he is Va- 

sudeva. The Mahdabhdsya of Patanjali (150 BcE) also 

clearly speaks of Vasudeva as belonging to the Vrsni 

tribe (varttika 7 of 4.1.114). The inscriptions of Ghosundi 

and Nanaghat (both of the first century BcE) and the 

grammatical work Kdasikd, all of which associate Vasu- 

deva with Samkarsana (another deified Vrsni hero), fur- 

ther confirm the Vrsni lineage of Vasudeva. 

It may be noted that the Paninian satra which estab- 

lishes the Vasudeva religion also suggests the existence 

of an independent religious sect, with Arjuna as its chief 

god. It would seem, however, that even in the initial 

stages of its development the Arjuna religion was sub- 

sumed by the Vasudeva religion and thus disappeared 

completely from literature and history. The religion of 

Samkarsana also seems to have arisen independently of 

the Vasudeva religion. In the Mahabharata, Samkar- 

sana (or Balarama) is represented as the elder brother 

of Vasudeva, but there is no indication in the epic of 
any religious sect having developed around him. How- 

ever, the Arthasdstra of Kautilya (fourth century BCE) re- 

fers to spies disguised as the ascetic worshipers of 

Samkarsana (13.3.67). The Mathura sculpture (second 

century BCE) which depicts Samkarsana by himself is 

also highly suggestive in this context. The evidence of 

the Niddesa, the Mahabhasya of Patafijali, and the Gho- 

sundi and Nanaghat inscriptions, on the other hand, 

shows that, presumably on account of their original 

Vrsni affiliations, the Samkarsana and Vasudeva reli- 

gions had come to be closely allied. With the develop- 

ment of the doctrine of the vyiihas, whereby Samkar- 

sana came to be regarded as one of the vyihas (standing 

for the individual self) subordinate to Vasudeva (stand- 

ing for the Highest Self), the Samkarsana religion lost 

its independent existence. 

VAISNAVISM: An Overview 169 

Krsnaism. Another theistic cult which gathered 

strength with the decline of Vedism centered on Krsna, 

the deified tribal hero and religious leader of the Yada- 

vas. There is sufficient evidence to show that Vasudeva 

and Krsna were originally two distinct personalities. 

The Yadava Krsna may as well have been the same as 

Devakiputra Krsna, who is represented in the Chando- 

gya Upanisad (3.17.1) as a pupil of Ghora Angirasa and 

who is said to have learned from his teacher the doc- 

trine that human life is a kind of sacrifice. Krsna seems 

to have developed this doctrine in his own teaching, 

which was later incorporated in the Bhagavadgita. In 

time, the Vrsnis and the Yadavas, who were already re- 

lated to each other, came closer together, presumably 

under political pressure. This resulted in the merging of 

the divine personalities of Vasudeva and Krsna to form 

a new supreme god, Bhagavan Vasudeva-Krsna. Evi- 

dence in Megasthenes and in Kautilya’s ArthaSdstra in- 

dicates that this new divinity was established as early 
as the fourth century BcE. Indeed, the names Vasudeva 

and Krsna began thereafter to be used indiscriminately 

to denote the same divine personality. 
A third current was soon added to this swelling reli- 

gious stream, in the form of the cult of Gopala-Krsna, 

which had originated among the nomadic cowherd 

community of the Abhiras. Suggestions that the Gopala- 

Krsna cult shows traces of Christian influence or that it 

developed from Vedic sources are unacceptable. On the 

contrary, the religion of Gopala-Krsna seems to have 

spurned the Indra-dominated Vedic religion (as is evi- 

denced by the Govardhana episode) and to have pro- 

moted religious sublimation of sensuous love (as repre- 

sented by Krsna’s relationship with the gopis). The 

amalgamation of the Vasudeva cult of the Vrsnis, the 

Krsna cult of the Yadavas, and the Gopala cult of the 

Abhiras gave rise to what may be called Greater 

Krsnaism. New legends came to be invented whereby 

Vasudeva, Krsna, and Gopala were integrated into a 

single homogeneous mythological pattern. If Vasudev- 

ism represented the first phase of Vaisnavism, Greater 

Krsnaism represented its second (and perhaps most out- 

standing) phase. 

Vaisnavism. The seventh to fourth centuries BCE were 
a period of great philosophical ferment in India. Vedism 

was on the decline, and non-Vedic religions such as 

Jainism and Buddhism were gradually gaining ascen- 

dancy. That period also saw vigorous attempts by the 

vanguards of Vedism to resuscitate the Vedic way of life 

and thought through the Sttra-Vedanga movement. 

Krsnaism followed an eminently practical course with 

a view to consolidating its position in the face of the 

expanding heterodoxy on the one hand, and the resur- 
gence of Vedism on the other. The amalgamation of the 
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three theistic cults was an important step in the direc- 
tion of such consolidation. 
The other line of action adopted by Krsnaism was of 

a more vital character. Non-Vedic in origin and devel- 

opment, Krsnaism now sought affiliation with Vedism 

so that it could become acceptable to the still not incon- 

siderable orthodox elements among the people. That is 

how Visnu of the Rgveda came to be assimilated—more 

or less superficially—into Krsnaism. Visnu had already 

been elevated from the subordinate position that he had 

occupied in Rgvedic mythology to the position of su- 

preme godhead (Aitareya Brahmana 1.1). Further, the 

belief had already become well established that when- 

ever dharma (righteousness) languishes and adharma 

(nonrighteousness) thrives, Visnu, the supreme God, in- 

carnates in order to save the world. Krsna accordingly 

came to be regarded as an incarnation (avatdra) of 

Visnu. Krsnaism thus grew in its mythological and 

practical scope so that in some ways it became a form 

of Vaisnavism. One of the classic works of Krsnaism, 

the Bhagavadgita, reflects the syncretic use of Vedic as 

well as Vasudeva traditions in such a way that Krsna 
himself is said to be the supreme Lord. 

Pancaratra; Bhagavata. The inclusion of the Nara- 

yana cult into Krsnaism is generally regarded as the 

second major factor in the process of the so-called brah- 

manization of Krsnaism. However, the Nara-Narayana 

cult itself seems to have originated in Badari (the north- 

ern ridge of the great Hindu Kush arch) independently 

of the Veda. Indeed, tradition assigns great antiquity to 

that cult (Mahabharata 7.172.51). It is not unlikely that 

the ancient non-Vedic concept of Nara-Narayana was 

absorbed into the Vedic ideology in the form of Purusa 

Narayana of the Satapatha Brahmana (12.3.4). The lat- 

ter, in its turn, was perhaps later transformed into the 

pair Arjuna (Nara-Purusa) and Krsna (Narayana) of 

Krsnaism. Narayana is represented as the founder of 

one of the two early sects of Vaisnavism, namely, Pai- 

caratra, as distinguished from the other early sect, 

namely, Bhagavata. The distinction between these two 

sects is emphasized if we consider that the Paficaratrins 

were the worshipers of Narayana, whereas the Bhaga- 

vatas were the worshipers of Vasudeva-Krsna; that the 

Paficaratrins were the followers of Tantric Vaisnavism, 

whereas the Bhagavatas were the followers of brah- 

manic Vaisnavism; and that the Paficaratrins accepted 

the doctrine of vytihas (according to which Vasudeva, 

Samkarsana, Pradyumna, and Aniruddha were the four 

“emanations” [vyiéhas] of God, standing respectively for 

the Highest Self, the individual self, mind, and egoism), 

whereas the Bhagavatas accepted the doctrine of ava- 

taras (ten incarnations of Visnu). 

Vaisnavism in History. Vaisnavism has generally en- 

joyed the patronage of various ruling dynasties, al- 

though foreign tribes like those of the Sakas and the 

Kushans (first centuries before and after the beginning 

of the common era) do not seem to have been favorably 

inclined toward that religion. Similar was the attitude 

of the early Vakatakas and the BharaSivas (second and 

third centuries cE). On the other hand, epigraphic and 
numismatic evidence shows that most of the Gupta sov- 

ereigns (who reigned from the fourth to the seventh cen- 

tury CE) were devout Vaisnavas or Bhagavatas, al- 

though their overall religious policy was remarkably 

liberal and tolerant. It was also during the age of the 

Guptas that most of the Vaisnava Puranas and the Sam- 

hitas of Tantric Vaisnavism took final shape. In the 

course of the post-Gupta millennium (700-1700 ce), 

Vaisnavism, like Hinduism in general, came to be frag- 

mented into further sects and subsects. The emergence 

of these sects and subsects usually followed a certain set 

pattern: some particular religious leader would start a 

movement either to reform the existing vulgarized reli- 

gious practices of the parent sect or to widen the appeal 

of that sect by abjuring social inequalities. The main 

purpose of these new sects and subsects was not so 

much to sponsor any specific philosophical or theistic 

tenets as to establish and popularize certain distinct 

kinds of bhakti. This renewal of bhakti is known to have 

received its main impulse from South India. It is, in- 

deed, striking that Nakkirar (late first century cE) 

should mention in one of his poems “the blue one with 

the eagle flag’’ (i.e., Krsna) and ‘‘the white one of the 

plowshare and the palmyra flag” (i.e., Baladeva). But it 

was the Alvars (sixth to ninth centuries cE) who de- 

nounced all social distinctions and expressed in their 

Tamil songs a deeply emotional and intensely personal 

devotion for Visnu. The bhakti tradition of the Alvars 

was given a Vedantic foundation by the dcdryas of the 

Sri Vaisnava school, such as Nathamuni, Yamunacarya, 

and Ramanuja. Two subschools evolved out of the 

Vaisnava theology of Ramanuja: the southern school 

(the Tengalais) insisted that prapatti, or complete sur- 

render to God, was the only way to obtain God’s grace, 

whereas the northern school (the Vadgalais) required 

the devotee to resort also to other ways of salvation pre- 
scribed by the scriptures. 

Vaisnava Bhakti Cult. It is in northern and central 

India that one sees a truly exuberant ramification of the 

Vaisnava bhakti cult (thirteenth to seventeenth centu- 

ries CE). Two main currents of devotional worship can 

be distinguished in this connection, one relating to 
Rama and the other to Krsna. In the case of the latter, 
again, there are two distinct lines of development, one 



centering on Krsna and his spouse Rukmini (as gener- 
ally sponsored by the saints of Maharashtra) and the 
other centering on Krsna and Radha (as popularized by, 
among others, Nimbarka, Caitanya, and Jayadeva). One 

of the most remarkable Vaisnava saints of India, Kabir 
(fifteenth century), was born to the family of a Muslim 

weaver of Banaras. Early in life he became influenced 
by the Hindu ascetic Ramananda (the fifth in descent 

from Ramanuja), who symbolized for the young aspi- 
rant the spirit of revolt against religious exclusivism 
and abstruse philosophizing. Kabir taught Sahaja- 
Yoga, which aimed at an emotional integration of the 

soul with God. The Kabir sect extended to Kathiawar 
and Gujarat but in the process split up into twelve dif- 

ferent Kabirpanthas. Dadt (sixteenth century cE, Gu- 

jarat-Rajasthan), for instance, was a follower of Kabir, 

but he founded his own Brahma-Sampradaya with a 

view to uniting the divergent faiths of India into a sin- 

gle religious system. Another outstanding Vaisnava 

saint, Caitanya (or Gauranga, 1486-1533), though not 

the founder of Bengal Vaisnavism, left the indelible 
mark of his personality on that religious movement. He 

initiated a new mode of congregational worship, called 

kirtana, which consisted of choral singing of the name 

and deeds of God, accompanied by drums and cymbals 

and synchronized with rhythmic bodily movements, all 

this culminating in ecstasy. Among other typical teach- 

ers and saints who fostered Vaisnava bhakti—each in 

his or her own way—may be mentioned Jhanesvara 
(thirteenth century, Maharashtra), Narsi Mehta (fif- 

teenth century, Gujarat), Sripadaraja and Purandara- 

dasa (both fifteenth century, Karnataka), Samkaradeva 
(c. fifteenth-sixteenth century, Assam), Mirabai (six- 

teenth century, Rajasthan), Tulsidas (sixteenth century, 
Uttar Pradesh), and Tukaram (seventeenth century, Ma- 

harashtra). 

Literature. In the literature of Vaisnavism, the first 

place—in time as in importance—has to be conceded to 

the Mahabharata. Notwithstanding its ultimate ency- 

clopedic character, there is no doubt that the Maha- 

bharata was, at an earlier stage, redacted in favor of 

Krsnaism, Krsna having been represented almost as its 

prime mover. The inclusion in the Great Epic of such 
Vaisnava religious tracts as the Bhagavadgita and the 

Narayaniya and of the HarivamSa (as an appendix) con- 

firms its basic Vaisnava orientation. The Raémdyana, on 

the other hand, can hardly be called sectarian. 

Among the eighteen Puranas, six—the Visnu, Nara- 

da, Bhagavata, Garuda, Padma, and Varaha—are tra- 

ditionally regarded as Vaisnava or sdttvika. Out of 

these, the Bhagavata Purana has all along been looked 

upon as an authoritative scripture of Vaisnavism. From 
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among the sectarian Upanisads, which, incidentally, are 

fairly late (second to fifteenth centuries cE), seventeen 

are said to be Vaisnava. Several of them are of the na- 

ture of Tantras. However, the principal Tantric Vais- 

nava sect is the Paficaratra. Traditionally, 108 Samhitas 

of the Paficaratra are mentioned, although their number 

is sometimes given as 215 or even 290. Among the Paf- 

caratra Samhitas, which are variously referred to as 

Ekdayanaveda, Milaveda, or Mahopanisad, the Satt- 
vata, the Pauskara, and the Jayakhya are said to consti- 

tute the “jewel triad” (ratnatrayi). The more commonly 

known Ahirbudhnya Samhita is believed to have been 

produced in Kashmir in the early fifth century. The four 

main Tantric topics dealt with in the Samhitads are 

jnana (soteriological theology), yoga (psychophysical 

discipline), kriya (cultic practices), and caryd (personal 

and social behavior). Side by side with the Paficaratra, 

there also developed a Tantric Vaisnava cult known as 

Vaikhanasa. It may be noted that specific Samhitas gov- 

ern the religious practices at specific Vaisnava temples. 

Profuse philosophical literature has originated in the 

four major schools of Vaisnava Vedanta. Reference may 

also be made to the various manuals dealing with 

bhakti, such as the Bhaktisittras of Sandilya and Nara- 

da (tenth century). 

There are also quite a large number of prayers and 

hymns of praise (stotras), known for their great literary 

and religious appeal, which are addressed to Visnu in 

his various forms. All this literature is in Sanskrit. How- 

ever, many of the newly arisen sects and subsects of 

Vaisnavism adopted as their gospels the sayings and 

sermons of their promoters (or of the immediate disci- 

ples of those promoters), which were usually delivered 

not in Sanskrit but in the vernaculars of the people for 

whom they were meant, and these were preserved in 

oral or written form. 
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Bhagavatas 

Quite probably Hinduism’s most famous and widely - 

encountered epithet for divinity conceived as cease- 

lessly and actively solicitous of human welfare is Bha- 

gavat (‘having shares’’). Bhagavan (the more commonly 

cited first-person nominative form of the word) occurs 

as early as the Rgveda; the term expressly refers to 

Rudra-Siva in the Svetésvatara Upanisad (5.4), and is 

the common honorific of the Buddha in the Pali texts. 

Bhagavan doubtless is most familiar, however, in refer- 

ence to Visnu-Narayana/Vasudeva-Krsna. And, indeed, 

bhagavata (“related to or devoted to Bhagavan’’) may be 

the most common, even earliest, general designation of 

a devotee of Visnu. 
If it is readily agreed that history’s most prominent 

bhagavatas are Visnu bhaktas, there is disagreement and 

not a little confusion concerning what—if anything— 

distinguishes them from pdficaratrikas and other Vais- 

navas. In fact, bhadgavata frequently has meant simply a 

Vaisnava (or proto-Vaisnava) as such without further 

characterization. Until perhaps the eleventh century, 

this nonsectarian sense generally prevailed, and bhaga- 

vatas were part of a growing but diffuse movement that 

emphasized a personal, active devotional relationship 

between the human and the Absolute but did not have 

a single, fixed set of specific beliefs and rituals. The va- 

riety of attitudes is readily seen by comparing Bhaga- 

vatism’s most famous texts, the Bhagavadgitad and the 

Bhagavata Purana. The Bhagavadgita is formal and in- 

tellectualized, and offers bhakti as a refined yoga, a way 

of release. Thus, its tenor contrasts distinctively with 

the vibrant emotionalism of the Bhdgavata Purdna’s 

bhakti. Further, the religion of the Bhagavadgita harkens 

expressly to Vedic sacrificial models, whereas the reli- 

gious inspiration of the Bhdgavata Purdna is more var- 

ied. [See also Bhagavadgita.] 

Some have claimed that Bhagavatism and, indeed, 

the “bhakti idea’”’ are rooted outside of Vedic ceremoni- 

alism altogether—that they originated from ‘‘indige- 

nous’ or “‘tribal” sources or perhaps are linked to extra- 

Indian (Iranian) prototypes. Suggestions that they are 

ultimately alien impositions or incursions, however, 

ought to be treated cautiously. For one thing, the avail- 

able evidence will allow only the most hedged, vague, 

and inadequate historical account. For another, no as- 

pect of Bhagavatism is encountered apart from the em- 

bracing set of characteristics of Hindu relgious civili- 

zation that interpenetrate and link it with Vedic/ 

Brahmanic values. Extant texts and current practices 

are embedded in this larger context, and this enables us 

to refer without discomfort to “Hinduism” and to mean 

by it more than a mere collocation of discrete sects. As 

the Sdstris and pandits—the erudite commentators 

whose explications are the dynamics and the definition 

of Hindu traditon—have consistently attempted to 

show, often with considerable ingenuity, it is diversity 

rather than simple pluralism that ultimately character- 

izes Hinduism. 
Linguistically, bhaga, Bhagavat/Bhagavan, and bhak- 

ti are derived from the Sanskrit root bhaj, meaning “‘ap- 

portion, distribute” as well as “‘partake, participate.” 

Already in the Rgveda Samhita, bhaga means “portion, 

share,” inter alia, and it occurs also as the name of one 

of the divine Adityas. Bhagavan thus denotes “‘having a 

share(s), lucky, fortunate, blessed.” But the Bhagavan is 

more than simply fortunate. He is someone (human or 

divine) who both “‘takes a share in” and bestows shares. 

Being lucky encompasses beneficence. 

Crucially, the Bhagavan known to the historical Bha- 
gavata movement is no other than the Absolute itself. 

Bhagavatas identify themselves as beneficiaries of the 

Bhagavan’s essential nature: ‘‘involved with, participat- 

ing in, linked to, serving, devoted to” the Bhagavan. 

Generally, ‘‘sectarian’’ Bhagavatas will answer differ- 

ently when asked questions concerning both the precise 

nature of this participation and how they, as bhaktas, 

can come to achieve some kind of union with the Bha- 
gavan. 

Earliest Bhagavatas and the Pancaratrikas. Perhaps 

the earliest inscriptional evidence of Vaisnava bhdga- 

vatas dates from about 115 BcE, at a temple site at 

Beshnagar (Bhilsa District, Madhya Pradesh). Here, He- 

liodoros, native of Taksasila and ambassador of the 

Greco-Bactrian king Amtalikita (Gr., Antialkides), de- 

clares himself a bhadgavata in the dedication of a Garu- 

dadhvaja (a column with Garuda, the bird that is Vis- 

nu’s distinctive vehicle, as its capital) to Vasudeva, de- 

vadeva, ‘‘lord of lords.” The inscription attests to Vasu- 

deva-Visnu worship in North India in the late second 

century BCE among ‘foreigners’ as well as native Indi- 

ans (Heliodoros’s mission was to king Bhagabhadra, ap- 

parently another bhdgavata). Despite his name, of 

course, it is not known how “foreign” this Heliodoros 

was; and the suggestion that the Vasudeva “‘sect’s” 

popularity among foreigners indicates its distance from 
Brahmanic convention, or even its particular success 

among the ksatriyas (nobles), is only conjecture. 
Somewhat later—in the first century BCE—a cave in- 

scription at Nanaghat (Western Maharastra) includes 
reference to Vasudeva and Samkarsana (the latter 
known from the Mahdbhdrata as Vasudeva-Krsna’s 
brother); at Ghosundi (Rajasthan), Vasudeva and 
Samkarsana are also invoked in a fragmentary inscrip- 



tion at what is presumed to be a temple enclosure. Sim- 
ilar evidence is found near Mathura (Uttar Pradesh), a 
traditionally celebrated center of Krsna devotion. 

These lithic records, in addition to references in the 
Pali Buddhist Niddesa, Panini’s Astadhyayi (4.3.92-95), 
and Patanjali’s Mahdbhdsya seem to confirm the exis- 
tence of a bhadgavata movement in north-central and 
northwest India in the centuries immediately preceding 
the common era. Still, none of this evidence clears up 
Vasudeva’s background or the way he became identified 
with Visnu. There is unmistakable evidence of identifi- 

cations but no clear pattern of the process(es) whereby 
they emerged. Even in the face of the most familiar evi- 

dence there is controversy. Witness, for example, J. A. 

B. van Buitenen’s insistence that Visnu “does not figure 

at all in the Gita as author of the Krsna avatara” (The 
Bhagavadgita in the Mahabharata, Chicago, 1981, p. 

167; cf. pp. 27-28), and Alf Hiltebeitel’s counterargu- 
ment that such claims (that Krsna in the Bhagavadgita 
“is not yet identified with Visnu’’) are made “despite the 
clear evidence of the text” (“Toward a Coherent Study 

of Hinduism,” Religious Studies Review, 1983, vol. 9, 

p. 207). 
Beyond the psychological likelihood that certain as- 

pects of Vedic belief and ceremony engendered at least 

some ‘‘proto-bhakti’’ sentiments, there are more sub- 

stantial hints of bhakti-like attitudes discernible in a 

few hymns of the Rgveda Samhita. Surely the Svetasva- 

tara Upanisad shows that the basic elements of a Bha- 

gavatism are essentially in place, even though the Bha- 

gavan in this text is Rudra-Siva. However, it is in three 
works—the Mahdbhdrata (Book Twelve), the Hari- 

vamsa, and the Bhagavadgita;—that a quite elaborate 

“Vaisnava’ Bhagavatism first emerges in literature. 

Ironically, though, the Mahdbhdrata’s Naradyaniya sec- 

tion (12.326—352) is almost too rich a source. It refers to 

“Sattvatas,” “Bhagavatas,” “Ekanti-bhagavatas,” and 

the “Pafcaratra;” and, again, it is difficult to tell if 

these designate essentially one and the same movement 

or discrete sectarian groups. 

Commonly, Bhagavata and Pajficaratra are held to be 

distinct movements. It also has been proposed that the 

Paficaratrikas are historically the first Bhagavata sect 

or school. In both views, the majority of Bhagavatas are 

considered to be both “eclectic” and conservative, con- 

cerned with reconciling and integrating bhakti with 

Vedic social and ritual order. Pafcaratrikas, on the 

other hand, are characterized as coming from the 

fringes of the Ayran cultural and religious universe. 

This view tries to persuade us to see Bhagavatas in a 

strict sense as smartas (‘‘orthodox’’ brahmans) of sorts 

and, by extension, grhasthas (‘‘householders”’). By con- 
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trast, the original Paficaratrikas would be socially mar- 

ginal renunciant-ascetics—even “‘proto-tdntrikas.”” Some 

scholars also point out that the absence of the distinc- 

tive Pafcaratra notion of vyuhas (‘“‘manifestations” of 
the divine) or, indeed, of any direct reference to the Pan- 

caratra in either the Bhagavadgita or the Bhdgavata Pu- 

rdna signals discrete historical traditions. Similarly, 

some have argued that the cosmogony and cosmology 

depicted in the Paficaratra Samhitas (the earliest of 

which date perhaps from the sixth century cE) empha- 

size distinctively the world-creating and world-main- 

taining instrumentality of Visnu-Narayana’s Sakti, 

whereas the Bhagavadgita, in making roughly the same 

point, draws rather on other imagery: the Bhagavan is 

fully and freely at work in the world without being lim- 

ited by it in any way. 

But early Bhagavatas and Paficaratrikas seem rather 

to represent different tendencies of conceptualization 

and ritual orientation than formally distinct sects. 

Early Pafcaratrikas, then, may well have been certain 

among the Bhagavatas who were closely associated 

both with renunciant and with formal ritualist tradi- 

tions. Their developing ideas and ritual practices possi- 

bly yielded, in their Samhitas, the first sectlike tradi- 

tion among the Bhagavatas. As Adalbert Gail put it 

succinctly, all Paficaratrikas were Bhagavatas but not 

all Bhagavatas were Paficaratrikas. (Adalbert Gail, 

Bhakti im Bhagavatapurana, Wiesbaden, 1969, p. 7.) 

Bhagavatas, Smartas, and Vaikhanasas. Although it 

would be altogether wide of the mark to think of the 

earliest Bhagavatas principally as brahmans accommo- 

dating ideas newly discovered by renunciant adventur- 

ers or encroaching from tribal or other extra-Vedic pop- 

ulations, the manifest processes whereby Bhagavatism 

becomes an idiom of Hinduism center among brah- 

mans. Of them, those who carefully uphold and observe 

the precepts set forth in Vedic Smartastitras are known 

as Smarta brahmans. Historically, this appellation has 

come to designate in particular those brahmans who 

adhere to principles and teachings usually attributed to 

Sankara (or, occasionally, to Kumarilabhatta). These 

Smartas are often mistakenly identified simply as Sai- 

vas, but in fact, Smarta ritual centers expressly on ob- 

servances enjoined by the satras and performance of 

pancayatanapuja to five divinities: Siva, Visnu, Durga, 

Surya, and GaneSa. 

Even taking into account Sankara’s (or Kumiérila’s) 

traditional reforming role, most scholars see in the 

Smartas not a sect but rather a formalization and re- 

newal of persisting Vedic values better thought of as 

constituting a Hindu “orthodoxy” or ‘“‘orthopraxy.” And, 

too, reaffirming obligations to Smartasitra injunctions 
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was to some extent a reaction to the emerging strength 

and popularity of the general bhakti/bhagavata move- 

ment. In a sense, then, the Smartas are an “antisect.” 

Some have claimed that it is precisely among groups 

or ‘schools’ of careful adherents to one or another 

Smartasttra that we find a Bhagavatism that is con- 

sciously concerned with linking itself to Vedic and 

Brahmanic proprieties. Hence it has been suggested 

that the Vaikhanasas represent either a Vedic ritual 

school accommodating Bhagavata elements or a group 

of Bhagavatas attempting Brahmanic legitimation by 

adopting the trappings of Smartahood. Which hypothe- 

sis is closer to the historical truth cannot be determined 

now, but certainly Vaikhanasas are Bhagavatas; 

and Vaikhanasas differ from Pafcaratrikas in important 

part by identifying themselves as strict vaidikas 

(i.e., conforming to the Vedas) who carefully maintain 

Sméarta standards. [See also Vaikhanasas.] 

Early Bhagavatas of Tamil Nadu: The Alvars. Al- 
though assumed to be rooted in North India, both Pan- 

caratra and Vaikhanasa traditions are historically more 

prominent in South India than in the North, particu- 
larly in Tamil Nadu and Andhra Pradesh. The spread of 

such movements as the Paficaratra, however, most 

likely was not the first introduction of Visnu bhakti to 

the South, for Tamil literature of the first and second 

centuries already attests to the existence of a Visnu cul- 

tus. Together with the Saiva Nayanars, the most famous 

early South Indian bhaktas are the Alvars, Tamil Vais- 

nava poet-ecstatics who apparently lived and sang 

praise to Visnu from the sixth or seventh to the ninth 

centuries. 

In fact, what is especially noteworthy about these 

Tamil Bhagavatas—a fitting designation despite the 

fact that the word Bhagavan does not appear in their 

poetry—is the strongly emotional nature of their bhakti. 

In an important sense, it is in and through the Alvars 

that bhakti and Bhagavatism acquire a voice indepen- 

dent of Vedic or Vedantic formalism. With the Alvars, 

bhakti is neither the crowning achievement of yoga nor, 

as Sankara especially would have it, the foremost 

among the preliminary practices aiding the attainment 

of final realization; rather, it is a self-validating expres- 

sion of sentiment and a definition of the human-divine 

relationship. In the Tamil poetry of the Alvars bhakti is 

first heard in its independent maturity—as song. [See 

also Alvars.] 

The Bhagavata Purana and Its Influence. Certainly 

written in South India and receiving more or less final 

form by the tenth century, the Bhdgavata Purana was 

strongly influenced by the Tamil Alvars to such a degree 

that some portions of the text are little more than par- 

aphrases or outright Sanskrit translations of Alvaric 

originals. It is in the Bhagavata Purana that an intellec- 

tually and emotionally rich Bhagavata perspective first 

appears in Sanskrit literature. 
Only subsequent to the appearance of the Bhdgavata 

Purana does a vigorous, specifically sectarian Bhagava- 

tism emerge; the most famous Vaisnava devotional 

sects trace their origins or crucial reforms to a period 

from the twelfth and (particularly) the thirteenth cen- 

turies to the sixteenth and seventeenth centuries. Espe- 

cially prominent among these are the four so-called 

classical sampradayas (‘‘traditions, sects”), all linked in 

one way or another to South India: Ramanuja’s Srisam- 

pradaya, Madhva’s Brahmasampradaya, Nimbarka’s 

Sanakadisampradaya, and Visnusvamin’s Rudra-sam- 

pradaya, this last-named absorbed by Vallabha- 

carya’s Vallabhasampradaya. Connecting these sects 

are commentaries in which their founders elaborate not 
only Bhagavata devotional attitudes but also alterna- 

tive interpretations of the Vedantic pramdanatraya 

(“three authorities”): the Bhagavadgita, the Upanisads, 

and the Brahma Sitra. Through these commentaries 

Vaisnava Bhagavatism becomes a full, articulate partic- 

ipant in Vedantic Brahmanism. No doubt the adherents 
of Hinduism’s various sects have tended to be relatively 

few. Most Hindus are not sectarians in any rigorous 

sense, identifying rather with individual sampraddyas 

without becoming initiates or being strictly bound to 

their teachings and practices. But if it could be written 

at all, a “history” of Bhagavatism would trace the rise 

of individual Bhagavata sects, and, cumulatively, the 

particularities of each would highlight the concrete ac- 
tualities of Bhagavatism. 

The Bhagavatas of Karnataka and the Madhvas. The 

movement founded by Madhva (also known as Ananda- 

tirtha; 1199-1278) is commonly held to be the first 

founded solely on the Bhdgavata Purana. (Although the 

preexistent Srisampradaya of Ramanuja is commonly 

considered a Pafcaratra-based sectarian development, 

its principal indebtedness may be rather to the Alvars.) 

Earlier than Madhva and even the Bhagavata Purana, a 

formal Bhagavatasampradaya had emerged in the Kan- 

nara/Tulu country of western Karnataka. Probably in- 

fluential in the development of Madhva’s thought and 

still active today, this group descends from certain 

Smarta brahmans who became increasingly attached to 

Visnu (possibly due to the growing general popularity 

of an informal Bhagavatism flowing in particular from 
the Maharashtra region). 

Madhva’s fame in the history of Vedantic thought 

rests on his unconditional “nondualist” position. Ac- 

cording to him, the ineradicable distinction between the 

Absolute and humans must be understood. Madhva’s 

goal is neither to become one with the Absolute nor to 



realize essential unity with it but rather to participate 
in it. Knowledge and its concomitant joy in eternal in- 
dividuality are the heart of Madhva’s teaching, which 
represents the most eloquent articulation in traditional 
Vedantic idiom of devotees’ heartfelt sentiments. And it 
is perhaps in Madhva’s traditions and practices that the 
complexities of earliest Bhagavatism most authenically 
survive. [See also the biography of Madhva.] 

Varakaris and Others: Bhaktas of Maharashtra. Bha- 

gavatas are known to have existed in Maharashtra from 

before the beginning of the common era. A particularly 
vigorous and complex vernacular Maratha bhakta tra- 
dition began to emerge in the thirteenth century, how- 

ever, partly in consequence of the coming together of 

several traditions both within and beyond Maharashtra. 

Most significant of these seem to have been the Madh- 

vas, the Nathas, the Sants, and the resurgent Varakari 

tradition. [See also Marathi Religions.] 

The so-called Haridasas or Vaisnavadasas, vernacular 

hymnists to Visnu, seem to have been inspired directly 

or indirectly by Madhva’s teachings. Their influence 

quickly spread beyond the Kannada-speaking area, 

partly because of increasing attention they paid to 

Vithoba/Vitthal, the regional divinity whose cult cen- 
ter was and remains Pandharpur in Maharashtra. Vi- 

thoba may originally have been (partly) the focus of 

a Saiva cult, but the identification ‘“Vithoba-Krsna- 

Rama” quickly established Pandharpur as the princi- 
pal pilgrimage center for Maharashtrian Bhagavatas— 

a very significant factor in the spread of this popular, 

vernacular Bhagavatism in Maharashtra and also far- 

ther south and east. 

In the mid-1200s the “radical’’ and secretive Maha- 

nubhava (Manbhau) sect arose in Maharashtra, founded 

by Cakradhara, who was a Gujarati. This Krsna-cen- 
tered movement evidences influences as various as Pan- 

caratra and ViraSsaiva. But toward the end of the cen- 

tury, JAanesvar (or Jhanesvara; also known as Jiandev 

or Jhanadeva) founded or “‘reformed”’ the Varakari or- 

der, which was to become the most celebrated of Ma- 

harashtra’s bhakta traditions. The Jidnesvari, a Mara- 
thi commentary on the Bhagavadgita, is Jhanesvar’s 

best-known work. His abhangas (lyrical devotional 

hymns), however, may well have been more influential 

in the development of Maharashtrian bhakti, remaining 

a favored devotional vehicle of his successors. Tradition 

has it that Jhanesvar’s father had been a Natha, which 

suggests that there were some Saiva influences on the 

development of Jfanesvar’s own thought. 

Possibly more important even than Jnaneésvar for the 

growth of the Varakarisampradaya was Namdev (or 

Namadeva; 1270-1350?), a native of Pandharpur. Ma- 

harashtrian Bhagavatism owes to Namdev a strong tra- 
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dition of depreciating the externalities of devotional 

service. Giving up pajd and pilgrimages and rejecting 

monkish asceticism, Namdev celebrated an inner quest 

for purity of spirit and direct communion with the Bha- 

gavan through reciting his holy names. This rejection of 

the image cult has suggested an Islamic influence, but 

although Muslims were a significant minority in Maha- 

rashtra in Namdev’s time, no clear evidence supports 

this suggestion. In addition, Namdev’s influence has re- 

mained strong, even though subsequent important Ma- 

harashtrian Bhagavatas such as Eknath (or Ekanatha; 

1548-1598?) and Tukram (or Tukarama; 1608-1649) did 

not advocate abandoning puja and the image cult. How- 

ever, they stressed that cult images are more significant 

as ‘‘symbolic’”’ aids to worship than as the literal, living 
presence of divinity. 

Another noteworthy feature of Krsna Bhagavatism in 

Maharashtra is the emphasis on Krsna as the faithful 

husband of Rukmini, herself viewed as embodying the 

Bhagavan’s dynamic and creative nature. This contrasts 

markedly with the focus of many Krsna-Bhagavatas far- 

ther north and east—especially in Bengal and Orissa— 

for whom the central female is rather Radha, Krsna’s 

“mistress” and the personification of the Bhagavata’s 
longing for the Lord. [See also Radha.] 

Radhakrsna Bhagavatas. Young Krsna’s amorous 

play with the gopis epitomizes the many ways that 

bhakti is “new” in the Bhagavata Purana. Kama (‘‘de- 

sire’’), traditional enemy of the spiritual quest, is trans- 

formed through erotic imagery and becomes a symbol 

for the Bhagavata’s devotion to the Bhagavan. Selfless 

maternal affection for the child Krsna influences the 

gopis’ love for the mature Krsna. Their passion becomes 

prema, kama transcendent: a love transcending the 
worldly, selfish love in the structured dharmic realm of 

spouse and family. The Bhdgavata Purana hints that one 

gopi may be special to Krsna, but does not name her. 

By the twelfth century, however, Radha is known in 

North India as Krsna’s favorite, eventually taken as an 

avatara of Sri-Laksmi. Radha is first celebrated in San- 

skrit in Jayadeva’s Gitagovinda (early thirteenth cen- 

tury?). [See also the biography of Jayadeva.] Subse- 

quently, Radha and Krsna together are central to 

Bhagavata sects founded by Visnusvamin, Nimbarka, 

Vallabha, and Caitanya. 
Nimbarka. Possibly a friend of Jayadeva and a con- 

temporary of Madhva (though doctrinally linked rather 

to Ramanuja), Nimbarka (thirteenth century?) was a 

Telugu brahman who settled early and permanently at 
Vrndavana. As was characteristic of Bhagavatas, Nim- 

barka was captivated by the problem of the relation of 

the Absolute to the world. As a Vedantin, Nimbarka 
proposed an alternative to the positions of Sankara, Ra- 
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manuja, and Madhva through a realistic dvaitadvaita 

doctrine of bhedabheda, “distinct yet not different [from 

the phenomenal world].” 

Unfolding in Nimbarka’s writings (all in Sanskrit) is 

the notion of prapatti (‘‘surrender’’); the notion was de- 

rived from RamAanuja and was especially elaborated by 

certain of Ramanuja’s successors. [See the biography of 

Ramdanuja.] According to Nimbarka, this is the neces- 

sary first of two stages of the Bhagavata’s right relation- 

ship to the Bhagavan. The roles of human and divine in 

the drama of salvation are at issue; prapatti proposes 

that the initiative for this process is exclusively the 

Bhagavan’s. The Bhagavata can only surrender utterly 

to the Bhagavan’s grace, abandoning all sense of per- 

sonal capacity for efficacious action. To the sincere pra- 

panna (‘‘suppliant”) the Bhagavan gracefully bestows 

direct perception of himself. 

Although Nimbarka’s Sanakasampradaya, exten- 

sively reformed in the fifteenth century, is itself gener- 

ally restricted to an area around Mathura and to some 

centers in Agra and in Bengal, Nimbarka’s influence 

seems apparent in the teachings of Caitanya. Strongly 

influenced by Ramanujist tradition, Nimbarka dis- 

tanced himself from an early, rather eclectic smdrta 

Bhagavatism, emerging as among the most adventure- 

some of those Bhagavatas who explored bhakti’s more 

radical implications. [See also the biography of Nim- 

barka.] 

Visnusvamin and Vallabha. Visnusvamin was the re- 

puted founder of the Rudrasampradava, which was re- 

garded, along with those of Ramanuja, Madhva, and 

Nimbarka, as one of the four great Bhagavata schools 

or sects. Visnusvamin lived perhaps in the thirteenth 

century and, according to one account, was the mantri 

(“minister’’) of a South Indian prince. Some traditions 

hold that Visnusvamin was a teacher both of Maharash- 

tra’s Jhanesvar and of Madhva, but the evidence is mea- 

ger and conflicting. And, though Visnusvamin appar- 

ently was a Vedantin, his commentaries on the 

Bhagavadgita and the Brahma Sitra have not survived. 

We learn also from tradition that he was a ‘‘dualist”’ 

who taught that “creation’’ was inspired by Brahma’s 

primordial loneliness and that individuals and the 
world itself proceeded from the Absolute as sparks leap 
from a flame. 

Apparently, it is in Vallabhacarya’s teachings that 

Visnusvamin’s thought survives. Vallabha (1479-1531), 

son of a Telugu brahman and Yajurveda schoolman, was 

born in what is now Madhya Pradesh and spent his 

childhood mostly in Banaras. His Vedantic teachings 

are known as Suddhddvaita (‘‘pure, or purified, nondual- 

ism’’). In his view, Vallabha ‘‘corrected” or ‘‘purified’’ 

Sankara’s advaita by demonstrating that maya (“‘ap- 

pearance, illusion’) is entirely a power of the Absolute 

(that is, Krsna), and thus is in no sense independent of 

it. Real fragments of that Absolute, individuals are lost 

in forgetfulness and egotism until Krsna manifests him- 
self. That crucial act of grace inaugurates the pusti- 
marga (‘‘way of sustenance [of the soul]”’), leading to 

eternal, joyous (re-)union with Krsna. 

Vallabha’s personal example was no less consequen- 
tial than his theology. Tireless pilgrim, dedicated atten- 

dant on images, he became for his followers the preem- 
inent, paradigmatic sevaka (‘servant’) of Krsna. 

Decrying external acts empty of sincere emotion, Val- 

labha the ritualist urged that all acts be performed fully 
in a spirit of sweet and playful joy, a spirit captured 

most impressively in the raslila celebrations associated 

with the Vallabhacaris. [See also Lila.] 

In literature, the emotional fervor engendered 

amongst the Vallabhacaris is particularly evident in the 

poetry of Sardas (1483-1563). Occasionally, the emo- 

tional abandon urged by Vallabha’s example and nur- 

tured by his successors led to ‘‘excesses” that, in the 

nineteenth century, even summoned restrictions from 

civil authorities. The teachings of Vallabhacarya are 

part of the inspiration for the “radical’’ Radhavallabhi 

and Sakhibhava movements in which Radha rather 

than Krsna becomes central, Sakhibhava adherents 

going so far as to wear women’s clothing and to attempt 

to lead the life of Radha. Overall, Vallabhacarya’s pus- 

timarga—prominent and influential across North In- 

dia—is a particularly impressive and vital expression of 

Bhagavatism and its pervasive influence on learned tra- 

dition and popular piety. [See also the biography of Val- 

labha.| 

Caitanya. Bengal’s Sena dynasty (fl. twelfth through 

thirteenth centuries) championed the Bhdgavata Pur- 
ana, and its spirit is witnessed early in the Bengal/Or- 

issa region in the Sanskrit Gitagovinda as well as in the 

devotional Bengali lyrics of such poets as Dimboka, 

Candidasa, and Vidyapati, who flourished from the 
twelfth through the sixteenth century. Doubtless the 

most famous Bhagavata of this complex cultural region 

is Visvambara Misra, known best by the name he as- 

sumed as a samnydsin: Krsnacaitanya. 

Born in Nadiya, probably in 1486, Caitanya is re- 

ported first to have been influenced by an itinerant 

Madhva teacher, though it is reasonable to assume that 

vibrant local devotional traditions were very significant 

as well. A definitive “conversion” to Krsna Bhagavatism 

seems to have occurred in his early manhood. Hence- 

forth, Caitanya was a phenomenon rarely observed even 
in Bengal’s diverse culture. He became an extreme ex- 

ample of “‘god-intoxication”; and, swept at one moment 

by the ecstasy of experiencing Krsna directly, and at the 



next moment by the agony of separation (viraha), he is 

reported to have staggered, fallen, danced, sung, roared, 

wept, laughed, and ranted in ways that attracted, chal- 

lenged, and even threatened many of his contemporar- 
ies. 
Only a few lines traditionally attributed to Caitanya 

survive. But his personal example and direct teachings 

drew about him a group of disciples whose biographi- 
cal, ritual, and theological writings—especially in the 

course of the sixteenth century—quickly and securely 
established an enduring religious movement that is the 
basis of the Gaudiyasampradaya and the Hare Krishna 

group of our own time. [See also Bengali Religions and 
the biography of Caitanya.] 

From the writings of his principal immediate disci- 

ples, the Gosvamins, we learn that Caitanya’s ‘‘religious 

Vedanta” is most aptly characterized as acintyabheda- 

bheda: Krsna, the Absolute, and the individual jivas 
(“souls”) are ‘‘inconceivably discrete (yet) not different.” 

But it is less for this variant on a familiar theme of 

Vaisnava Vedanta than for the living example of his 

person that Caitanya is most significant historically. 

From “intentional’’ enactment of Krsna’s sports Cai- 

tanya drifted almost insensibly to a personal sense of 

reactualizing them, or, at least, so he was experienced 

by many of his followers. Devotees and object of devo- 

tion lost clear-cut boundaries in such “performances,” 

which became nearly a “Tantric” sadhana (‘“actualiza- 

tion’’). As such, these witness also the potent influence 
of Bengal’s (ultimately Buddhist?) Sahajiya tradition. 

However, the latter’s monistic thrust properly differen- 

tiates it from the fundamentally dualistic vision evident 

in Caitanya’s alternating joy and despair in his sepa- 
rateness from Krsna. Caitanya, as other Bhagavatas, re- 

mained a bhakta, a devotee whose enduring problem- 

atic was also his raison d’étre. 

[For further discussion highlighting regional aspects of 

Bhagavatism, see Hindi Religious Traditions. See also 

Bhakti.] 
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G. R. WELBON 

Pancaratras 

A movement or sect called Paficaratra figures signifi- 

cantly in some of the earliest textual evidence used by 

scholars to trace the historical emergence of Hindu, spe- 

cifically Vaisnava, devotional (bhakti) cults. Pafcaratra 

is known to have influenced the development of Vais- 

nava sectarian thought in several parts of India, and it 

remains a vigorous presence in South India today as an 

essential constituent of Sri Vaisnava religion and one of 

two Vaisnava dgamas (traditions) that inform South In- 

dia’s Hindu temple culture. 

The beginnings of the historical Paficaratra—and 
even the original sense of the word paftcaratra—remain 

matters of uncertainty and considerable scholarly dis- 

pute. Initially, the movement may not have been asso- 

ciated with any single doctrinal position. And when it 

first became associated with one, that position seems 

only secondarily to have been Vaisnava. ‘‘The origin of 

Pancaratra is obscure,” J. A. B. van Buitenen observed, 

“because it has not one origin” (van Buitenen, 1971, 

p. 6). 

The problems begin with the word itself. Deprived of 

context, the compound parica-ratra yields no clue be- 

yond its literal sense: as a noun, it means “‘five nights’’ 

or ‘‘night of (the) five’; as an adjective, “‘five-night (ed).” 

Explanations given in the Paficaratra Samhitas (classi- 

cal school manuals, none of which may be earlier than 

the sixth century CE) seem clearly ex post facto ration- 

alizations embedded in apologetic and polemic. How- 

ever faithfully such explanations record what certain 

Pancaratrikas (members of the Paficaratra tradition) 

came to mean by the word, they offer no secure insight 

into what it meant originally. 

Satapatha Brahmana 13.6.1.1 asserts that the primor- 

dial Purusa Narayana, ‘‘wishing to become all things,” 

performed Purusamedha (“human sacrifice’), a parica- 

ratra sattra (‘‘five-day sacrifice’’). In light of this occur- 

rence (apparently the earliest) of the word in Vedic- 

Brahmanic literature, some scholars have found irre- 

sistible the temptation to seek the original meaning of 

the name Pdficaratra in the Vedic sacrificial milieu. 

Thus, as F. Otto Schrader concluded, “it appears. . . 

that the sect took its name from its central dogma 
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which was the Paficaratra Sattra of Narayana inter- 

preted philosophically as the fivefold self-manifestation 

of God by means of his Para, Vyuha, Vibhava, Antar- © 

yamin, and Arca forms” (Schrader, 1916, p. 25). Quite 

possibly this passage from the Satapatha Brahmana evi- 

dences Narayana’s integration and legitimization into 

the Vedic ritual and intellectual world; but it may as 

well be an accommodation of certain Pafcaratric asso- 

ciations as the source of them. In any case, except for 
Narayana’s centrality, the details of the Satapatha Brah- 

mana ritual neither confirm nor reinforce the preoccu- 

pations and central features of historical Paficaratra lit- 

erature and practice. 

Moreover, van Buitenen has argued persuasively that 

particular literary, doctrinal, and ritual associations 

such as those mentioned above are only secondary or 

subsequent specifications of an older, more wide-rang- 

ing acceptation of the word. In his view, parficaratra ini- 

tially referred to a characteristic of the way of life of 

itinerant recluses: their living apart from ‘‘towns”’ (that 

is, major settlements) except during the two-month 

rainy season. A pdaricaratrika in such early texts as the 

Brhatkathdaslokasamgraha, then, “is not distinguished 

by any particular faith or creed, but by a more or less 

ascetic life-rule,” one prescribing five nights in the for- 

est for every night spent in a town (van Buitenen, 1971, 

pp. 14-15). If van Buitenen is correct, it would not be 

the first time in India that practice has crucially pre- 

ceded systematic theory. And his thesis would support 

a plausible solution to the longstanding puzzle concern- 

ing the relationship between Paficaratrikas and Bhaga- 

vatas: the former may simply have been Bhagavatas 

who led generally reclusive and ascetic lives. 

Epic Pancaratra. While certain texts (e.g., Anandagi- 

ris Sankaravijaya) distinguish between Pafcaratras 

and Bhagavatas—and, indeed, consider Vaisnavas dis- 

tinct from both—it is not clear that the two necessarily 

were discrete in any sectlike way. The essence of ‘‘epic” 

Paficaratra is bhakti: unconditional devotion to the 

Lord (Bhagavat). The earliest unambiguous evidence of 

this “historical” Pafcaratra seems to be that found in 
Mahabharata 12.321ff., the Narayaniya, or Naradiya, sec- 

tion, which introduces a religious attitude and a cos- 

mology that agree in essential details with the teach- 

ings of the later Samhitas. Responding to a query con- 
cerning what god to worship, this ‘‘secret” teaching tells 

of a “hidden” god, invisible to all but his ekdnta- 

bhaktas (“exclusive devotees”), to whom he graciously 
reveals himself. Such an ekdntin (‘‘exclusivist”) was 

King Uparicara, who worshiped Narayana according to 

Satvata rites and, believing kingdom, wives, and wealth 

to be his by Narayana’s boon, offered all these posses- 

sions to the Lord (Mahabharata 12.322.17ff.). Other 

ekantins were the inhabitants of Svetadvipa (“white, or 

pure, island”), located to the north in the Milk Ocean, 

who, knowing the Paficaratra teachings, saw Brahman- 

Narayana while others were blinded by his radiance 

(Mahabharata 12.323.26ff.). — 
Satvata is another name for the Vrsni, themselves 

part of a larger population of Yadavas, commonly 

thought to have been the society in which Krsna-Vasu- 

deva bhakti rose. Epic Satvatas are Narayana bhaktas 

(‘‘devotees’’); but the Ndrdyaniya explains that Naray- 
ana, “formerly single-imaged,”’ caused himself to be 

born as the “fourfold” son of Dharma: Nara, Narayana, 

Krsna, and Hari (Mahabharata 12.321.15-16). 

The unitary god’s multiple births or manifestations 

are a familiar characteristic of Vaisnava religious 

thought in general; and the historical Pafcaratra seems 

to have contributed significantly to developing and en- 

riching this notion. Doubtless, the epic Narayana’s four 

vyuhas (““appearances, modes of being’’) elaborate upon 

longstanding habits of identifying (or confusing) one di- 

vinity with another (and even a divinity with a devo- 
tee), habits reinforced by factors such as the multipli- 

cation of divine epithets and the _ intensifying 

interaction between socioreligious groups, their ideolo- 

gies and practices. Practically, this scheme facilitated 

the organization and “rationalization” of historically 

discrete devotional cults under a single, overarching 

principle, here Narayana-Vasudeva. In the Ndrayaniya, 

in fact, we find not one but two sets of multiple births 

that possibly developed independently. In addition to 

the more or less abstract Nara-Narayana-Krsna-Hari te- 

trad, there is the genealogical series Krsna-Samkarsana 

(=Balakrsna)-Pradyumna-Aniruddha; that is, Krsna, 

his brother, his elder son, and his grandson. Which set 

is the prior cannot be determined, although the latter is 

ultimately the more significant. [See also Krsnaism.] 

But something even more important is at work here: 

Pafcaratrikas wanted to show how their supreme god 

could pervade the world and yet not be limited by it. 

To account for this, they drew upon several explanatory 

aids. Vyihas were not the least important among them; 

for, as Jan Gonda observes, “already in Vedic ritualism 

the idea of vyiha implied an effective arrangement of 

the parts of a coherent whole’ (Gonda, 1970, p. 50). 

Epic pdafcaratrikas, then, are first and foremost bha- 
gavatas and ekdntabhaktas; and it is reasonable to con- 
clude that the roots of their devotionalism are extra- 
Vedic. The Paficaratrikas are distinguished from similar 
groups of devotees by their particular efforts to show 
that their Lord is the underlying reality of all gods and 
that he is everywhere in our world without being sub- 
ject to its manifest limitations. Crucial in this enter- 
prise is their thoroughgoing exploitation of a theistic 



Samkhya to explain the relation between this world 
and the supreme reality. Thus, Vasudeva is the supreme 
purusa. Through his contact with the (material) body 
arises the jiva, otherwise called Samkarsana, who in 
turn produces manas, that is, Pradyumna. And from 
Pradyumna issues the creative agent, the ahamkara who 
is Aniruddha. Further, there is an equally insistent at- 
tempt to link the Narayana-Vasudeva-Krsna of religious 
experience to prestigious Vedic explanations which, by 

allusion, include even the fourfold Purusa of the Puru- 
sasukta (Rgveda 10.90). 

Pancaratra Thought in the Samhitas. The principal 

texts of historical Paficaratra are the Samhitas (“‘collec- 

tions’’), of which there are 108 works according to tra- 

dition, and more than double that number reckoning all 

titles cited in lists. Far fewer texts are readily available 

for study, and among them the most significant seem to 

be Pauskara, Jayakhya, Sattvata (constituting the ‘‘three 

gems” and presumably among the oldest), Ahir- 

budhnya, Padramesvara, Sandatkumara (quoted more 

than once by Yamuna), Parama, Padma, Isvara, and 

Laksmi. It is uncertain exactly when any of these was 

composed. Some may be as early as the sixth or seventh 

century CE although confirming citations date no earlier 
than the tenth century, and several are referred to only 

in the thirteenth or fourteenth century and later. 

Formally, these texts closely resemble the Saivaga- 

mas (indeed, in this context, the terms samhita, agama, 

tantra, and Sdstra are essentially interchangeable). [See 

Tantric Literature.] Traditionally, they purported to 

deal with four topics: jnadna (“knowledge’’), yoga (‘‘dis- 

ciplined concentration”), kriyad (“action”), and caryd 

(‘conduct’). In fact, only one or two actually approxi- 

mate this paradigm. Mcst concentrate almost exclu- 

sively on kriyd and caryd: prescriptions for constructing 

and consecrating temples and “images” (of various ma- 

terials) in which Bhagavan Narayana is pleased to 

dwell, and for conducting the appropriate daily and fes- 

tival services. Essentially, this is the literature of tem- 

ple priests, the bulk of which deals with practical de- 

tails. The explicit jiana sections (pddas) are usually 

brief and bound up with accounts of the creation of the 

world. 
The extant Samhitas do not entirely agree on the de- 

tails of the cosmogony, but they are in accord about the 

general “order of creation’ (srstikrama), which may be 

sketched here in simplified outline. At the beginning (of 

every world age), the Sakti (“energy, force, power’) of 

parabrahman Narayana-Visnu awakens, opening her 

eyes as “action” (kriya) and “becoming” (bhati). She is 

Laksmi, as inseparable from Visnu as sunlight from 

sun, yet ultimately distinct from him; Laksmi acts in- 

dependently of Narayana-Visnu, although each of her 
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acts merely implements a wish of his. As kriyasakti, 
Laksmi is identical with Visnu’s great discus, Sudar- 
Sana. As bhitisakti, she is the ‘material cause of the 

universe,” governed by kriydSakti as the thread governs 
pearls in a necklace. 

In this suddhasrsti (‘‘pure creation”’), the first gunas 
(qualities) appear. These qualities of the supreme Lord 
are non-prakritic (because they are “pre-prakritic’’). 
They are six in number: knowledge, lordship, power, 

strength, virility, and splendor. The gunas then pair to- 

gether as knowledge/strength, lordship/virility, and 

power/splendor. The three pairs constitute the vyahas 
Samkarsana, Pradyumna, and Aniruddha. The Lord is 

entirely present (with all his six qualities) in every 

vyuha, but only one pair of qualities is openly manifest 

in each. 

These vyihas appear successively; then they act to- 

gether—but again sequentially—in the second, or 

“nonpure,” creation, which appears initially as a cha- 

otic, undifferentiated potentiality, rather like an embo- 

lism on the body of Samkarsana. The duality of purusa 

and prakrti (“‘spirit’”” and “material potentiality’) ap- 

pears with Pradyumna. Aniruddha organizes the poten- 

tial he inherits by means of his quality of Sakti. He is 

the brahman and the mdyé (apparent reality) of the ma- 

terial world, presiding over the cosmic eggs whence life 

as we know it—the “prakritic” gunas (sattva, rajas, ta- 

mas), karman, and time—devolves. These vyithas have 

important moral and religious as well as cosmological 

dimensions: Samkarsana teaches true monotheism, 

Pradyumna translates that teaching into practice, and 

Aniruddha gives concrete instruction in Paficaratra doc- 

trine and the attainment of release. 

Vibhavas (“manifestations”) or avatdras (‘‘descents’’) 

of the Lord are of two kinds. Those belonging to $ud- 

dhasrsti are mukhya (“‘primary’’), and the major Samhi- 

tas agree that they number thirty-nine. The “‘secondary” 

(gauna) avataras are usually said to descend from Ani- 

ruddha. Primary and secondary avatdras differ impor- 

tantly both in their natures and in the benefits to be 

derived by devotedly concentrating on them. Springing 

“like flame to flame” directly from the Lord’s supreme 

body, primary avatdras should be worshiped by those 

desiring moksa. Secondary avatdras are ‘‘ordinary” 

beings pervaded by a fraction of the Lord’s Sakti to ac- 

complish a particular purpose for world maintenance, 

and worshiping them yields worldly rewards such as 

wealth or sovereignty. : 

With this theory of secondary avatdras one reaches 

the central preoccupations of the compilers of the Sam- 

hitas. Not only “ordinary beings” are fit receptacles for 

the Lord’s descent. Properly consecrated through Paf- 

caratra ritual, a representation in stone, metal, or wood 
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becomes an avatara through the Lord’s descending with 

a part of his inexhaustible Sakti. Thereby, he becomes 
fully present in the object, which is then known as arca 

avatara, or ‘‘worthy of worship.” [See also Avatara.] 

Pancaratra in Practice. At the heart of epic and later 

Pancaratra is the driving insistence that salvation 

comes only through knowledge of ultimate truth, a 

knowledge that is the grace of the Lord revealed by sin- 

gle-minded devotion. This knowledge, open to members 

of all four varnas (classes), depends on an understand- 

ing of the Paficaratra teachings. Such understanding re- 

quires the assistance of a qualified teacher (guru), who 

guides the aspirant until he determines that the student 

is fit to be initiated. Initiation (diksd) consists of five cer- 

emonies (paricasamskara): branding the initiate’s shoul- 

ders with the discus and conch emblems (Tapa), in- 

struction in the application of the cosmetic sectarian 

mark on the forehead (Pundra), assigning a new name 

to the initiate (Naman), confiding a secret mantra and 

explaining its sense (Mantra), and teaching the details 

of external ritual (Yaga). In addition, the adept learns a 

yoga for internal worship, that performed in the heart. 

Services to the Lord combine with a life of purity and 

harmlessness (ahimsd) to the end of realizing ‘‘devo- 

tional union” with the Lord. The Paficaratrika is as- 

sured that there will be moments when “absolute 

union” with the Lord will be experienced. But this is 

not a realization of primordial unity in any metaphysi- 

cal sense. Rather, it is an active experience of rapt de- 

votion to the Lord, whereby individuals never lose their 

individuality. Indeed, as “parts” of Laksmi or Sri, they 

too are eternally distinct from the Lord. Even during 

the intervals between world ages, they remain separate 

from if latent in him. 

Paficaratrikas have made a considerable point of 

stressing that they are vaidikas, and hence that Pafica- 

ratra not merely ranks alongside the Veda but is in fact 

part of it. Narayana-Vasudeva, according to them, is the 

god of the Upanisads, author of the Veda and the world. 

They assert, in effect, that the world we know is incom- 

prehensible on the grounds of karman alone. Underlying 

it, grounding everything, must be the supreme person. 

The mildest rejoinders to such Paficaratra apologetics 

suggested that, at the very least, there was no way to 

prove their Vedic claims. Most responses were more se- 

vere. Manusmrti 10.23 declares, for example, that Sat- 

vatas and dcdryas are offspring of despised unions. 

And commentators identified both as temple function- 

aries. Denying the propriety of the lifestyles of temple 

priests, Smarta brahmans consider all their claims sus- 

pect. Association with a presumably extra-Vedic (i.e., 

tribal or nomadic) society—the Satvata-Yadavas—com- 

bined with the importance assigned to the dynamic, 

creative, female principle, Laksmi, doubtless contrib- 

uted strongly to the (negative) assessment that Pafcar- 

atrikas were tdntrikas (practitioners of Tantra). In an 

important sense, the assessment is correct; indeed, 

even the Pafcaratrikas themselves called their system a 

tantra. i 
Pancaratra in History. It is generally accepted that 

the historical Pafcaratra first emerged in northern, 

probably northwestern, India—it being clear, however, 

that Paficaratra itself was more an increasingly detailed 

set of cosmological speculations and devotional atti- 

tudes and procedures than it was a sect proper. This 

Pafcaratra ‘‘system of thought’’ became the rationale of 

increasing numbers of Vaisnava Bhagavatas who were 

involved in temple and domestic devotional ritual. Its 

influence seems especially strong among the Mahanu- 

bhavas of Maharashtra (from the mid-thirteenth cen- 

tury) and among the Narasimhas. [See also Marathi Re- 

ligions.] 

Even more apparent than its northern heritage is the 

fact that Paficaratra has prospered more obviously in 

South India than in the north for at least the past mil- 

lennium. Paficaratra’s destiny in the south is closely re- 

lated to the rise of the Sri Vaisnava tradition, in which 

Paficaratra cosmological and ritual theory and practice 

combine with the unique vernacular devotional poetry 

of the Alvars. The early Sri Vaisnava ‘‘doctors’” Natha- 

muni, Yamuna, and Ramanuja become the most note- 

worthy personalities associated with the propagation 

and defense of Paficaratra ideas. Later developments in 

Sri Vaisnava theology and the emergence of two dis- 

tinct traditions—Vatakalai and Tenkalai—realize and 

expand upon more of what was present in Paficaratra 

thinking from the start than is often recognized. 

Through the Sri Vaisnavas, Paficaratra thought in- 

formed Ramananda (fl. mid-fifteenth century?) and his 

following of Rama bhaktas, thus reentering North India. 

Again through Sri Vaisnavism, Pancaratra teachings 

strongly influenced the nonbrahman Satanis in Karna- 

taka. [See also Sri Vaisnavas.] 

The circumstances of Paficaratra’s introduction into 

South Indian temples are not entirely clear. Perhaps 

temple procedures had earlier been only customary and 

generally informal. In that case the Pafcaratra system- 

atically introduced order and regularity. It is also pos- 

sible, however, that the earlier Visnu temple ritual was 

conducted according to Vaikhanasa prescriptions. More 

self-consciously linked to Vedic ceremony, Vaikhanasas 

tended to a certain conservatism, resisting the incorpo- 

ration of devotional material from the Alvars (to which 
the Paficaratra were quite receptive). [See also Alvars.] 
At the same time, Vaikhanasas are closer to earlier Paii- 
caratra than to its later form in their conception of such 
deities as Rudra-Siva as manifestations of Visnu, and 
thus both groups appropriately included ritual proceed- 



ings that the evolving Sri Vaisnavas often found offen- 

sive. On the other hand, however, modern-day Vaikhan- 

asas have argued that both Pancaratra “‘tantrikas’” and 

the Sri Vaisnavas offend the Lord precisely because 

they allow “saints” and teachers of Sri Vaisnava tradi- 

tion to intrude into temple devotional ritual in ways 

that improperly detract from the worship of Lord 

Visnu. 

[See also Bhakti.] 
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G. R. WELBON 

VAJRABODHI (671-741), Indian Buddhist monk and 

Chen-yen teacher in China. Vajrabodhi (Chin., Chin- 

kang-chih) was the second of three Vajrayana mission- 

aries to eighth-century China. He was born of a South 

Indian brahman family, and his father was a priest for 

the royal house. Vajrabodhi probably converted to Bud- 

dhism at the age of sixteen, although some accounts 
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place him at the Buddhist university of Nalanda at the 

age of ten. He studied all varieties of Buddhism and was 

said to have studied for a time under the famous 

Buddhist logician Dharmakirti. Under Santijfana, 

Vajrabodhi studied Vajrayana teachings and was duly 

initiated into yoga, the “Three Mysteries,’ and dharani. 

Leaving India, Vajrabodhi traveled to Sri Lanka and 

Srivijaya (present-day Sumatra), where he apparently 

was taught a Vajrayana tradition distinct from that 

taught at Nalanda. From Srivijaya he sailed to China 

and by 720 was ensconced in the Chien-fu Temple at the 

Chinese capital, Ch‘'ang-an. Accompanying him was his 

soon-to-be-famous disciple, Amoghavaijra. 

Like Subhakarasimha, who preceded him by four 

years, Vajrabodhi spent most of his time in ritual activ- 

ity, in translating texts, and in the production of Eso- 

teric art. Particularly important was his partial trans- 

lation of the Sarvatathdgatatattvasamgraha (T.D. no. 

865) between the years 723 and 724. This Yoga Tantra— 

along with the Mahdvairocana Sutra (T.D. no. 848), 

translated by Subhakarasimha the same year—provides 

the foundation of the Chen-yen school in China and the 

Shingon and Esoteric branch of the Tendai school 

(Taimitsu) in Japan. Like Subhakarasimha, Vajrabodhi 

had ties to high court circles and enjoyed the patronage 

of imperial princesses; he also worked with the Chinese 

monk I-hsing. Vajrabodhi died in 732 and was buried 

south of the Lung-men caves. He was posthumously 

awarded the title Kuo-shih, ‘“Teacher of the Realm.” 

Vajrabodhi’s importance was twofold. Although the 

doctrines of the Yoga Tantras were known to Subha- 

karasimha, Vajrabodhi was the first translator and sys- 

tematic teacher in China of the Sarvatathdgatatattva- 

samegraha and of Vajrayana as practiced in South India 

and in Srivijaya. Second, Vajrabodhi reinforced the 

presence and visibility of the Vajrayana at the Chinese 

court, a presence that, under his disciple Amoghavajra, 

would become the dominant force in the court during 

the second half of the eighth century. 

[See also Chen-yen and Mahasiddhas.] 
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CHARLES D. ORZECH 

VAJRAYANA. See Buddhism, Schools of, article on 

Esoteric Buddhism. 

VALHOQLL is the hall of Odinn (Odin) in Norse my- 

thology. The fullest descriptions of it are found in the 
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Prose Edda (c. 1220-1230) of the Icelandic mythogra- 

pher Snorri Sturluson and in the Eddic poem Grtmnis- 

mal (Lay of Grimnir), one of Snorri’s main sources; 

tenth-century skaldic poems also make particular use of 

the conception. These and other texts describe Valholl 

as a Stately palace, with a roof of shields and spears. A 

wolf hangs by the west portal and an eagle droops 

above; both these animals are associated with Odinn, 

the god of the spear, and their actions recall his self- 

sacrifice. Valhgll had 540 doors, through each of which 

800 warriors could pass at once. (These numbers prob- 

ably employ the Germanic long hundred and should be 

read as 640 and 960 respectively.) 

Valhgll served specifically as a hall for the einherjar, 

the dead warriors of Odinn. These chosen heroes were 

fetched from the battlefield by valkyries, who also 

served them mead in Valhgll, a scene probably reflected 

on such picture stones as the eighth-century Ardre VIII 

from Gotland, Sweden. Legendary heroes, human kings, 

and even the god of poetry, Bragi, are numbered among 

the einherjar in Valhgll. Baldr’s arrival is mentioned 

once, although the mythology usually associates him 

with Hel. The einherjar spend their days in endless com- 

bat but in the evenings they join in reconciliation for 

feasting and drinking. The boar Sehrimnir is boiled 

each day for their food but is restored again each night. 

Mead runs from the udders of the goat Heidrin. She 

stands above Valholl, feeding on the foliage of Leradr 

(Yggdrasill), the world tree. The stag Eikpyrnir also 

chews on the tree; from his horns fluid runs into Hver- 

gelmir, the well of wisdom, and thence into mighty riv- 

ers. The proximity of tree and well suggests that Valhgll 

is located at or near the center of the world. 

The einherjar (‘those belonging to one army’ or 

“splendid warriors’) share a special relationship with 

Odinn. Called his éskasynir (“adopted sons” or “beloved 

sons”’), they are his retainers, destined to fight with him 

in the final battle at Ragnargk. This relationship may 

be the key to the religious background of Valhgll. Some 

scholars have sought this background in ecstatic cults 

of Odinn, characterized by initiation into warrior 

bands, perhaps secret cult groups that used animal 

masks. [See Berserkers.] Valhgll would then represent a 

mythic projection of the Germanic chieftain’s hall, and 

the activities within would be a similar projection of 

the warriors’ life. Certainly other sources emphasize the 

ritual importance of feast and drinking. 

Many scholars believe that the Norse sources express 

a late development of conceptions of Valhgll, appropri- 
ate particularly to the warrior elite of the Viking age. 

At an earlier period Valhgll may have simply indicated 

a grave mound. Supporting this notion is the Icelandic 

conception of a local mountain inhabited by dead fam- 

ily members; the sagas report that feasting was occa- 

sionally glimpsed within. Furthermore, in Sweden, cer- 

tain rocks associated with the dead are called valhall. If 

this explanation is correct, Valhgil (“carrion hall’’) may 

actually be derived from valhallr (“carrion rock, or 

hill’). Since val- may also mean “foreign,” valhgll might 

also denote “foreign hall,” and the term is used of kings’ 

halls in the Eddic poem Atlakvida. 
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JOHN LINDOW 

VALKYRIES, female, supernatural figures of Norse 
myth and literature, share many features with the disir, 

fylgjur, hamingjur, Norns, and landvettir, in the extant 

texts, and there is little terminological consistency. A 

primary function of the valkyries is indicated by the 

etymology of the word valkyrja, a compound of valr 

(“carrion”) and a nomen agentis based on the verb kyrja 

(‘to choose’’). Regarded as the maidens of Odinn, the 

valkyries chose who was to die in battle and brought 

the chosen ones to him in Valhgll, where they joined the 

einherjar, Odinn’s warriors. Valkyries rode through the 

air, bore weapons, and could be fierce in appearance, 

although they may have been shape-changers. [See 

Shape Shifting.] Their personal names ordinarily make 

reference to battle. In Valhgll, valkyries served mead 

to the einherjar, a scene perhaps portrayed on the Ardre 

VIII picture stone (Gotland, Sweden; eighth century) 

and elsewhere. Sometimes, however, valkyries pro- 
tected heroes in battle, a characteristic shared with the 
fylgjur. The valkyrie Sigrdrifa of the Eddic poem Sigr- 

drifumdal may be associated with healing, which sug- 

gests the matronae of early Germanic religion. Like the 
Norns, valkyries weave fate in the poem Darradarlj6d. 
There is also confusion with human or semidivine her- 



oines, and in one heroic cycle a valkyrie is twice reborn 
in different identities. 

Given the existence of the matronae in ancient Ger- 
manic times, the general prominence of male gods and 
the relative importance of the A:sir over the Vanir in 
Norse mythology, it seems apparent that female figures 
were of greater importance in Germanic religion than 

Norse mythology would indicate. Scholars have re- 

garded the valkyries as derived from earlier goddeses of 
death or perhaps a fertility cult, but their association 

with Odinn may be ancient and primary. If so, believers 

may once have attributed to valkyries shape-changing 
and the ecstatic “sending” of their spirits. 
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JOHN LINDOW 

VALLABHA (1479-1531), also called Vallabhacarya; 

Vaisnava Hindu philosopher and religious leader. Val- 

labha was born in central India at Camparanya (Raipur 

District, Madhya Pradesh) into a family of Vaisnava 

brahmans originally from the Telugu country. During 

his childhood, which was spent in Varanasi (Banaras), 

Vallabha displayed unusual precocity in mastering the 

scriptures of orthodox Hinduism. In the course of his 

life he visited most of the holy places of India, publicly 

expounding his own interpretation of the events of 

Krsna’s life as presented in the Bhdgavata Purana. In a 

series of debates with adherents of the nondualism 

(advaita) promulgated by the eighth-century philoso- 

pher Sankaracarya, Vallabha defended the doctrines of 

devotional worship (bhakti). On one of these occasions 

he was offered and accepted the position of leader 

(a@carya) of the Vaisnava school established earlier by 

Visnusvami. 

Vallabha’s own sect, the Vallabh Sampraday, origi- 
nated from two events that occurred in the Braj region 

around the city of Mathura. In the first of these, Krsna 
appeared to Vallabha in a vision and revealed to him 

the brahmasambandha mantra by which human souls 

could be brought into direct relationship (sambandha) 

with the Supreme Being (brahman). In the second, Val- 

labha discovered on Govardhan Hill the stone image 

called Sri Govardhananathaji (‘‘the auspicious lord of 

Govardhan”), usually abbreviated as Sri Nathji; the 
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statue is a representation of Krsna holding up Govar- 

dhan Hill as a shelter for his devotees. The brahmasam- 

bandha mantra remains to this day the primary com- 

ponent of the rite of initiation into the Vallabh 

Sampraday, and Sri Nathji, now at Nathdwara (Udai- 

pur District, Rajasthan), is the sect’s chief divine image. 

Vallabha was married and had two sons, Gopinatha 

(1512-1543) and Vitthalanatha (1516-1586). 

After Vallabha’s death, first Gopinatha and then Vit- 

thalanatha took charge of the sect. Each of Vitthalana- 

tha’s eight sons formed his own branch of the sect and 

the leadership within these branches passes down by in- 

heritance through Vallabha’s male line. With most of its 

membership drawn from the mercantile section of 

Hindu society, the Vallabh Sampraday is found in all 

important Indian cities but is strongest in the states of 

Rajasthan and Gujarat and in the city of Bombay. Val- 

labha’s sect was in decline during most of the nine- 

teenth century, but in recent years it has regained its 

position of eminence among devotional varieties of Hin- 

duism. 

According to Vallabha the chief philosophical flaw in 

Sankaracarya’s concept of advaita is that it accepts il- 

lusion (mdyd) as a force independent of brahman. Val- 

labha rectified this defect by presenting mdayd as one of 

the powers of the Supreme Being. In this way he made 

pure (Suddha) the nondualism of his philosophical sys- 

tem, which is, in consequence, called suddhddvaita. The 

fundamental principles of suddhddvaita are as follows: 

Krsna is the Supreme Being and sole existent entity. 

Both human souls and the material universe are real 

but limited manifestations that Krsna projects out of 

himself. The souls on earth have, however, forgotten 

their true nature as fragments of the divine and have 

become centered on themselves. This egoism is the pri- 

mary sin that dooms human beings to separation from 

Krsna and to an endless succession of births and deaths. 

In his mercy Krsna himself came in human form to 

earth in the Braj area and showed through his own ac- 

tions the way to salvation through bhakti. The divine 

grace, which cannot be earned through mere piety or 

ritual, is available to anyone, regardless of sex or caste, 

who will forget the ego and center himself or herself on 

Krsna. Since Krsna’s grace is said to be the way (mdrga) 

for the nourishment (pusti) of the soul, followers of Val- 

labha call their religion the Pustimarg. Salvation, the 

goal of the Pustimarg, consists of eternal association 

with Krsna in his paradise beyond ordinary time and 

space. 
[The Vallabh Sampraday is but one of the various forms 

of Bhagavata Vaisnavism; for a synthetic discussion of 

these groups, see Vaisnavism, article on Bhagavatas. For 

further discussion of devotional Hinduism, see Bhakti. 
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See also Krsna for other legends about the god and his life 

in the region of Braj.] 
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VALLEE POUSSIN, LOUIS DE LA. See La Val- 
lée Poussin, Louis de. 

VALMIKI. Legendary sage and author of the Hindu 
epic Ramdyana, Valmiki also plays a role in the epic 

itself. The first book of his Ramdyana tells the story of 

the invention of poetry by Valmiki: One day Valmiki 

saw a hunter kill the male of a pair of birds making 

love. Filled with compassion for the birds, the sage 

spontaneously uttered a curse at the hunter for his cru- 

elty. Valmiki’s words came forth as well-formed, beau- 

tiful verse. The sage himself was surprised by his utter- 

ance, which was immediately memorized and recited 

on the spot by his disciple Bharadvaja, who had accom- 

panied him. Later, after Valmiki returned home, 

Brahma, the creator, visited him and asked him to com- 

pose the story of the virtuous hero Rama as outlined by 

the rsi Narada, using the new meter that Valmiki had 

created. Indian literary tradition therefore considers 

Valmiki as the first poet (adikavi) and his Ramdyana the 

first poem (ddikdavya). 
In the seventh book of the epic, Valmiki is spoken of 

as a friend of King Dasaratha. Rama’s brother Laks- 

mana leaves the pregnant Sita (Rama’s wife) in Val- 

miki’s hermitage. Finally, it is Valmiki who shelters 

Sita, raises her twin sons, and plays the role of recon- 

ciler between Rama and Sita by testifying publicly to 

Sita’s purity. In this context, Valmiki describes himself 

as a son of Pracetas, which makes him a member of the 

family of Bhrgus, an influential lineage of brahmans in 

ancient India. 

A folk legend records that the sage was born out of an 

“anthill’ (Sanskrit, valmika) and therefore was called 

Valmiki. This legend also records that he was originally 

a bandit, but some sages, pitying him, taught him the 

mantra ‘‘mara, mara, mara.” As he repeated the sylla- 

bles, they produced the name Rama, and while he was 

deeply immersed in meditating on the name of Rama, 

ants built anthills around him. This story appears with 

minor variations in the Skandaparana and also in the 

Adhyatma Ramayana and Ananda Ramayana. Many 
popular bhakti Ramayanas, including the Krittivasa Ra- 

mayana of Bengal, adopt this story. 

Thus, there are two kinds of biographies for Valmiki. 

One type describes Valmiki as a sage-poet born of a 

high-caste brahman family and endowed with supreme 

wisdom and the divine sensibilities that made him the 

creator of poetry, while the other type describes him as 

a sinner transformed into a saint. The first type of 

biography is in conformity with the status of the Ramd- 

yana as the great epic that it is in the Brahmanic tra- 

dition. The second type of biography relates to the 

status of the Raémdyana as a bhakti poem that trans- 

forms its readers from sinners into devotees of the god 

Rama. The two types of biographies thus reflect the two 

major orientations and interpretations of the Ramayana 

in Hindu culture. 

Scholars have suggested a historical Valmiki, who 

probably was a resident of Kosala (a region of the mod- 

ern state of Uttar Pradesh) and traveled extensively in 

North India, though he did not know much of the 

South. This opinion is based on the textual evidence 

from the Ramdyana that gives detailed and geographi- 

cally correct descriptions of North India, whereas its 
descriptions of South India are purely fanciful. It is also 
suggested that Valmiki was one of the kusSilavas (‘‘sing- 
ers, bards’) who sang the epic. No firm evidence is 
available, however, in support of a historical Valmiki. 
Tradition holds, however, that Valmiki is also the au- 
thor of the medieval work Mahdramayana, or Jnanava- 
Sista, a philosophical text in the form of a dialogue be- 
tween the sage Vasista and Rama. 

[See also Ramayana.] 
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VANUATU RELIGIONS. Formerly known as the 
New Hebrides, Vanuatu is a Y-shaped archipelago of 

mostly volcanic islands located about 1,600 kilometers 

northeast of the Queensland coast of Australia. The 

physical, linguistic, and cultural diversity of the one 

hundred thousand or so indigenous inhabitants of the 

sixty-three occupied islands is extreme even for the 

western Pacific, a diversity that is fully reflected in re- 

ligious belief and practice. While the dominant traits in 

all contexts may be described as Melanesian, Polyne- 

sian influences, including those pertaining to religion, 

are sufficiently widespread and important to set this 

area apart from the rest of Melanesia. In this article I 

ignore the profound impact of Christianity on contem- 

porary religion. I should, however, stress that much of 

what I here describe as traditional continues today to 

be a major part of belief and practice, even among those 

who have been converted to Christianity for some gen- 

erations. 

Supernatural Powers and Spirit Beings. The tradi- 

tional religions of Vanuatu, like religions universally, 

have as their identifying theme the cultural and social 

elaboration of peoples’ ideas and emotions concerning 

the nature and locus of supernatural powers. Through- 

out the archipelago such powers, though mostly associ- 

ated with various classes of spirit beings, are also com- 

monly attributed to a wide range of “natural” 
phenomena, including humans, animals, birds, fish, 

plants, and stones. It is this diffuseness of supernatural 
power, together with its transferability, by means of rit- 

ual, from its various sources to human agents, that 

gives Vanuatu religions their distinctive character. The 
primary aim of Vanuatu religious practitioners is, 

through ritual, to gain direct control of extraordinary 

powers, rather than to supplicate spirit beings to act on 

their behalf. The ni-Vanuatu (‘‘people of Vanuatu’), 

though deeply concerned with establishing and main- 
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taining positive relations with the relevant power 
sources, cannot be said to worship such sources. Their 

religions, though replete with the powerful, the sacred, 

and the tabooed, are almost wholly devoid of deities, 
priests, and acts of worship. 

As R. H. Codrington (1891, p. 123) long ago noted, the 
ni-Vanuatu recognize two classes of spirits, those who 

were once living people and those who were not. 

Though the former, which include both the ghosts of the 

dead and ancestral spirits, are everywhere the prime fo- 

cus of ritual attention, it is the latter who figure most 

prominently in an elaborate body of mythological tales. 

Mythology. A widespread feature of Vanuatu my- 

thology is the representation of the leading figures as of 

two distinct kinds—on the one hand, the exclusively 

male beings whose personal names are often local var- 

iants of such well-known Polynesian gods as Tangaroa 

or Maui, and on the other, the sexually variable, though 

frequently female, beings whose personal names are of 

a purely indigenous kind. The Polynesian-type beings— 

such as Qat and his eleven Tangaro brothers in the 

Banks Islands; Takaro and his brothers or supporters on 

Maewo, north Raga, and Ambae; Tahar in the Small Is- 

lands; Takaru and Tokotaitai in Malo; Barkulkul (or 

variant) in south Raga and north Ambrim; Ambat, 

Hambat, Kabat, and so forth on Malekula; and a variety 

of local variants of Maui from Efate southward—are 

commonly associated with the sky, mountain peaks, 

treetops, volcanic fires, the sun and the moon, acts of a 

creative or originating kind, and the attainment of a 

satisfactory life after death. By contrast, the non-Poly- 

nesian-type beings—such as Sukwe or Marawa in the 

Banks; Gaviga in Maewo; Mwerambuto or Nggelevu in 

Ambae; Lehevhev (or variant) in Malekula and sur- 

rounding islands; Marrelul in south Raga; Bugliam in 

north Ambrim—are commonly associated with the un- 

derground, caves, mazes, snakes, spiders, rats, acts of a 

devouring or destructive kind, and the failure to attain 

a satisfactory afterlife. 
Pig Sacrifices. Though both classes of mythological 

beings are often depicted as having transformative pow- 

ers that are greatly in excess of those normally pos- 

sessed by humans, they are only rarely the subject of 

ritual attention and are generally deemed to be of small 

consequence in human affairs. There is, however, one 

major exception: throughout the northern and central 

islands there existed in the past, and still exists today 

in modified form in some of the northern islands, an 

elaborate institution that centers on the ceremonial 

slaughter of pigs, most especially tusked boars and her- 

maphrodites. Though this institution has important sec- 

ular functions throughout the area, most notably in pro- 

viding an elaborate social and political hierarchy, the 
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key symbolic act, that of pig sacrifice, is nevertheless of 

deep religious significance. This is evident in two con- 

texts, one of which relates the institution to the mytho- 

logical beings and the other to the ancestral spirits. In 

mythology there is a widespread belief that there are 

two alternative fates that await the spirits of the re- 

cently dead: all those who have sacrificed at least one 

high-grade tusked boar are admitted to a pleasant 

abode presided over by the principal benign spirit; all 

others are excluded from this abode, usually through 

being devoured by the principal malignant spirit. 

These mythic themes are, however, of relatively mi- 

nor significance in accounting for the religious impor- 

tance of the institution compared with the belief that 

the sacrificial act results in the transfer of ancestral 

power from the slaughtered animal to its human exe- 

cutioner. Through a complex cognitive and emotional 

process the killing of the pig has as its end result a fur- 

ther advancement in the spiritual progress of the sacri- 

ficer toward the attainment of full ancestral status. Men 

who have advanced to high rank through the slaughter 

of numerous tusked boars are regarded as having at- 

tained a spiritual condition not very far removed from 

that of the ancestors. Such men must eat and sleep 

alone because of the danger that their high spiritual 

condition poses for others, especially women and chil- 

dren. 

Ancestral Spirits. Further evidence for the impor- 

tance of the ancestral spirits, especially in the context 

of the sacrificial rites, can be found in the Ambrim prac- 

tice of setting up carved tree-fern effigies of the dead. 

Also on Ambrim, as on Malekula, Epi, and as far south 

as Efate, the slit-gongs, which are used both at pig sac- 

rifices and at funerary rites, stand upright on the cere- 

monial ground and are carved and painted so as to rep- 

resent human forms. On the Small Islands, and most 

probably elsewhere also, the sounds that issue from the 

gongs are said to be the voices of the ancestral spirits. 

In the southern districts of Malekula, life-size effigies of 

the dead are made in which the head is formed from 

the deceased’s skull. These effigies are kept for some 

generations in the men’s clubhouse and, though not the 

focus of specific rituals, are nevertheless treated as 

being in some degree sacred. 

On Ambae Island, where one finds none of the above 

iconographic representations of ancestral spirits, they 

are nevertheless regularly made small offerings of food 

in the hope that they will not cause their descendants 

any problems. Such offerings are usually made in a gen- 

eralized way to any potentially troublesome spirits that 

may be lurking in the vicinity of the living. Occasion- 

ally, ghosts, as well as other varieties of spirit beings, 

are believed to befriend individual humans and to assist 

them by imparting magical knowledge. 

Secret-Society Rites. In the period immediately prior 

to the spread of Christianity, there existed on many of 

the northern and central islands, though especially in 

such matrilineal areas as the Banks, Maewo, north 

Raga, and Ambae, a variety of more secret and volun- 

tary cults that centered around the acquisition of highly 

dangerous powers of a predominantly destructive kind. 

Whereas the kinds of powers invoked through pig sacri- 
fices derive from the benign ancestors and impart to 

practitioners a positive and highly esteemed form of 

sanctity, those invoked in the secret society rites derive 

either from malignant ghosts of the dead or from what 

may be described as the “dark’’ side of human spiritu- 

ality. Prominent symbolic themes include representa- 

tions of ghosts and sharks, usually in the form of masks 

and headdresses worn by members, and of such nor- 

mally abhorrent and dangerous activities as incest, gen- 

ital exposure, contact with menstrual blood, and sod- 

omy. The powers generated in the context of these rites 

were primarily utilized by participants to create fear in 

others, and were hence closely associated both with 

warfare and sorcery. It is therefore no surprise that such 

rites mostly ceased to be practiced at about the same 

time that warfare was prohibited and sorcery came un- 

der increasing Christian and governmental attack. 

Male Initiations. Though similar cultural themes fig- 

ure in the ritual corpus of the more patrilineal areas of 

north Vanuatu (notably in Malekula, the Small Islands 

and Ambrim), in these communities they occur in the 

context of compulsory initiations into manhood rather 

than voluntary initiations into discreet secret societies. 

That the two institutions are closely related is evident 

in the common occurrence of shark symbolism, repre- 

sentations of threatening ghosts, long periods of seclu- 

sion, the importance of the phallus as a locus of power, 

and either real or symbolic ritual male homosexuality. 

But whereas the secret rites were deemed both danger- 

ous and antisocial, the compulsory versions were, and 

in most communities still are, positively valued as gen- 

erating a form of sanctity similar to that attained by pig 

sacrifices. Everywhere the key symbolic act is the re- 

moval of either part or all of the novice’s foreskin and 

the subsequent wearing of a penis wrapper. Through 

such an act a boy takes his first step toward achieving 
spiritual maturity, a goal only fully attained when, after 
the slaughter of numerous additional tusked boars 
throughout his life, he finally succeeds, at death, in 
breaking his dependence on and identification with 
women. Needless to say, many men do not progress 
very far in their efforts to attain such a goal. 



Women’s Rites. The ritual life of women, though ev- 

erywhere less elaborate than that of men, is neverthe- 

less of importance in those relatively few areas about 

which we have adequate knowledge. In some of the dis- 
tricts of Malekula there is a ritual association known as 

Lapas whose membership is restricted to women and 
which in many respects parallels the principal male rit- 

ual association, Nimangki. As in the latter, the women 

kill pigs, purchase sacred insignia, erect effigies of the 
dead, and are secluded for some days in a ceremonial 

house that may not be entered by nonmembers of the 

association, especially men. Furthermore, just as the 

men are believed to generate through their ritual ac- 

tions a specifically male form of sanctity or holiness, so 

too are the women deemed to generate a specifically fe- 
male sanctity. These two forms of sanctity, though both 
ultimately derived from the ancestral spirits, are nev- 
ertheless so entirely antipathetic to one another that 
they must be rigorously kept apart. Hence the pervasive 

importance of the sex dichotomy in the religious life of 

the people of Malekula, the Small Islands, and Ambrim. 

Elsewhere (though most notably in the northern ma- 

trilineal islands of Maewo, north Raga, and east Ambae, 

where the sex dichotomy is a great deal less pervasive 

and important) the women, though the principal partic- 

ipants in and organizers of rites that are of primary 

concern to themselves, such as first menstruation or 

body tattooing, do not exclude the men from such activ- 

ities. Likewise, the men, though again the key actors in 

the sacrificial rites of the graded society, encourage 
their womenfolk to kill an occasional pig and take sup- 

plementary titles. In west Ambae the women even par- 

ticipate as novices in the local versions of what are else- 

where exclusively male secret-society rituals. 

Sorcery and Magic. Various kinds of sorcery and 

magic are practiced throughout Vanuatu, though the 

former was, at least until recently, of special impor- 

tance in Ambrim, while magic, rather than religion, 

seems to be the dominant ritual theme in some of the 

southern islands, notably Tanna. Indeed, in Tanna there 

are no major communal rites of the clearly religious 

kind that I have described for the northern islands. 

‘Even the male initiation rites, which, as in the north, 

focus on circumcision, seclusion, and the donning of 

penis wrappers, are seemingly of a more secular and 

ceremonial, rather than religious and ritual, character; 

the emphasis is primarily on individual status transi- 

tion rather than on joint initiation into a secret male 

cult. However, ethnographic information concerning 

the traditional cultures of all the southern and central 

islands, including Tanna, is either fragmentary and un- 

reliable or nonexistent. Since this applies most espe- 
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cially to their traditional magico-religious systems, I do 

not wish to be too emphatic in thus relegating the reli- 

gious component to a secondary position. 

Moon Worship. Such caution seems especially rele- 

vant in the case of Aneityum, where, in addition to the 

widespread practice of making offerings, usually of 

food, though sometimes also human sacrifices, to a va- 

riety of unnamed spirit beings (natmas), a more elabo- 

rate ritual of worship, including prayer, song, dance, 

and offerings of food and kava placed on wooden altars, 

was periodically performed in sacred groves dedicated 

to the moon. As on the neighboring islands of Aniwa 

and Futuna, the moon, who is known by the Polynesian 

name Sina, is represented in mythology as the wife of 

the sun. Unfortunately, little has been recorded of this 

mythology and even less of what seems to have been an 

important religious practice. 
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VARANASI. See Banaras. 

VARDHAMANA MAHAVIRA. See Mahavira. 

VARNA AND JATI. Although the concepts of varna 
and jati reflect quite separate dimensions of Indian so- 

cial, economic, and ideological systems, the common 

practice of translating both terms as ‘‘caste” tends to 

obscure the very real differences between them. Fur- 

thermore, whereas the term caste is often used to typify 

social conditions in societies other than those deriving 

from South Asia, the terms varna and jati are restricted 

in reference to that subcontinent. 

Varna refers to the social divisions believed to have 

been characteristic of the Indo-Iranian-speaking groups 

(variously called dryas, “Aryans,” and ‘“‘Vedic peoples’’) 

that moved into South Asia from the west during the 

second millennium BcE. No historical records exist for 

the period, but from the hymns, legends, and other ac- 

counts we have, it would appear that the social system 

of the newcomers was composed of four major subdivi- 

sions: the brahmana (brahmans), a sacerdotal or priest- 

ly category; the rajanya (or ksatriya), a chiefly, no- 

ble, or warrior category; the vaisya, who were variously 

perceived as commoners, yeoman farmers, or mer- 

chants or all three together; and the Sddra, a category 

of servants or commoners of a status lower than vaisya. 

These ancient categories have interested scholars, be- 

cause varnas are assumed by some to have been the cra- 

dle of the more recent “‘caste system”; indeed, some 

scholars believe that the actual varnas evolved directly 

into contemporary ‘‘castes’’ (jatis). Many orthodox Hin- 

dus believe that the original varnas are still in existence 

today and that they represent the manifest expression 

of transmigration of souls and of divine justice. In sup- 

port of these views, both scholars and theologians cite 

two sources: (1) an early hymn in the Rgveda (the Puru- 

sasukta; 10.90) and (2) the much later Manava Dharma- 

$astra (Laws of Manu), in which the lawgiver Manu 

cites the Purusasukta as the source and justification for 

the social system of his own time. 
There is, nevertheless, considerable uncertainty about 

the four original varnas. Scholars debate whether these 

groups were actually endogamous (marriage-restrictive) 

and whether a substantial body of population (perhaps 

including priests, merchants, and a large number of 

country folk) existed completely outside the varna struc- 

ture. One curious area of uncertainty has to do with the 

original meaning of the term varna itself. Most scholars 

agree that the word originally meant ‘‘color,” and some, 

particularly toward the end of the nineteenth century, 

concluded that it referred to skin color and therefore to 

racial categories similar to those found in modern Eu- 

ropean societies. This led to much (now generally re- 

jected) speculation about the “‘racial”’ origin of the early 
social system. 

Meanwhile, the overwhelming majority of the present 

Hindu population of South Asia consider themselves 

members of distinctive social bodies commonly called 

jatis in India (although pronunciation and even the 

term itself vary from region to region and language to 

language). Jati, too, is most commonly translated by 
Europeans as “‘caste.” 

There are thousands of jatis scattered throughout the 

subcontinent, and they vary widely in their attributes 

and characteristics. Each is characterized by a set of 

rules governing acceptable occupations, foods, associa- 

tions (that is, with members of other jatis), marriage 

rules (concerning widow remarriage, for example), and 

much else. European observers have long been particu- 

larly interested in three areas of jati regulation: the rule 

of endogamy, the presence of a characteristic (or at 

least traditional) jati occupation, and the rules whereby 

jatis in proximity rank themselves and each other. 



Some scholars have claimed that the widespread rule 

of jati endogamy is the source of the word caste; Euro- 

peans were and are particularly impressed by what they 

assume is the Indian passion for maintaining ‘ati pu- 

rity’"—for it is generally believed that caste derives from 

a Portuguese term (casta) usually translated as ‘“‘chaste” 

or “pure.” Rules of endogamy are to be observed in so- 
cieties all over the world, however, and the desire to 

maintain “‘purity of blood” is not, according to cultural 

anthropologists, the sole and invariable explanation of 

all such rules. 

Punishment for disobeying the rules of endogamy, 

like that for other infractions, is rarely inflicted by the 

entire jati but rather by the assemblage of a particular 

subcaste or ‘“‘marriage circle’ within the jati. These pun- 

ishments may take many forms, but violations of the 

marriage rules are often punished by expulsion. This 

practice may explain in part the widely held belief that 

the multitude of jdtis came into existence from the four 

original varnas through an intricate series of mismat- 

ings and subsequent expulsions. 

According to some scholars, the distinctive character- 

istic of the jati is the special and exclusive occupation 

claimed by or attributed to it. Throughout South Asia 

there are such jdatis as “Barber,” “Potter,” and “Leath- 

erworker,’’ whose very names indicate the primary oc- 

cupation supposedly followed, now or at one time, by 

all the male members. Some writers have therefore 

theorized, if with little evidence and with diminishing 

scholarly support, that the present jdtis of South Asia 

derive from hypothetical ancient occupational associa- 

tions that in time became hereditary and endogamous 

marriage groups. 

The tendency for jatis to be ranked hierarchically has 

drawn the attention of sociologists and anthropologists 

during this century. Research has focused on such areas 

as the following: criteria for ranking, regional differ- 

ences in ranking, ranking and social distance, local con- 

flicts over rank order, strategies and circumstances of 

change in rank order, and the significance of hierarchy 

in Indian thought and society. 
For many Hindus, the jatis to which they belong are 

simply subdivisions of the classical varnas. Thus all 

brahmans, although they are members of a wide variety 

of distinct and endogamous jatis, claim ultimate mem- 

bership of their jatis in the India-wide brahmana- 

varna, supposedly of classical origin. Other jdatis are as- 

signed, or assign themselves, to the ksatriya, vaisya, 

and sadra varnas. In addition there is a large body of 

jatis considered (by people of more highly ranked jatis) 

to be outside, or even below, the entire varna system. 

Finally, varna ascription has a particular significance 

for those Hindus who believe that it reflects an impor- 
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tant component of the reward or punishment each soul 

receives for its actions during a previous existence. For 
them, the sanctity of brahmans and the relative high or 

low rank attributed to each jati in a given regional sys- 

tem is only partly a result of the current social and oc- 

cupational practices of members of each jdati: much 

more significant is the supposed purity of members’ 
souls as a result of their previous incarnations. Brah- 

mans are thought to have the “purest” souls, but a 

wicked brahman, although pure of soul in this incarna- 

tion, may among other prospective punishments be re- 

born as a member of another “lower” varna, or even as 

a member of a jati outside the system, that is, as an 

“untouchable,” or harijan. Many Hindus today, how- 

ever, although they are convinced of the reality of trans- 

migration and of divine punishment, no longer believe 

that varna ascription is necessarily part of the divine 

scheme. The degree to which members of very low- 

ranked jatis accept, or have ever accepted, the orthodox 

view has been a matter of debate. 

[For a detailed discussion of the system of varnasrama- 

dharma, see Rites of Passage, article on Hindu Rites. For 

a history of the Hindu priesthood and the distribution of 

religious responsibilities among members of different ja- 

tis, see Priesthood, article on Hindu Priesthood.] 
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MorRTON KLASS 

VARUNA replaced the earlier god Dyaus as the sky 
god in the Vedic pantheon, but early in his mythologi- 
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cal career he became the god of the night sky; the myr- 

iad stars were his eyes and, still later, his spies. The 

importance of such a sky god seems to belong to the _ 

pastoral history of the nomadic Aryans. The Bogazkoy 

inscription of the fourteenth century BCE mentions a Mi- 

tanni god, Uru-van-nas-sil, Varuna’s prototype. Oura- 

nos, Varuna’s Greek parallel, was also a sky god. 

With his thousand eyes, Varuna watched over human 

conduct, judging good and evil deeds and punishing 

evildoers. Varuna is the only god in the Vedic pantheon 

with such strong ethical bearings. The word used in the 

Vedas to refer to his eyes, spasa, derived originally 

from the verbal root spac (‘‘see”’), later came to mean 

“spy.” Still later, in the epics and the Puranas, the word 

underwent further linguistic evolution and became pasa 

(“noose”); Varuna then ensnared the wicked in his 

noose. 
Scholars have traced Varuna’s name to various Indo- 

European roots such as uer (‘‘bind”’), ver (“speak’’), vr 

(‘‘cover’’), var (‘shower’), as well as to noun stems like 

Lithuanian weru (“thread’’). It is possible that these all 

contributed to the many layers of his mythological at- 

tributes. 

Ahura Mazda, the supreme god of the Avesta, is an- 

other parallel of the Vedic Varuna. In Vedic the Avestan 

name would be rendered Asura Medhya (‘‘holy spirit’), 

and indeed the Vedas frequently refer to Varuna as an 

asura. In the Avesta, Mithra is closely related to Ahura 

Mazda, just as the Vedic Mitra is related to Varuna. Mi- 

tra is the god of the daytime sky whose eye is the sun. 

Together Mitra and Varuna constitute the sky god and 

replace the earlier Dyaus. In the Rgveda, Varuna en- 

joyed sovereignty and supremacy for a brief period; he 

was frequently called samraj (‘“emperor’’), an epithet 

used only occasionally for Indra. The Rajastya sacrifice, 

offered for attaining imperial grandeur, belongs to Va- 

runa and Mitra; in the Rgveda Varuna is said to have 

performed this sacrifice, presumably with the intention 

of becoming the supreme god in the pantheon. 

Because of his innumerable star-eyes, Varuna was re- 

garded as omniscient. His knowledge and his function 
as a moral judge were the chief sources of his power, as 

he had no remarkable achievements to his credit. He 

watched over human beings: when two persons con- 

versed, he was the invisible third; when anyone sinned, 

Varuna afflicted the transgressor with disease, and until 

the god relented, the victim would not be restored to 

health. In the solemn Varunapraghasa rite, a seasonal 

sacrifice, the sacrificer’s wife was required to confess 

her sin (i.e., conjugal infidelity) before the officiating 

priest. This is a unique instance of confession of sin in 

the early Vedic literature, and Varuna was the god as- 

sociated with this sacrifice. The punishment he meted 

out in such cases was called a “‘seizure,” hence the elab- 

orate prayers to Varuna for forgiveness of sins. 

In later literature Varuna’s ethical role diminishes, 

but early texts frequently associate his majesty or su- 

premacy with his function as upholder of the moral or- 

der referred to in the Rgveda as rta or, sometimes, 
dharma (i.e., ‘‘that which upholds’) or satya (‘truth’). In 

the Avesta this all-pervasive moral order that controls 

and regularly maintains the cosmic forces is arata, asa, 

urta, or arta; a cardinal concept in Zoroastrianism, it is 

first mentioned in the Tel-el-Amarna Tablet (c. four- 

teenth century BCE). Rta is Varuna’s special domain, 

and it is often mentioned in connection with him. 

Another concept associated with Varuna is the magi- 

cal power known as mdyd; we hear, for example, of 

Asura’s (i.e., Varuna’s) mdayd. In the Vedic context maya 

meant both wisdom and power. With his mdyaé Varuna 

envelops the night and creates the dawn. Maya predom- 

inantly links him with demons, for in later literature 

asura meant “demon,” and demons wielded mdayd. 

Varuna’s dark associations bring him close to the pri- 

marily chthonic gods such as Yama, Nirrti, Soma, and 

Rudra. As a chthonic god, Varuna is associated with 

snakes (indeed, in Buddhist literature he is sometimes 

called the “king of snakes’’), with barren black cows, or 

with deformed and ugly creatures. His ritual symbols 

are dark, depraved, and deformed things or creatures. 

His son Bhrgu is said to have descended into hell. His 

connection with Vasistha, however, goes back to Indo- 

Iranian times: in the Avesta, Asha Vahishta (Vedic, Rta 

VaSistha) is one of the Amesha Spentas who were Ahura 

Mazda's active assistants. Varuna is Soma’s brother. Of 

his wife, Varunani, we know nothing more than her 

name. 

The dynamic character of Varuna’s mythological ca- 

reer subsided in the later Vedic literature, where he is 

associated with the celestial waters. In the epics and 

Puranas, however, his domain shifted from the firma- 

ment toward the earth, and he became the overlord of 
the terrestrial waters, rivers, streams, and lakes, but 

primarily of the ocean. He dwelt in royal splendor in an 

underwater palace. Like Poseidon, Greek god of the 

ocean, he is often associated with horses. Finally, he is 

relegated to the position of ‘lord of the West,” another 
dark and chthonic association. Here the circle of his 

mythological career closes, because as a dikpdala (“lord 

of a quarter [of the sky]’’) he is no more than a wholly 

passive god. 
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SUKUMARI BHATTACHARIJI 

VASUBANDHU (fifth or fourth century ce), an emi- 

nent Indian Buddhist teacher. Said to be a younger 

brother of the great Mahayana teacher Asanga, Vasu- 

bandhu was first ordained in the Hinayana Sarvasti- 

vada school but later converted to the Mahayana. Like 

his brother Asanga, Vasubandhu became a great expo- 

nent of the Yogacara-Vijhanavada teachings. He is be- 

lieved to be the author of the Abhidharmakosa and 

many Mahayana treatises. 

Various problems continue to vex historians concern- 

ing the biography of Vasubandhu. The P‘o-sou-p‘an-tou 

fa-shih chuan (Biography of Master Vasubandhu, T.D. 

no. 2049), translated—or rather, compiled—by Para- 

martha (499-569), one of the main exponents of Yoga- 

cara doctrine in China, is preserved in the Chinese Tri- 

pitaka and is the only complete biography. Apart from 

this, fragmentary information is found in various 
Chinese sources, the most important of which are the 

writings of the great Chinese translator Hstian-tsang 
(600-664). Various histories of Buddhism written by Ti- 

betan historians also give accounts of Vasubandhu’s 
life. But Chinese and Tibetan sources alike disagree 

with the Biography of Master Vasubandhu (hereafter Bi- 

ography) in many places. Moreover, two or three per- 

sons in Buddhist history bear the name Vasubandhu: 

VASUBANDHU 191 

according to some texts, a Vasubandhu is the twenty- 

first patriarch in the transmission of the Buddha’s 

Dharma; elsewhere, P‘u-kuang (one of the direct disci- 

ples of Hsiian-tsang) refers to an “‘ancient Vasubandhu”’ 

who belonged to the Sarvastivada school; and both P‘u- 

kuang and Yasomitra, a commentator on the Abhidhar- 

makoSa, refer to a third, known as Sthavira-Vasuban- 

dhu. The identification of and relationship between 

these three persons is still unclear. 

Biography. Vasubandhu’s Biography can be divided 

into three sections. The first section is introductory. It 

begins with a legend of Purusapura (modern Peshawar), 

the native city of Vasubandhu, and then introduces his 

family: his father, the brahman Kausika, and the lat- 

ter’s three sons, Asanga, Vasubandhu, and Virificivatsa. 

After a brief reference to Virificivatsa’s life, an account 

is given of Asanga’s life, including the famous story of 

his meeting with the bodhisattva Maitreya in the Tusita 

Heaven. [See also Maitreya.] 

Vasubandhu’s life makes up the second section. It be- 

gins by sketching the history of the Sarvastivada school 

in Kashmir and tells of the composition of the Abhi- 

dharma treatises and the great commentary on them, 

the Mahavibhasd, there. Knowledge of the Mahdvi- 

bhasa’s contents was jealously kept secret from outsid- 

ers, the account alleges, but somehow it became known 

in Ayodhya (near modern Faizabad), a city far removed 

from Kashmir. At the time, Vasubandhu was residing in 

Ayodhya, then the capital of the Gupta dynasty. Vin- 

dhyavasin, a Samkhya teacher and a disciple of Varsa- 

ganya, came to Ayodhya to challenge the Buddhists 

there to a debate while Vasubandhu and his colleague 

Manoratha were absent. Their fellow teacher Buddha- 

mitra thus had to meet the challenge alone, but because 

of his old age he was defeated. This defeat deeply mor- 

tified Vasubandhu, who wrote a treatise, Paramdartha- 

saptatika, in order to confute Vindhyavasin. It was after 

this that Vasubandhu composed his magnum opus, the 

AbhidharmakoSa (hereafter Koa), in six hundred verses 

(karikas). The Kosa was an eloquent summary of the 

purport of the Mahdavibhdasa, and it is reported that the 

Kashmiri Sarvastivadins rejoiced to see in it all their 

doctrines so well propounded. Accordingly, they re- 

quested a prose commentary (bhdsya), which Vasuban- 

dhu wrote. But the Kashmiris soon realized, to their 

great disappointment, that the work in fact refuted 

many Sarvastivada theories and upheld the doctrines of 

the Sautrantika school. With the composition of the 

Kosa, however, Vasubandhu came to enjoy the patron- 

age and favor of two Gupta rulers, Vikramaditya and 
his heir Baladitya, who can be identified, respectively, 

as Skandagupta (r. about 455-467) and Narasimha- 

gupta (r. about 467-473). Vasurata, a grammarian and 
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the husband of the younger sister of Baladitya, chal- 

lenged him to a debate but was defeated. Then Samgha- 

bhadra, a Sarvastivada scholar from Kashmir, ap- . 
peared to dispute the Kosa. He composed two treatises, 
one consisting of 10,000 verses and another of 120,000 

verses. (According to Hstian-tsang’s report, it took 

twelve years for Samghabhadra to finish the two 

works.) He challenged Vasubandhu to a debate, but Va- 

subandhu refused, saying, “I am already old, so I will 

let you say what you wish. Long ago, this work of mine 

destroyed the Vaibhasika (i.e., the Sarvastivada) doc- 

trines. There is no need now of confronting you... . 

Wise men will know which of us is right and which is 

wrong.” 

The third section of the biography describes Vasuban- 

dhu’s conversion to Mahayana Buddhism. According to 

this account, Vasubandhu, now proud of the fame he 

had acquired, clung faithfully to the Hinayana doctrine 

in which he was well versed and, having no faith in the 

Mahayana, denied that it was the teaching of the Bud- 

dha. His elder brother, Asanga, a Mahayanist, feared 

that Vasubandhu would use his great intellectual gifts 

to undermine the Mahayana. By feigning illness he was 

able to summon his younger brother to Purusapura, 

where he lived. There Vasubandhu asked Asanga to ex- 

plain the Mahayana teaching to him, whereupon he im- 

mediately realized the supremacy of Mahayana 

thought. After further study the depth of his realization 

came to equal that of his brother. Deeply ashamed of 

his former abuse of the Mahayana, Vasubandhu wished 

to cut out his tongue, but refrained from doing so when 

Asanga told him to use it for the cause of Mahayana. 

After Asanga’s death, Vasubandhu composed commen- 

taries on various Mahayana sitras, including the Ava- 

tamsaka, Nirvana, Saddharmapundarika, Prajiaparami- 

ta, Vimalakirti, and Srimdladevi. He himself composed 

a treatise (or treatises) on the “representation only” 

(vijhaptimdadtra) theory and commented on the Maha- 

yanasamgraha, “Triratna-gotra, “Amrta-mukha, and 

other Mahayana treatises. He died in Ayodhya at the 

age of eighty. 

The Biography contains legendary or even mythical 

elements; the time sequence of events is ambiguous and 

differs greatly in places from the accounts in Hsitian- 

tsang’s Hsi-yii chi. For example, the Biography has Va- 

subandhu composing the Kosa at Ayodhya and states 

that his conversion takes place at Purusapura; the Hsi- 

yti chi places the composition of the Kosa in the suburbs 

of Purusapura, and the conversion at Ayodhya. Accord- 

ing to the Biography, Vasubandhu’s teacher was called 

Buddhamitra, who, we are told, was defeated in a de- 

bate by Vindhyavasin. The Hsi-yii chi, however, never 

mentions Buddhamitra and names Manoratha as the 

teacher of Vasubandhu. In the Biography, Vasubandhu 

engages in his literary activity on behalf of the Maha- 

yana after Asanga’s death. Hstian-tsang, however, tells 

a strange story that suggests that Vasubandhu died be- 

fore Asanga. Paramartha and -Hstian-tsang are the two 

most credible authorities for Vasubandhu’s life, but se- 

rious discrepancies still exist between their accounts. 

The Date of Vasubandhu. Vasubandhu’s life has been 

variously dated at 900, 1,000, and 1,100 years after the 

Buddha’s nirvana. The figure 900 appears in the Biog- 

raphy, but elsewhere Paramartha is also said to have 

given another figure, 1,100. The figure 1,000 is found in 

Hstian-tsang’s report, but the figure 900 seems also to 

have been adopted by his disciples. Various theories 

concerning the date have been offered by scholars. Noél 

Péri and Shiio Benky6 give as Vasubandhu’s dates the 

years 270 to 350 cE. Ui Hakuju places him in the fourth 

century (320-400). Takakusu Junjir6 and Kimura Tai- 

ken give 420 to 500, Wogihara Unrai gives 390 to 470, 

and Hikata Ryusho gives 400 to 480, placing him in the 

fifth century. 
In order to resolve these issues, Erich Frauwallner 

(1951) proposed a new theory whereby two Vasuban- 

dhus, Vasubandhu the elder and Vasubandhu the youn- 

ger, are distinguished. The elder would be the younger 

brother of Asanga. It is his activity that, according to 

this theory, is described in the first and third sections of 

the Biography and may be dated at around 320 to 380. 

The younger would be the author of the KoSa. His activ- 

ity constitutes the second section of the Biography. 

Since he was associated with the two Gupta rulers, he 

may be dated around 400 to 480. Frauwallner supposes 

that Paramartha confused the two Vasubandhus and 

conflated them into a single person. This mistake, he 

maintains, was inherited by later historians, including 
Hstan-tsang. 

Frauwallner’s lucid and revolutionary theory has 

been endorsed by many scholars. But it does not seem 

to convince all. Especially doubtful is his treatment of 

early Chinese documents, many of which have been 

claimed by scholars to be spurious. Japanese scholars, 

who opposed the theory of dating in the fourth century 

by negating the evidence employed in its support, 

would reject Vasubandhu the elder for almost the same 

reasons. At any rate, Frauwallner’s theory and the is- 

sues it raises remain a hypothesis. 

Literary Activity. Vasubandhu is renowned as the au- 

thor of one thousand works, five hundred in the Hina- 

yana tradition and five hundred Mahayana treatises. 

However, only some forty-seven are extant, nine of 

which survive in the Sanskrit original, twenty-seven in 
Chinese translation, and thirty-three in Tibetan trans- 

lation. 



Among the independent expositions of Vasubandhu’s 
own philosophy and doctrines, the Abhidharmakosa is 

the most voluminous. In the countries of “northern” 

Buddhism, including Tibet, it came to be regarded as a 

fundamental text to be studied by all students of the 

tradition. The Karmasiddhi (Demonstration of Karma) 

is a short, quasi-Hinayana treatise colored, as is the 

Abhidharmakosa, by Sautrantika leanings. From the 

Yogacara point of view the most important of Vasuban- 

dhu’s works are the Vimsatikad (Twenty Verses), 

Trimsika (Thirty Verses), and Trisvabhavanirdesa (Ex- 

position on the Three Natures). Although these three 

texts are all very brief (and the last was totally un- 

known in China), they form a sort of trinity and repre- 

sent Vasubandhu’s final accomplishment as a Yoga- 

cara-Vijhanavada teacher. The Trimsikd is especially 

important in that it became the basic text of the Fa- 

hsiang (Jpn., Hoss6) school. The Fo-hsing lun (Treatise 

on Buddha Nature), although thought to be apocryphal 

by not a few scholars, exerted great influence on Sino- 

Japanese Buddhism by advocating the concept of tath- 

agata-garbha, or Buddha nature. Vasubandhu’s works 

also include books on logic, polemics, and other sci- 

ences. 
Vasubandhu’s commentaries on sitras and Sdstras are 

by no means less important than the above-mentioned 

independent treatises. He wrote commentaries on three 

treatises: the Madhydntavibhaga (Discrimination be- 

tween the Middle and the Extremes), Mahdydnasitra- 

lamkara (Ornament of the Mahayana Sutras), and Dhar- 

madharmatavibhaga (also, -vibhanga; Discrimination 

between Existence and Essence). These three treatises 

are all ascribed to Asanga’s teacher Maitreya and are 

therefore fundamental texts for the Yogacara school. 

Vasabandhu also composed a commentary on Asanga’s 

Mahdaydnasamgraha (Compendium of Mahayana), the 

first systematic presentation of the Yogacara-Vijnana- 

vada doctrines. His commentary (upade§$a) on the Sukha- 

vativyaiha Siitra is important in that it became a basic 

treatise of the Pure Land faith in China and Japan. The 

Indian Yogacara-Vijnanavada is represented in China 

by three schools, all of which developed around Vasu- 

bandhu’s works. The first to appear, the Ti-lun school 

(established in the first half of the sixth century), took 

his commentary on the Dasabhiimika Sutra as its cen- 

tral text. The second, the She-lun school, emerged in the 

second half of the same century organized around a Pa- 

ramartha’s translation of the Mahayana-samgraha. The 

last to appear, the Fa-hsiang school, founded by Hsiian- 

tsang and his disciple K‘uei-chi in the seventh century, 

took the Trimsikd as its basic text. [See also Buddhism, 

Schools of, article on Chinese Buddhism. ] 

With these works, Vasubandhu proved to be a highly 
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influential Mahayana teacher. He is reverently called a 

bodhisattva, or even ‘‘the second Buddha,” in various 

traditions from India to China. Vasubandhu brought to 

fruition doctrinal developments in the Mahayana, espe- 

cially in the Yogacara-Vijhanavada tradition, that had 

been begun by Maitreya and Asanga and advanced by 

other unknown teachers. He thus marks a culmination 

in Buddhist history. Before him, his school concerned 

itself chiefly with Buddhist practice (hence the name 

Yogdacdra); after him, it emphasized theoretical prob- 

lems such as the analysis of consciousness (hence the 

name Vijrdnavdda), so that various ontological, episte- 

mological, and logical investigations became more and 

more conspicuous. Compared with Asanga, who was 

gifted as a religious leader, Vasubandhu seems more 

scholarly, abhidharmic, and theoretical. 

[For further discussion of Vasubandhu’s contributions 

to Mahayana thought, see Buddhism, article on Bud- 

dhism in India; Buddhism, Schools of, article on Maha- 

yana Buddhism; Yogacara; and Vijfiana. See also the bi- 

ography of Asanga.] 
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vijnapti des Vasubandhu, mit bhdasya des dcarya Sthiramati 

(Stuttgart, 1932). Louis de La Vallée Poussin translated the 

most influential work of Abhidharma as L’Abhidharmakosa de 

Vasubandhu, 6 vols. (1923-1931; reprint, Brussels, 1971). My 

Chikan to yuishiki (Tokyo, 1978) contains articles discussing 

some philosophical ideas of the Vijmanavada; see also Seshin 

ronshi (Tokyo, 1976) by Kajiyama Yuichi, Aramaki Noritoshi, 

and me. 

NAGAO GADJIN 
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VATICAN COUNCILS. [The first and second Vatican 

councils are discussed here in two separate articles. For 

discussion of earlier church councils, see Trent, Council 

of, and Councils, article on Christian Councils.] 

Vatican I 

When Pius IX decided to convoke an ecumenical 

council, his purpose, clarified by advice solicited from 

various bishops whom he regarded as trustworthy, was 

to complete the work of reacting against naturalism 

and rationalism. He had been pursuing this goal since 

the beginning of his pontificate by endeavoring to estab- 

lish Catholic life and thought once again on the solid 

foundation of divine revelation. As a result of sugges- 

tions from the bishops he had consulted, he added to 

this purpose, first, defining the true nature of the rela- 

tion between church and state while taking into account 

the new situation produced by the French Revolution 

and its consequences and, second, adapting church law 

in ways made necessary by the profound changes that 

had taken place during the three centuries since the last 

ecumenical council. [See the biography of Pius IX and 

Modernism, article on Christian Modernism. ] 

Preliminary Discussions. Despite the reservations of 

some in the Curia Romana, which caused him to delay 

for two years, Pius IX was encouraged by prominent 

members of the episcopate to announce his intention of 

convoking a council; on 29 July 1868 he officially sum- 

moned all the bishops of Christendom to come to Rome 

by 8 December 1869, along with others who had the 

right to attend (especially the superiors general of the 

major religious orders). During the preliminary consul- 

tations a number of bishops had suggested taking ad- 

vantage of the council to try to renew contacts with sep- 

arated Christians. Two apostolic letters, dated 8 and 13 

September 1868, invited the Eastern prelates not in 

communion with Rome, the Protestants, and the Angli- 

cans in order that they might be able to take part in the 

council. But this clumsy approach was considered very 

insulting by those addressed and may be regarded, from 

an ecumenical viewpoint, as one of the most distressing 

examples of a lost opportunity. 

In the Catholic world the announcement of the coun- 

cil almost immediately intensified the opposition be- 

tween currents of thought that had been in confronta- 

tion for several years: Neo-Gallicans and_ liberal 

Catholics, on the one hand, and ultramontanes and op- 
ponents of modern freedoms, on the other. The choice 

of the consultors who were to prepare the drafts of the 

conciliar decrees—the group included sixty Romans 

and thirty-six from abroad, almost all of them known 

for their ultramontane and antiliberal views—disturbed 

those who had been hoping that the council would pro- 

vide an opportunity for bishops from the outer reaches 

_ of the church to open up the church somewhat to mod- 

ern aspirations and who thought*they could discern a 

strategy at work: namely, to prepare for the council in 

secret, with no challenges raised by debate and with the 

curial viewpoint alone represented, and then to have 

the fathers accept without discussion a series of ready- 

made propositions. [See Gallicanism and Ultramontan- 

ism.] 

The unfortunate ‘‘Correspondence from France’’ that 
was published on 6 February 1869 in La civilta catto- 

lica, the organ of the Jesuits in Rome, seemed to con- 

firm this expectation by predicting a definition of papal 

infallibility by proclamation and thus without any pos- 

sibility of restatement or discussion by the fathers. The 

reaction was especially intense in the Germanic coun- 

tries. In particular, Ignaz von Déllinger, the well-known 

professor at the University of Munich, whose hostility 

toward the Curia had been on the increase for a number 

of years, published under the pen name Janus a violent 

and one-sided polemic against the overemphasis on pa- 

pal primacy and Roman centralization. [See the biogra- 

phy of Déllinger.] Polemical articles, though more mod- 

erate in tone, were also published in the newspapers of 

France, where liberal Catholics regarded as inoppor- 

tune the definition of papal infallibility for which the 

ultramontanes were calling. The question of papal in- 

fallibility, which had not come up in the initial pro- 

gram for the council, suddenly became a major issue 

during the months preceding the opening of the council. 

A number of prominent bishops, such as Victor Des- 

champs, archbishop of Malines, and Henry Edward 

Manning, archbishop of Westminster, asked insistently 

that advantage be taken of the council for a solemn def- 

inition of this truth, since it was now being publicly 

challenged. On the other side, at their annual meeting 

in Fulda (September 1869), the majority of the German 

bishops discreetly expressed clear-cut reservations with 

regard to such a definition. 

Though unmoved by such theological discussions, a 

number of European governments did become appre- 

hensive about possible conciliar decrees on civil mar- 

riage, the place of religion in public education, and the 

legitimacy of freedom of worship and the press. Such 

apprehensions could only be intensified by the desire 

that many bishops and some Catholic newspapers ex- 

pressed, namely that the Syllabus of Errors (1864) be 

made the basis for the council’s deliberations, a desire 

that seems to have been welcome in Rome. All those in 
the church who feared the triumph of the ultramontane 

party at the council did what they could to intensify 

this governmental mistrust in the hope of procuring 



diplomatic warnings and cautions. At one point, France 
considered appointing a special ambassador to the 
council, as it had at the time of the Council of Trent, 
while Prince von Hohenlohe, chancellor of Bavaria, at- 
tempted to have the European governments take joint 
steps. In the end, these governments chose to limit 
themselves to an attitude of distrustful expectation. 

Conciliar Debates. The council opened on 8 December 

1869, in the presence of about 700 bishops, about two- 

thirds of those with the right to attend. Among them 

were 70 prelates of the Eastern rite who were in union 

with Rome, most of these being from the Middle East, 

and almost 200 fathers from non-European countries: 

121 from the Americas (49 from the United States), 41 

from Southern Asia and the Far East, 11 from Oceania, 

and 9 from the African missions, which were then in 

their infancy. One must remember that while the prel- 

ates from other parts of the world made up a third of 

the gathering, many of them were actually from Europe 

(the missionaries in particular) and that there was as 

yet no native bishop in Asia or Africa. This predomi- 

nantly European gathering was also predominantly 

Latin. There was indeed a sizable English-speaking 

group (in which those of Irish origin were predominant) 

and about 75 Germans and Austrians. Spaniards and 

Latin Americans numbered barely one hundred; the 

French made up 17 percent of the gathering (the major- 

ity of the missionaries of that time were from France), 

and the Italians over 35 percent. In addition, two-thirds 

of the consultors, or experts, and all of the secretaries 

of the commissions were Italians, as were the five pres- 

idents of the council; of the primary leadership offices, 

only that of secretary general was not occupied by an 

Italian, namely, the Austrian Joseph Fessler. 

The first three sessions of the council were spent on 

the election of the commissions. The most important of 

these was the doctrinal commission (Deputatio fidei), 

from which all bishops suspected of being opposed to a 

definition of papal infallibility were excluded by the 

maneuvering of a pressure group of which Archbishop 

Manning was one of the main leaders. This maneuver, 

which many wrongly believed was ordered by the 

Curia, was a serious mistake for two reasons: first, it 

gave the impression that the elections were only a front, 

with the result that fathers in various groups now began 

to have doubts about the freedom of the council; and, 

second, it prevented a possible dialogue that might 

have reconciled the two opposing viewpoints. 

On 28 December the council began at last to examine 

the first drafted constitution, which was directed 

“against the numerous errors deriving from modern ra- 

tionalism.” This draft, which was the work of the Jesu- 

its Johannes Baptist Franzelin and Clemens Schrader, 
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drew strong criticism because of its substance, which 

some found to be out of touch with contemporary forms 

of rationalism and too apodictic on points freely dis- 
cussed among theologians, and especially because of its 

form, which was judged to be overly polemical and in- 

sufficiently inspired by pastoral concerns. After six 

meetings for discussion, which had the advantage of 

showing that the council would be freer than some had 

feared, the presidents announced on 10 January that the 

draft would be sent back to the commission for recast- 

ing and that meanwhile the council would tackle the 

drafts on church discipline. In this area twenty-eight 

drafts had been prepared that were rather tame and 

showed hardly any pastoral openness to the future; to 

these were added eighteen others, much superior in 

character, on the adaptation of canon law to the new 

circumstances of the religious orders and congrega- 

tions. The discussion of the first four drafts that were 

distributed quickly got bogged down in details, espe- 

cially since the time available to the speakers was un- 

limited. As a result, in order to speed up the pace of the 

work (as the great majority of the fathers wanted), the 

pope, on 20 February 1870, amended the regulations 

that had been distributed at the opening of the council. 

By and large, the modifications were to the good, but 

some fathers, who had already resented having a set of 

regulations imposed on them from above, saw in these 

modifications a new threat to full freedom of discussion. 

While the examination of texts that had little chance 

of proving explosive was advancing with prudent cau- 

tion in the council hall, the attention of both the fathers 

and the public was increasingly focused on the question 

of infallibility. Raised again by a clumsy statement of 

Bishop Felix Dupanloup in November 1869, the ques- 

tion soon led the fathers, who had initially tended to 

group together along national and linguistic lines, to 

form new groups that were inspired by ideological con- 

siderations. 

On the one side, many fathers who were very hostile 

to their contemporaries’ infatuation with liberalism 

were not at all reluctant to have the council restate the 

principles according to which, in classical teaching, the 

relations between church and state should be ruled in 

an ideal Christian society. Many—often the same— 

wanted a solemn definition of the personal infallibility 

of the pope. Even though they did not approve of all the 

centralizing steps taken by the Curia, they were con- 

vinced that the Gallican and Febronian theses, which 

tended to diminish the primacy of the pope in favor of 

the episcopate, were simply a departure from the an- 

cient tradition to which, as they saw it, witness was 

given by certain scriptural texts (esp. Mt. 16:18), certain 

patristic formulas (e.g., the maxim “Rome has spoken, 
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the question is closed’’), and the whole body of great 

scholastic doctors from Thomas Aquinas to Roberto 

Bellarmino and Alphonsus Liguori. Those fathers met 

the historical difficulties of their adversaries with an 

appeal to the living faith of the church and were espe- 

cially impressed by the almost universal acceptance, in 

the church of their time, of the thesis of the pope’s per- 

sonal infallibility, a thesis repeated on a number of 

occasions during the preceding twenty years by many 

provincial or regional councils. Reasons of a nontheo- 

logical kind strengthened many of these prelates in 

their conviction: their veneration of Pius IX; their belief 

that an increased emphasis on the monolithic character 

of the Roman church could only draw to this church 

various non-Catholics who were distressed by the hesi- 

tancies and lack of resoluteness of the churches sepa- 

rated from Rome or by the contradictions of philosoph- 

ical systems (Manning, a convert, laid great stress on 

this point); their concern to lend as much weight as pos- 

sible to the principle of authority in a world weakened 

by aspirations toward democracy, a type of government 

they regarded as a mitigated form of revolutionary an- 

archy; and their desire, in the face of the religious crisis 

they saw growing before their eyes, to give an increas- 

ingly centralized form to the defensive and offensive 

strategy of the church. 

A comparable mixture of doctrinal considerations 

and nontheological motives inspired other prelates to 

think that such projects would overthrow the tradi- 

tional constitution of the church and might well 

threaten the most legitimate aspirations of civil society. 

Some bishops remained very attached to a conception 

of the ecclesiastical magisterium according to which 

the pope can never decide a point of doctrine indepen- 

dently from ratification by the body of bishops. More 

widespread seems to have been the concern to safe- 

guard the second element in the divinely appointed 

structure of the hierarchy; to many of the fathers the 

proposed definition of papal infallibility seemed part of 

a program aimed at practically destroying the episco- 

pate. In addition, the way in which the question of in- 

fallibility was presented in the most prominent ultra- 

montane newspapers could only confirm in their views 

those who were convinced that ‘‘the intention was to de- 

clare the pope infallible in matters of faith in order 

thereby to make people think him infallible in other 

matters as well” (Leroy-Beaulieu), that is, in matters 

more or less related to the political order. But surely it 
was to be expected that the governments would not per- 

mit a development along these lines without reacting to 

it, to the great detriment of the local churches. 

Over and above immediate tactical considerations 

there was a question of principle that greatly disturbed 

all those who believed that the future in the political 

realm belonged to liberal institutions and that the 

church had everything to lose by standing forth as the 

champion of autocratic authoritarianism. There were 

also concerns of an ecumenical kind: the proposed defi- 

nition would render even more difficult any rapproche- 

ment with Eastern Christians; it would intensify the 

militant hostility of some Protestant groups; it might 

even lead to a new schism in German intellectual cir- 

cles, which had been deeply impressed by Ddllinger’s 

campaign. Those who declared their opposition to the 

definition were less numerous than those in favor of it— 

thus the designation of them as the “minority’"—but the 

most prominent among them enjoyed great authority 

by reason either of their theological competence or of 

the important sees they occupied: the entire Austro- 

Hungarian episcopate under the leadership of Cardinal 

Othmar Rauscher, a renowned patrologist and strong 

defender of the rights of the Holy See against Josephist, 

or liberal, claims; all the major sees of Germany; a siz- 

able number of French prelates, including the archbish- 

ops of Paris and Lyons; several archbishops of North 

America; the archbishop of Milan, the most populous of 

the Italian dioceses; and three Eastern patriarchs. 

The two groups had an opportunity to count heads as 

early as January. The infallibilist pressure group, again 

acting independently (but in close contact with the Je- 

suits of La civilta cattolica), circulated a petition asking 

the pope to put on the assembly’s agenda a draft defi- 

nition of papal infallibility, which the preparatory com- 

mission had preferred not to offer on its own initiative. 

The petition finally collected 450 signatures, and, de- 

spite a counterpetition signed by 140 bishops, Pius IX 

decided on 1 March to include the desired passage in 

the draft of the constitution on the church that had been 

distributed to the fathers some weeks earlier on 21 Jan- 
uary. 

The minority, now deeply disturbed, busied itself or- 

ganizing the resistance that had until then been scat- 

tered and unfocused. The real center of this opposition 

was a young layman, John Acton, who as a historian 

shared the prejudices of his master, Déllinger, against 

the dogma and who feared even more the indirect ef- 

fects of the definition on the future chances of Catholi- 

cism in a society increasingly based on the idea of free- 

dom. Conzemius’s publication of the Acton-Déllinger 

correspondence (3 vols., Munich, 1963-1971) has made 

fully clear the important role, unsuspected until now, 

that Acton played in organizing the conciliar minority. 

The leaders of the minority did not limit themselves 

to making personal appeals to fathers they hoped they 
could win to their side. Convinced as they were of the 

deadly effects on the church of the definition now being 



readied and of the legitimacy of taking all effective 
means to stop it, a number of them thought it necessary 
to rouse public opinion and so bring outside pressure to 

bear on the authorities of the council. Several of these 
fathers even tried to win governmental support, espe- 

cially at Paris, because they knew how influential any 
mediation by Napoleon III would be, since his military 
and diplomatic support was indispensable in preserving 
what was left of the pope’s temporal power. 

Conciliar Constitutions. Amid the growing restless- 
ness outside the council in the salons, newspapers, and 
chancelleries, the assembly itself was going ahead with 
its work. The draft of the constitution against rational- 

ism, which had been recast by bishops Martin, Des- 

champs, and Pie with the help of the Jesuit Joseph 

Kleutgen, came before the council again on 18 March. 
The new version was favorably received by the fathers, 
and any discussion was now concerned only with indi- 

vidual points or improvements of details. On 24 April 

the council unanimously gave its solemn approval to its 
first dogmatic document, the constitution Dei filius, 

which responded to pantheism, materialism, and mod- 
ern rationalism with a substantial exposition of Catho- 

lic teaching on God, revelation, and faith; this exposi- 

tion was to be for almost a century the basis of the 
treatises which made up fundamental theology. 

Chapter 1 condemns pantheist views and briefly sets 

forth Catholic teaching on providence. Chapter 2 de- 
fines, against atheism and traditionalism, the possibil- 

ity of knowing the existence of God with certainty by 
the natural light of reason and, against deism, the ab- 

solute necessity of revelation if man is to have knowl- 

edge of the supernatural order. Chapter 3 defines the 
reasonableness of the act of faith as against the illumin- 

ism of some Protestants and against those who deny the 

value of the external motives of credibility, such as mir- 

acles. It states that faith is both a free assent and a gift 

of grace and reaffirms the obligation of believing all the 

truths the ordinary ecclesiastical magisterium pro- 

claims to have been revealed. It asserts that the church, 

which proposes the truths to be believed, at the same 

time carries within itself the guarantee of its own divine 

origin and that with his grace God confirms believers in 
their faith. Chapter 4 explains the relations that should 

exist between faith and reason, science and revelation: 

there are mysteries that cannot be demonstrated by rea- 
son, but reason can legitimately reflect on supernatural 

truths. While claiming a proper freedom for science, the 

council warns against abuses of this freedom. Finally, it 
explains what true dogmatic development is and con- 

demns systems according to which philosophy may give 
new and more perfect meanings to revealed dogmas. 

It quickly became clear that, given the pace at which 
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work was proceeding, the constitution on the church, 
the text of which had been distributed to the fathers on 

21 January, would not come up for discussion for sev- 

eral months; this was even more true of its eleventh 

chapter, which dealt with the special prerogatives of 
the pope. Consequently, as early as March, new peti- 

tions requested that this chapter, which made the coun- 

cil restive, be discussed out of its proper order as soon 

as the examination of the constitution against rational- 

ism was concluded. Despite the reservations of three of 

the five presidents of the council, Pius IX, who was in- 

creasingly displeased at the opposition of the minority 

group, decided to alter the schedule. In order to avoid 

the anomaly of treating this chapter before the others, 

it was expanded into a short, independent constitution 

devoted entirely to the pope. 

The general debate on the text as a whole began on 

13 May but was reduced from the outset to a discussion 

of the opportuneness of the definition; at times the dis- 

cussion was impassioned. After some fifteen meetings, 

the fathers went on to examine the details of the texts; 

this discussion focused essentially on the chapter de- 

voted to the definition of papal infallibility. The pro- 

posed text, although the commission had already im- 

proved it by comparison with the original draft, did not 

yet take sufficient account of the legitimate role that be- 

longed to the episcopate, alongside and in collaboration 

with the pope, in the supreme teaching office of the 

church. Fifty-seven speakers took the floor, emphasizing 

theological arguments or historical difficulties, as well 

as the practical advantages or drawbacks of a definition 

in the circumstances of that time. These debates, 

though often tedious, at least gave an opportunity to 

qualify certain expressions and led to the elimination of 

some opposition. 

Meanwhile, the behind-the-scenes lobbying intensi- 

fied. For, apart from the zealots of the majority and the 

partisans of unyielding resistance, the great majority of 

the fathers were men of moderation who were deeply 

grieved and troubled by all the agitation. Far from de- 

siring to see their opponents crushed, they wanted only 

to find a compromise formula that would keep the di- 

visions within the assembly from becoming public. This 

was especially true of the Italians, as Michele Maccar- 

rone has clearly shown. By reason of their numbers 

these men, who had played no part in the initial steps 

taken to introduce the famous question, were a decisive 

bulwark of the informal ‘third party:’ that had been 

taking shape since the beginning and was finally able to 
win the day against the neo-ultramontane and anticu- 

rialist extremists. 

There is reason for thinking that a much larger sec- 

tion of the minority would have finally accepted the nu- 
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anced solution that was gradually worked out if Pius IX 

had not been so intransigent. For recent research has 

also shown, with the help of previously unstudied doc- 

uments, that the pope several times directly intervened 

on the side of the majority extremists as the discussion 

became protracted. Whatever the personal responsibil- 

ity of Pius IX may have been, it is a fact that last-min- 

ute efforts to rally the opponents through small conces- 

sions proved fruitless, despite the good impression 

made by the recapitulatory explanation given by 

Bishop Gasser in the name of the theological commis- 

sion (this authoritative commentary is of key impor- 

tance for a grasp of the nuances of the conciliar text). 

When a final appeal of the minority to Pius IX had no 

result, some sixty bishops decided to leave Rome before 

the final vote in order not to have to cast a negative vote 

in the presence of the pope on a question that directly 

concerned him. The other members of the minority 

judged that the successive improvements of the text as 

well as Bishop Gasser’s commentary had removed the 

principal substantive objections and they decided there- 

fore to approve the final text. This text was solemnly 

accepted on 18 July by nearly everyone present. 

Officially entitled First Constitution on the Church of 

Christ, the constitution Pastor aeternus expounds Cath- 

olic teaching on the privileges of the pope. After a 

lengthy introduction on the institution of the church by 

Christ and on the place therein of papal primacy as the 

foundation of the church’s unity, chapter 1 asserts, 

against some Gallicans and Febronians, that Peter re- 

ceived directly from Christ, and not through the church, 

a primacy of jurisdiction over the entire church. Chap- 

ter 2 states that by Christ’s will this primacy is to be 

continued perpetually in the successors of Peter, the 

bishops of Rome. Chapter 3 solemnly defines the nature 

of the pope’s primacy: the pope has an ordinary, im- 

mediate, ‘‘episcopal”’ jurisdiction not only in questions 

of faith but also in matters of church discipline, and 
this authority, which does not depend on approval by 

an ecumenical council, is to be exercised over pastors 

as well as the faithful. The concern to provide explicit 

safeguards for the authority of the bishops is at the root 

of the third paragraph, the main point of which is that 

bishops govern their flocks as “true pastors’ and are 

therefore not mere delegates of the pope. 

The fourth chapter declares that authority as supreme 

teacher is included in the primacy and then recalls how 

over the course of time the popes had always exercised 

this function by drawing upon the faith of the universal 

church as expressed in particular by the teaching of the 

bishops. The chapter then goes on to define solemnly 

that this supreme teaching office has attached to it the 

prerogative of infallibility, provided the pope is speak- 

ing ex cathedra, that is, provided that “in exercising his 

office as teacher and shepherd of all Christians he de- 

fines, in virtue of his supreme apostolic authority” (that 

is, with the intention of unequivocally putting an end to 

all discussion) ‘‘that a doctrine’concerning faith or mor- 

als must be held by the universal Church; such defini- 

tions are irreformable of themselves and do not require 

ratification by the episcopate (ex sese non autem ex con- 

sensu Ecclesiae).’”’ This final formula is a bit ambiguous, 

for, according to the commentary given by Bishop Gas- 

ser in the name of the doctrinal commission, while the 

words reject the consensus Ecclesiae as the source of pa- 

pal infallibility, they do not mean to deny that the pope, 

as spokesman for tradition, must remain in constant 

close contact with the “mind of the Church”’ (sensus Ec- 

clesiae) in the exercise of his ministry. 

After the vote taken on 18 July the council continued 

its work for two more months, but at a slower pace, 

since the majority of the fathers had left Rome for the 

summer. The occupation of Rome by the Italians on 20 

September brought the work to a definitive end, and on 

20 October the pope announced that the council was ad- 

journed indefinitely. 

The termination of the debates did not immediately 

bring a calm to all hearts. The agitation continued for 

some time, and there were sad apostasies, especially in 

the Germanic countries where the Old Catholic schism 

developed around some university professors who ap- 

pealed to Déllinger’s writings. Among the bishops of the 

minority a few, Hefele and Strossmayer among them, 

wavered for several months, but in the end none of 

them refused to accept the new dogma. 

When the immediate results of the council were com- 

pared with its ambitious program (fifty-one drafts had 

still to be voted on) and especially with the great hopes 

the convocation of the council had raised, the First Vat- 

ican Council seemed to many to have been a failure, its 

principal outcome having been to aggravate the dis- 

unity among Christians. With the passage of time, how- 

ever, people became aware of important results flowing 

from the intense intellectual ferment the convocation of 

the council had produced. The work done by the com- 

missions which dealt with the improvement of church 

law was not wasted, nor were the many suggestions 

sent in writing by those at a distance. Extensive use was 

to be made of these materials in the encyclicals of Leo 

XIII and especially in the revision of the Code of Canon 

Law under Pius X. The first dogmatic constitution that 

had been passed in April 1870 exercised a clarifying in- 

fluence on subsequent theological teaching, especially 

in the burning question of the relations between reason 

and faith. On the other hand, it also strengthened the 

tendency to enlarge the role of authoritative doctrinal 



interventions in the development of Catholic thought; 
this tendency was strengthened even more by the defi- 
nition of papal infallibility. 

While the solemn approbation given to the ultramon- 
tane movement, which continued to develop for another 

half century, did not bring about the revolution in 

church government that some opponents had antici- 

pated, it did nonetheless lead to more numerous direct 

interventions of the Holy See in the dioceses and to an 

emphasis on Roman centralization. At the same time, 

however, it must be recognized that by defining very 

strictly the rare cases in which the privilege of papal 

infallibility comes into play, the council ruled out the 

exaggerated ideas that were beginning to spread abroad 

before 1870 under the influence of bishops like Manning 
and journalists like Veuillot. In the final analysis, the 

nuanced character of the definition, which was the re- 

sult of impassioned discussion and satisfied the legiti- 

mate demands of many minority bishops, was the best 

safeguard against the excesses of what has been called 

“neo-ultramontanism,’ a fashion of excessive devotion, 

more sentimental than theological, to the pope. 
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episcopates are James Hennesey’s The First Council of the Vat- 

ican: The American Experience (New York, 1963); Frederick J. 

Cwiekowski’s The English Bishops and the First Vatican Council 

(Louvain, 1971); Klaus Schatz’s Kirchenbild und papstliche Un- 

fehlbarkeit bei den deutschsprachigen Minoritdtsbischéfen auf 

dem I. Vatikanum (Rome, 1975); and Constantin Patelos’s Vati- 

can I et les évéques uniates (Brussels, 1982). Doctrinal commen- 

taries on the constitution Dei filius include Alfred Vacant’s 

Etudes théologiques sur les constitutions du Concile du Vatican 

d’apres les actes du concile, 2 vols. (Paris, 1895), and on the 

constitution Pastor aeternus, Gustave Thils’s La primauté pon- 

tificale (Gembloux, France, 1972), and the same author’s L’in- 

faillibilité pontificale (Gembloux, France, 1969). August B. Has- 

ler’s Pius IX (1846-1878), papstliche Unfehlbarkeit und 1. vatika- 

nisches Konzil, 2 vols. (Stuttgart, 1977), raises real questions 

but is spoiled by a lack of historical criticism. See also Gia- 
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como Martina’s “Pio IX e il Vaticano I, di A. B. Hasler, rilievi 

critici,’ in Archivum historiae pontificiae 16 (1978): 341-369, 

and Joseph Hoffmann’s ‘“‘Histoire et dogme: la definition de 

Vinfaillibilité pontificale 4 Vatican I,” in Revue des sciences phi- 

losophiques et théologiques 62 (1978): 543-557 and 63 (1979): 

61-82. A very complete analytical and critical bibliography is 

J. Goni Gastambide’s “Estudios sobre el Vaticano I,” Salman- 

ticensia 19 (1972): 145-203, 381-449. 

ROGER AUBERT 

Translated from French by Matthew J. O’Connell 

Vatican II 

The idea of holding a church council, which can be 

attributed to Pius XI and Pius XII, four hundred years 

after the Council of Trent and one hundred years after 

the First Vatican Council, as well as the realization of 

this idea, must be seen in historical perspective. The 

principal formative influence on the life of the Roman 

Catholic church until the Second Vatican Council, be- 

sides the impact of the institutional and doctrinal dif- 

ferentiation of Christian churches resulting from the 

Reformation, was the Council of Trent (1545-1563), es- 

pecially through its decisions on faith and morals. [See 

Trent, Council of.] Although the First Vatican Council, 

through its definition of the universal jurisdictional pri- 

macy and infallibility of the pope, had expanded to 

some extent the decisions made at Trent, it did so with- 

out addressing the question of the relationship of pri- 

macy and episcopacy. The problem of conformity be- 

tween proclamation of the faith and pastoral care was 

not considered, nor were the altered circumstances re- 

sulting from industrialization. On the one hand, the 

French Revolution and secularization had shaken the 

foundations of radical episcopalism evidenced in such 

national movements as Gallicanism, Josephism, and Fa- 

bronianism, but on the other hand, an extreme papal- 

ism (or rather curialism) was no longer possible after 

the dissolution of the Papal States. 

The way was clear, however, for new forms of think- 

ing about and actualizing the church and its relation- 

ship to the world. Before discussing the conduct of the 
Second Vatican Council itself, we shall examine these 

tendencies briefly. 
The Church before the Council. The liturgical move- 

ment, whose roots go back to the time of the Reforma- 

tion, reached a peak of activity in the twentieth century. 

The movement sought to revive liturgical forms in or- 

der to create the church anew by means of daily parti- 

cipation in the objective events of liturgy and the mys- 

teries of the church. Connected with this was a new 

valuation of sacramentality and of the proclamation of 

the word (for example, in kerygmatic theology, that is, 
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pastoral theology, culminating in the development of a 

new practical theology). The liturgical movement found 

magisterial support in the encyclical Mediator Dei 

(1947) of Pius XII. 

Paralleling the liturgical movement was the biblical 

movement, which rediscovered the immediate religious 

meaning of holy scripture by means of new translations 

into vernacular languages and the formation of Catholic 

Bible associations. The Bible was studied according to 

the norms of modern scholarship and the canons of sci- 

entific exegesis. The epoch-making encyclical Divino af- 

flante Spiritu (1943) of Pius XII removed the prevailing 

ecclesiastical obstacles to a truly critical study of the 

Bible. 
The involvement of the laity in the ministry of the 

church also changed. Catholic Action was founded in 

1923. Laypeople were becoming conscious of their re- 

sponsibilities and rights in the church. Manuals on doc- 

trine and moral theology written especially for lay- 

people appeared, culminating in Yves Congar’s Lay 

People in the Church (rev. ed.; Westminister, Md., 1965). 

The church’s consciousness of itself changed. This 

was primarily a matter of the dissolution of the one- 

sided canonical understanding of the church as juridi- 

cal, an understanding that had been set forth in the late 

Middle Ages and was firmly established once and for all 
by the Code of Canon Law (1917). The change was sig- 

naled in 1922 by Romano Guardini, who declared the 

“awakening of the church in souls,” and was confirmed 

in 1943 by the understanding of the church as the mysti- 

cal body of Christ set forth in Pius XII’s encyclical Mys- 

tici Corporis, which, however, still identified the church 

with the official hierarchical Roman church. The 

change culminated in ecclesiological projects during 

and after World War II that engendered an understand- 

ing of the church as people of faith subject to the Word. 

The ecumenical movements, which since the begin- 

ning of the twentieth century had brought together and 

united the non-Catholic Christian church communities 

through world church conferences and the founding of 

the World Council of Churches, stood distanced for a 

long time from the Roman Catholic church. The open- 

ing of the Roman offices for ecumenism by John XXIII 

was made possible by contacts and conversations be- 

tween Protestant and Catholic theologians and church 

leaders that took place for mutual defense against an- 

tiecclesiastical totalitarianism. These contacts were ex- 

panded after the founding of a Catholic ecumenical 

board in Fribourg, Switzerland, in 1951. The question 

of the reunification of all Christians appealed to parts 

of Catholic Christendom and exercised a great influence 
on theological reflection about the church’s unity in di- 

versity and its understanding of ministry, eucharist, 

and primacy. 
Another important tendency in the Roman Catholic 

church before the calling of the council involved 

changes in theology itself. Certain theological efforts 

and approaches went beyond basic or scholastic theol- 

ogy and carried on a dialogue with the consciousness of 

the times and with the theologians of the separated 
Christian churches. The most important stages were at- 

tempts to overcome through kerygmatic theology the 

objectivistic and unhistorical or superhistorical point of 

view of: neoscholasticism; ‘‘nouvelle théologie,” which 

emphasized open thinking and opposed scholasticism; 

transcendental theology, which reflected on the condi- 

tions of the possibilities of man; the acquisition of a 

genuinely theological understanding of history in her- 

meneutical theology; and finally the inclusion of the so- 

cietal dimension in political theology. These positions 

gained more and more significance with regard to the 

church’s self-understanding and its relationship to the 

world. It became a church that no longer defined itself 

in the triumphalist terms of the Counter-Reformation 

but understood itself as a pilgrim church waiting for its 

eschatological completion. 

The inner transformation of the church corresponded 

to a new orientation in the relationship of the church to 

the world. Integralism, the world viewed simply as ma- 

terial for the activity and self-preservation of the 

church, and esotericism, the world as irrelevant for sal- 

vation, prompting flight from it, needed new alterna- 

tives. Here especially the theology of earthly realities 

(Gustave Thils), the theology of the world, and the var- 

ious projects in moral theology or ethics were prepara- 

tory for a new outlook. The true relationship of the 

Christian and of the church to the world lies between 

integralism and esotericism. And this middle ground 

must not be understood as a cheap compromise neces- 
sitated by circumstances, a compromise possible only 

because, unfortunately, the world cannot ever be inte- 

grated totally into the ecclesial-religious sphere or be- 

cause the pious cannot avoid serving the profane reality 

of life. This is a middle that stands above the extremes 

as an original unity. Of itself, it actually constitutes the 

unity and difference between the explicitly Christian 

and churchly, on the one hand, and the world and 

worldly activity, on the other. And here there must be a 

clear distinction between the relationship of the official 

church to the world and that of the Christian to the 
world. 

History and Themes of the Council. The Second Vat- 

ican Council was the twenty-first ecumenical council 

(according to the official count of the Roman Catholic 



church), held from 1962 to 1965 at Saint Peter’s Basilica 

in Rome. On 17 May 1959, after the first official an- 

nouncement on 25 January 1959, John XXIII designated 

a commission that was to make preparations for the 

council under the direction of the cardinal secretary. All 

bishops, the Curia Romana, and the theological and ca- 

nonical faculties voted on topics for discussion. On 5 

June 1960 the pope ordered ten specialized commis- 

sions to work on the schemata (protocols). There were 

also two permanent secretariats (one for the mass me- 

dia, another for Christian unity). A central preparatory 

committee was responsible for organizing the work of 

the council. The formal summoning of the council to 

Rome occurred on 25 December 1961. On 2 January 

1962 the opening was set for 11 October 1962. Accord- 

ing to the rules of procedure, ten cardinals were to head 

the ten council commissions assigned to work into the 

protocols the suggestions introduced in the general as- 

sembly. Two-thirds of the members of these commis- 

sions were to be chosen by the assembly; one-third were 

to be named by the pope. The council decisions required 

a two-thirds majority. 

As so-called periti (expert advisers), about two hun- 

dred theologians (generally professors of theology) were 

called to Rome. Of the 2,908 legitimate delegates, 2,540 

participated in the opening. Of the invited non-Catholic 

Christian churches and communities, seventeen were 

present through thirty-five representatives. In the end, 

twenty-eight non-Roman churches, including the Rus- 

sian Orthodox church, were represented by ninety-three 

observers. There were eighty-six governments and inter- 

national bodies represented at the opening. 

The council met in four sessions: 11 October to 8 De- 

cember 1962; 29 September to 2 December 1963; 14 

September to 21 November 1964; and 4 September to 8 

December 1965. Ten public sessions and 168 general as- 

sembly meetings were held. 

From the time of its proclamation, the council was 

intended to have a double goal: reform within the 

church and preparation for Christian and world unity. 

But already in the opening address this goal was ex- 

panded and deepened. The council was given the task of 

proclaiming the entire Christian truth “through a new 

effort” whereby it was of great consequence to distin- 

guish between the truths and the “way in which they 

are proclaimed.” Aggiornamento (Ital., “coming to- 

gether”) was to demonstrate the credibility of the 

church, and the church’s relationship to non-Christians 

was to be improved. 

In the first session, which included the first thirty-six 

general assemblies, the commission members were not 

chosen according to the prepared list but rather, at the 
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suggestion of Cardinal Achille Liénart (Lille), according 

to recommendations of the different groups of bishops. 

John XXIII died on 3 June 1963. His successor, Paul VI, 

continued the council. At the reopening of the second 

session (general assemblies 37-89) on 29 September 

1963, Paul VI emphasized the pastoral orientation of 

the council. It was to deal with the nature of the church 
and the function of the bishops, to make efforts toward 

the unity of Christians, and to set in motion a dialogue 

with the contemporary world. From the presidency, 

which had been expanded to twelve members, four 

moderates were named (Cardinals G. P. Agagianian, Ju- 

lius Dépfner, Jacobus Lercaro, and L. J. Suenens), who 

were alternately to direct the general assembly. The 

protocols were contracted to seventeen, and a press bu- 

reau was set up. In the third session (general assemblies 

90-127), the pope, by way of the theological commis- 

sion, had the so-called nota explicativa praevia (‘‘pre- 

vious explanatory note”) included in the Constitution 

on the Church as an authoritative explanation of the 

chapter on the collegiality of pope and bishops in their 

responsibility for the whole church. The decisions of the 

First Vatican Council were thereby once again main- 

tained. At the opening of the fourth session (general as- 

semblies 128-168), Paul VI announced the establish- 

ment of a synod of bishops to be convened regularly. 

This was to emphasize the idea of collegiality between 

the pope, the bishop of Rome, and the other bishops. All 

the decisions of the council were confirmed and pro- 

claimed in public session. Paul VI solemnly closed the 

council on 8 December 1965. The task of carrying out 

the decisions of the council was assigned to the appro- 

priate commissions. The Secretariat for Christian Unity 
continued in existence, and two new bodies were set up: 

a secretariat for relations with non-Christian religions 

and one for relations with unbelievers. 

The Second Vatican Council was a council of the 

church about the church. In order to protect its free- 

dom, John XXIII specifically avoided formulating a sys- 

tematic plan of discussion. The council was to be pas- 

torally oriented so that the church could ask itself all 

the questions about the contemporary situation that 

were being asked within it and in the world. Beyond 

that, however, nothing was really prescribed. That fact 

is demonstrated by the seventy preconciliar proposals 

for future council decrees, which had to do with almost 

everything with which the church could at all concern 

itself. Although the selected topics, reflected in the six- 

teen documents accepted by the council, may appear to 

be haphazard, these four constitutions, nine decrees, 

and three declarations do form a unified network that 

makes the council a council about the church. 
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The subjects treated in the documents produced by 

the council can be summarized briefly. The basic self- 

understanding of the church is addressed in the Dog- 

matic Constitution on the Church. The inner life of the - 

church is discussed in various documents: the work of 

salvation through liturgy (the Constitution on the Sa- 

cred Liturgy); the church’s function of oversight (the 

Decree on the Bishops’ Pastoral Office in the Church 

and the Decree on Eastern Catholic Churches); the 

teaching office (the Dogmatic Constitution on Divine 

Revelation, including discussions of scripture, tradition, 

and teaching office, and the Declaration on Christian 

Education); and vocations (the Decree on the Ministry 

and Life of Priests, the Decree on Priestly Formation, 

the Decree on the Appropriate Renewal of the Religious 

Life, and the Decree on the Apostolate of the Laity). The 

mission of the church to the world is likewise elabo- 

rated on in several documents: the church’s relationship 

to non-Catholic Christianity (the Decree on Ecumenism 

and the Decree on Eastern Catholic Churches); its rela- 

tionship to non-Christians (the Declaration on the Re- 

lationship of the Church to non-Christian Religions, 

which makes special reference to the Jews, and the De- 

cree on the Church’s Missionary Activity); its relation- 

ship to the contemporary secular situation of the world 

in general (the Pastoral Constitution on the Church in 

the Modern World and the Decree on the Instruments of 

Social Communications); and its relationship to the 

philosophical pluralism of the present age (especially in 

the Declaration on Religious Freedom). 

The council’s understanding of the church. The 

church is the subject not only of the Dogmatic Consti- 

tution on the Church (Lumen gentium) but also of all the 

other documents. The Second Vatican Council, in con- 

trast to Trent and to Vatican I, was oriented neither to- 

ward dogma nor toward theological controversy; rather 

it was pastorally oriented in that it set forth the mean- 

ing of the church, its message, and its missions for the 

world and for humanity. The church, it declared, wishes 

to encounter humanity through acceptance and solidar- 

ity, through dialogue and cooperation. 

In Lumen gentium the council set aside juridical and 

controversial questions and defined the church first as a 
mystery, as a sacrament of unity between God and hu- 

man beings and among human beings themselves. It 

presented the mystery of the church in the perspective 
of salvation history as people of God, body of Christ, 

and temple of the Spirit, and it articulated the mission 

of the church for faith and for service in word and sac- 

rament. It made the designation of the church as people 
of God its central statement and thereby set aside a one- 

sided hierarchical understanding of the church. It em- 

phasized the pilgrim character and historicity of the 

church as well as its instrumental quality and its non- 

identity with the kingdom of God. The ministry of the 

church was characterized as gift and service. The coun- 

cil, in full support of Vatican I, dealt extensively with 

the college of bishops. It accentuated the principles of 

collegiality and synod as structural elements of the 

church and the meaning of the local church as represen- 

tative of the whole church. With reference to the priest- 
hood of all believers, the council stressed the dignity, 

role, and responsibility of the laity as well as the pres- 

ence of the church in the world, which is often possible 

only through the laity. 

Concerning the question of the identification of the 

Roman Catholic church with the church of Jesus Christ, 

the exclusive est (‘‘is’”) was replaced by the more open 

subsistit (‘‘subsists,” Lumen gentium 8). The council 

characterized the church’s relationship to the other 

churches and Christian confessions not through the in- 

strumental definition of union with Rome but through 

the living realities in these communities that are consti- 

tutive of church. These realities make it legitimate, and 

also necessary, to address and recognize other churches 

as means of salvation. The relationship of these 

churches to the Roman church is defined by the formula 

“coniunctum esse” (‘‘to be joined together’’). This union 

is rooted in baptism, faith in God and Christ, and in 

other sacramental and spiritual realities. The call to 

Christian unity is understood not merely as a summons 

to the others but as an appeal to the church itself, a call 

for its own constant conversion. According to Vatican 

II, therefore, the unity of the church is not to be sought 

by imposing uniformity, that is, by an all-defining cen- 

tralization, but in a legitimate plurality that strength- 

ens unity and does not endanger it. 

A council of the world church. The council seemed to 

be the first act in which the Catholic church began to 

realize itself as a truly worldwide community, but this 

does not dispute the importance of preceding events. In 

the nineteenth and twentieth centuries, the church 

slowly and tentatively developed from a potential world 

church to an actual world church, from a European, 

Western church with European settlements around the 

world, to a universal church present in the whole world, 

even if in very differing degrees of intensity, and no 

longer seen in terms of European—North American affil- 

iates. Throughout the world the church was developing 

a native clergy that was conscious of its independence 

and responsibility for itself. This world church acted for 

the first time at the council with historical clarity con- 
cerning faith and morals. In spite of the undeniably 

powerful presence and influence of the European and 

North American regional churches, the members of this 

council, in contrast to all previous councils, were bish- 



ops from the whole world and not simply, as at Vatican 
I, European missionary bishops sent out to the whole 
world. 

The council was also the cause of the abolition of 

Latin as the common cultic language. There will always 

be an ultimate liturgical unity among the regional litur- 

gies because of the unity of the church and the sameness 

in theological essence of the Christian cult, but from the 

diversity of cultic languages there will develop, in a 

necessary and irreversible process, a diversity of litur- 

gies. The relationship between sameness and diversity 

of the regional liturgies cannot be certainly and pre- 

cisely predicted. In the long run, the liturgy of the uni- 

versal church will not be a mere translation of the lit- 

urgy of the Roman church but rather a liturgy formed 

from the unity in diversity of regional liturgies in which 

each has its own unique form that does not result from 

its language only but also from other cultural factors 

such as gesture and dance. If the essence of the church, 

and thereby the essence and character of a local church, 

derives essentially from the liturgy, which is one of its 

highest actualizations, then a truly independent local 

church is formed. Such a church is more than an ad- 

ministrative district of a uniform, centrally organized 

state. 

Relationship to the world. In several decrees, to 

which belong primarily the Pastoral Constitution on the 

Church in the World (Gaudium et spes) and the Decree 

on Religious Freedom, the council attempted to de- 

scribe its fundamental relationship to the secular world 

on the basis of its nature and not simply by the force of 

external circumstances. The council spoke about the 

renunciation of external means of force in matters of 

religion, the dignity even of an errant conscience, and 

the building of a legitimate secular world that was not 

to be judged by ecclesial standards alone. These may 

seem like statements forced upon the church against its 

most inner sensibilities by a secularized world rather 

than as objective expressions of the reality of Christian- 

ity itself. One must consider, however, that the church, 

even where it has or could have greater power in the 

secular realm, must support the renunciation of that 

power, as the council stated, because this is required of 

the church by virtue of its own nature (although in its 

history it has all too often disregarded this require- 

ment). The temptation for the church to reassert a false 

superiority over the world continues to exist, but since 
the decisions of Vatican II the church in principle can 

no longer yield to this temptation, because the council 

formulated an irrevocable norm. No longer, since the 

decrees of the council, can the limitation of freedom in 

the name of goodness and justice be so easily rational- 

ized by the church. For the sake of the common good, 
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as the council says, there will always be force and 

power in the world. But with Vatican II the church re- 

nounced a share of that power, which it had previously 

claimed without inhibitions whenever it could. A border 

over which it was no longer possible to return, not even 

in small matters, had thus been crossed. 

Theology of the council. The theological situation in 

which the council found itself was transitional and dif- 

ficult to define. On the one hand, neoscholastic theology 

was self-evident; it was the dominant theological posi- 

tion represented in the proposals that had been pre- 

pared for the council by Roman commissions. Linked 

inextricably with the Latin language, this neoscholastic 

theology used the New Testament in the old style as a 

collection of proofs (dicta probantia). On the other hand, 

the theology of the council was more critically related 

to scripture than was neoscholasticism. It had opened 

itself to subject matter that did not originate in the rep- 

ertory of neoscholasticism. It exercised a certain brak- 

ing effect against theological excess (for example, in 

Mariology). It made an effort to be considerate of ecu- 

menical needs. It also held that one could say some- 

thing theologically important even if one did not pro- 

claim it solemnly as dogma. The theology of the council 

was, then, a theology of transition. The question still 

remains whether, how, and how quickly this theology 

will be further developed now that it has received a cer- 

tain official legitimation by the council. Although im- 

pulses from the conciliar theology can be felt in the 

work of the Sacred Congregation of the Doctrine of the 

Faith since the close of the council, that office remains 

too neoscholastic in its anxious defense against certain 

modern theological efforts and too fearful and not cre- 

ative enough about the questions that engage contem- 
porary theology. 

Roman theology will not be able to lead the theology 

of the whole church back over the border crossed at the 

council. On the contrary, theology will almost of neces- 

sity become a world theology, in accord with the coun- 

cil. That is, it will no longer exist in the non-European 

and non—North American countries simply as a Western 

expression. Latin America and sub-Saharan Africa have 

already announced a claim to a theology of their own. 

Liberation theology does not have to remain the only 

watchword for such an independent Latin American 

theology. Perhaps East Asia will also soon develop a 

theology of its own in a creative dialogue with its own 

culture and history. These theologies will have to con- 

cern themselves with the questions that are foremost 

in the respective cultural arenas and are not the same 

everywhere. The undeniable diversity that emerges 

from this process will help shape and determine the 

character of the whole of theology. European and North 
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American theology can actually contribute to the devel- 

opment of non-Western theologies, in spite of the 

hoped-for independence of the rest of the world, because 

the West, with its Enlightenment and technological ra- 

tionality, is becoming in increasing measure a partner 

in the fate of the rest of the world practically and theo- 

logically. 

Change in ecumenical attitude. The council signified 

a break in the history of the relationship of the Catholic 
church both with other Christian churches and com- 

munities and with the non-Christian religions of the 

world. Naturally there were always contained in the 

faith consciousness of the church convictions that in 

principle legitimized the newly emerging relationship 

of the Catholic church with other Christian churches 

and communities and the non-Christian religions. But 

in the past these convictions had no effective impact. 

The theological grounds that legitimized this new 

breakthrough were already present in the past: the con- 

viction of God’s will for universal salvation in Christ 

and the doctrines of the possibility of justification with- 

out sacraments, of the implicit desire to belong to the 

church, and of the validity of baptism even outside the 

Catholic church, among others. This legacy, which is 

theologically self-evident and was always present, can 

give the impression that nothing has actually changed 

in the relationship between the church and the rest of 

humanity. But the Catholic theologian, in contrast to an 

all too naive nontheologian, cannot understand the new 

closeness and the positive relationship of the Christian 

confessions among themselves and the relationship of 

Christianity with the non-Christian religions as if seri- 

ous differences, divisions, or tasks for unification do not 

exist. The Catholic theologian does not understand the 

Catholic church to be only a particular form of histori- 

cal coincidence, which religious history or church his- 

tory has produced among many other equally valid 
forms. 

Christianity has always been convinced that there is 

a true history of revelation and faith in which the same 

thing does not just happen again and again but in 

which new and radical changes occur. Naturally, with 

the event of Jesus Christ there occurred an unsurpass- 

able summit and irreversible stage of revelation his- 

tory that should not be hidden or trivialized. Nonethe- 

less, the council initiated a point of view that it ratified 

as truly Christian, namely, that Catholic Christianity 
had assumed a different and new position relative to 

other Christians and their churches and relative to the 
non-Christian religions of the world. 

The crucial point in this ecumenical change of atti- 

tude, in the broadest sense, is that the extent and radi- 

cality of this change is hidden and rendered innocuous 

in our ordinary consciousness by a modern liberal and 
relativistic mentality that assumes a priori that such a 

new ecumenical openness and readiness to learn is 

banal and self-evident. It should not be denied that this 

modern liberal mentality was part of the climate in 

which the new ecumenical consciousness could grow for 

the first time. But this consciousness also and especially 

grew out of a genuinely Christian root; it is in itself 

Christian. It definitively leaves behind an older mental- 

ity that had been operative for a millennium and a half; 

moreover, it remains obligatory for the history of the 

church, like other great decisive moments of faith his- 

tory. 
Without denying the seeds of the future in the past, it 

is necessary to maintain that before the council the 

Catholic church considered the non—Roman Catholic 

churches and communities to be organizations and so- 

cieties of people who differed with the old church only 

through errors and deficiencies and who ought to return 

to it in order to find in it the full truth and fullness of 
Christianity. From the point of view of the old attitude, 

the non-Christian religions were all forms of paganism, 

that is, religion that human beings, sinfully and without 

grace, produced on their own. (This was also the opin- 

ion of Martin Luther and Karl Barth.) It was not at all 

explicit in the actual consciousness of the church that 

the non-Catholic churches could bring with them in an 

ecumenical accord a positive legacy of Christian history 

into the one church of the future, or that the non-Chris- 

tian religions could exercise in their institutionality a 

positive salvific function for non-Christian humanity. 

Those views were changed by Vatican II, and since then 

a position of acceptance can no longer be excluded, be- 

cause it is understood not as an aspect of the liberal 

modern mentality but rather as an integral element of 
Christian conviction. 

Universal optimism about salvation. Given the mul- 

tifaceted nature of Augustine’s theology, the following 

characterization may not do him justice in every re- 

spect. One may also not ignore the fact that the history 

of the church’s faith consciousness has progressed by 

many small steps from Augustine to the present. But if 

one considers these limitations and that many histori- 

cal causes have functioned as catalysts in the above- 

mentioned change of faith consciousness of the church, 

one can still say that Augustine inaugurated and gave 
to Christianity a consideration of world history in 
which, because of the incomprehensibility of God’s 
providence, world history remained the history of the 
damned, of whom in the end only a few were saved 
through a rarely given grace of election. The world was 



dark for Augustine and only dimly illumined by the 

light of God’s grace, the gratuitousness of which was 

manifested in its rarity. Even if Augustine knew that 

there were many in the church who seemed to be out- 
side it, and vice versa, the circle of those who are to be 

saved was nearly the same as the group of those who 

believed explicitly in a Christian and ecclesiastical way. 

The rest, because of an incomprehensibly just judgment 
of God, were among the damned of humanity. On the 

whole, hell was the future of world history. 

Augustine’s pessimism about salvation was slowly re- 

constructed and transformed in the theoretical and ex- 

istential consciousness of the church by an extremely 

painstaking process. The emerging optimism about sal- 

vation, consisting of insights acquired one by one, was 

viewed as limited only by the bad will of the individual, 

and even then it was hoped that the power of grace 

would once again transform this malice into free love 

for God. Until the council, however, the church had not 

yet actually ratified and taught these insights with dog- 

matic finality. It did teach, however, that even those 

who are convinced atheists are connected with the Eas- 

ter mystery of Christ as long as they follow their con- 

sciences; moreover, all human beings who know God in 

some way are in touch with God’s revelation and can, 

in the theological sense of a saving act, believe. The 

church through Vatican II declared that even those who 

search in shadows and images for the unknown God are 

not far from the true God who wills that all human 
beings be saved if only they make an effort to lead a 

righteous life. It was emphasized by the council that the 

church is not so much a society for those who are saved 

but the primary sacramental symbol and germination 

cell of salvation for the whole world. 

One could say that the council’s optimism about uni- 

versal salvation remained hypothetical, that salvation 

could fail for individuals through unrepented guilt, and 

that, hypothetically, such optimism was the normal 

teaching of the church even before the council. It is true 

that the church, even after the council, does not pro- 

claim universal reconciliation. It is likewise true that 

before the council the church already taught belief in a 

universal salvific will. But this preconciliar teaching 

was thought of very abstractly and was equipped with 

not a few “ifs” and “buts” that could no longer be main- 

tained after the council. The council courageously pos- 

tulated a real revelation and therefore a real possibility 

of faith where the Christian proclamation does not yet 

reach. It did not even consider a profession of atheism 

to be unequivocal proof of the hopelessness of salvation, 

which certainly did not agree with the traditional doc- 

trine previous to the council. With its rejection of a 
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theoretical doctrine of universal salvation, the church, 

in the council and in its practical attitude, proceeded 

from the principle that the grace of God is offered to a 

person's free choice and that in this freedom it is also 

universally effective. This attitude has naturally had a 

long developmental history. In Vatican II, however, it 

became clear and irreversible because such a hope can 

certainly grow, but it cannot actually any longer di- 

minish. 

The world church made its appearance as such in the 

council, and it says to the world, at once incomprehen- 

sibly and self-evidently, that in all the abysses of its his- 

tory and all the darkness of its future this world is sur- 

rounded by God and God’s will. In boundless love this 

God is self-communicated to the world as its ground, 

power, and goal. Out of such love, God assures the ef- 

fectiveness of this offer to the freedom of history. In the 

council the church became new because it became a 

world church. As such, it proclaims to the world a mes- 

sage that, although it certainly has always been the 

heart of the message of Jesus, is proclaimed today more 

unconditionally and more courageously than before— 

and thus it is new. In both respects, in the proclaimer 

and in the message, something new has happened that 

is irreversible. 

[For further discussion of Vatican II, see Roman Ca- 

tholicism.] 
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KARL RAHNER and ADOLF DARLAP 

Translated from German by Charlotte Prather 

VEDANGAS (Skt., ‘limbs of the Veda’) are ancient (c. 

fifth to fourth century BCE) Vedic treatises centered on 
discussions of phonetics, ritual injunctions, linguistics 

and grammar, etymology and lexicography, prosody, 

and astronomy and astrology. These texts, usually com- 

posed in siitra style, were applied to the proper perfor- 

mance of the ritual and thus are often understood as 

“ancillary” or “auxiliary” Vedic literatures. With the 

teachings expressed in the Vedangas the Vedic priests 

were able to chant the ritual songs correctly, use the 

proper linguistic forms, determine the most auspicious 

time to establish the ritual site, and so on. 

The Vedas, or Srutis (‘heard texts’’), composed be- 

tween 2000 and 1500 BcE are regarded as three (and 

hence referred to as the trayi, ‘‘triad’’), Rk, Yajus, and 

Sama; later the Atharvan was added, making four. Each 

of the Vedas has four parts: Samhitas (‘‘collections,” 

comprised of rks, individual hymns), Brahmanas (‘‘on 

brahman,” ritual compendia), Aranyakas (‘‘forest trea- 

tises”), and Upanisads (‘esoteric doctrines’’). The Vedas 

were composed in an ancient language now called 

Vedic Sanskrit. Originally the Vedas were not written, 

but were transmitted from teacher to pupil orally 

through a process of precise repetition and memoriza- 

tion. Indeed, this process has continued to a certain ex- 

tent even though the Vedas have long been a part of the 

written tradition. 

By the fourth century BCE, aids or accessories to the 

study of the Vedas were introduced. Six of the catego- 

ries are known as the primary, or original, Vedangas, 

and the other four are called secondary (Upangas). 

Primary Vedangas. The six primary Vedangas are 

Siksa (literally, ‘teaching,’ a category roughly equiva- 

lent to the study of phonetics), Kalpa (procedure or 

method set for practice, called order, ceremony, ritual), 

Vyakarana (grammar or analysis), Nirukta (explana- 

tions, etymologies of ancient Vedic terms), Chandas 

(prosody), and Jyotisa (astronomy and astrology). Much 

of the literature of the primary Vedangas has been lost. 

Siksa. The literal meaning of the term Siksd is “‘teach- 

ing or discipline.’ Because the Vedas were taught and 

transmitted orally, the rules of pronunciation were ex- 

tremely important. The system of Sanskrit phonetics 

was developed from these rules. Works on phonetics 

were composed by Panini, Narada, Vyasa, and others, 

on the nature of consonants and vowels, degrees of in- 

tonation and lengths of vowels, degrees of force (balam) 

to be used in pronouncing different syllables, different 

ways of chanting in recitation, continuity of syllables, 

and so on. This discipline has preserved the phonetic 

purity of the Vedas. [See also Panini.] 

Kalpa. Kalpa consists of injunctions (vidhis) prescrib- 

ing the many actions or procedures for performance of 

sacrifices and other duties. They are given in the Kal- 

pasiitras, comprised of the Srautasitras (aphorisms 

about. Vedic ritual), the Grhyasitras (aphorisms or 

manuals of household ritual), and the Dharmasitras 

(aphorisms about ethical laws and traditions). Addition- 

ally, there are the Sulvasitras (aphorisms about mea- 

surements), which give rules of measurement for the 

construction of sacrificial altars. Geometry, trigonome- 

try, and algebra were developed in connection with 

such constructions. [See also Satra Literature.] 

Vydkarana. Grammar (vydkarana) is an important aid 

to the study of the Veda. It is described as that which 

explains the nature of the objective (purpose), means, 

agent (subject), object, action (kriyad, predicate), and the 

rules of compounds. All this is important for under- 

standing the Veda, for it consists of injunctive sentences 

(vidhis) that must be correctly analyzed in order to be 

understood. 

Nirukta. Nirukta, literally “explication,” consists of 

explanations and meanings of ancient Vedic terms. Ni- 

rukta is also the name of the first lexicon ever written 

by the Aryans, composed by one YAska (c. eighth cen- 

tury BCE?). 

Chandas. Chandas (prosody) gives rules for the var- 

ious meters in which the Vedas are recited. For this rea- 

son, Chandas has come to be a synonym for the Veda 

itself. Knowledge of the rules of meter helps correct rec- 

itation by fixing the number of syllables, intonation and 

length of vowels, and so on. 

Jyotisa. Jyotisa is both astronomy and astrology. 

Many of the Vedic sacrifices are efficacious only when 

performed under particular constellations. Thus astron- 

omy was developed as an adjunct to ritual. Later, the 

idea of the influence of constellations upon sacrificial 

activities was extended to the influence of stars and 

planets on the lives of human beings, in particular those 

who perform sacrifices. In this way, astronomy and as- 

trology became important for the study of the Vedas. 

Secondary Vedangas. Besides the six main aids to the 

study of the Vedas, four secondary aids (Upangas) are 

prescribed by tradition: Purana (mytho-ethical histo- 

ries), Nyaya (logic or method of reasoning), Mimamsa 

(inquiry, rules of textural interpretation), and Dharma- 

, 



$astra (ethical codes). Some scholars include all the six 

systems of Hindu philosophy in this class. 

Purana. The Puranas are defined as works dealing 

with creation, dissolution, a particular dynasty, the 

succession of the several Manus, or progenitors of man- 

kind, and the activities of the dynasty, whose members 

are supposed to live their lives according to the Vedas. 

The Puranas are regarded as exemplifying the Vedic 

teachings, giving praiseworthy examples (arthavadas) of 

their “historical” manifestations. [See also Puranas.] 

Nyaya. Nyaya, or logic, is the discipline leading one 

to the conclusion according to rules; it is ordered or 

regulated thinking needed for interpreting the Vedas. 

Originally the word may not have meant the syllogistic 

form developed by Gautama’s Nyaya school. [See 

also Nyaya.] 

Mimamsa. The word mimdmsda means “inquiry, inves- 

tigation, or discussion.” The term in this context is not 

to be identified with Jaimini’s Mimamsa school. Origi- 

nally it must have referred primarily to rules for inter- 

preting the Vedic texts, which in places are doubtful in 

meaning and conflict with one another. 
DharmaSastras. Ethical codes like those of Manu and 

Parasara, the Dharmasastras evolved from the original 

Dharmasttras and from the concept of dharma (merit, 

duty, virtue’) as expounded by the Mimamsa school. 

[See also Sastra Literature.] By the time such ethical 

codes developed, non-Aryan tribes must already have 

been well incorporated into the Aryan culture, thus ne- 

cessitating the recognition of their ways of life and their 

influence on earlier recognized customs. 
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P. T. Rasu 

VEDANTA. The word vedanta literally means “end 

[anta] of the Veda,” that is to say, the concluding part 

of the apauruseya, or revealed Vedic literature, which 

is traditionally believed to comprise the Samhitas, the 

Brahmanas, the Aranyakas, and the Upanisads. Vedanta 

thus primarily denotes the Upanisads and their teach- 

ings. Metaphorically, Vedanta is also understood to rep- 
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resent the consummation or culmination (anta) of the 

entire Vedic speculation, or indeed of all knowledge 

(veda). The Hindu philosophical tradition, however, 

generally recognizes three foundations (prasthanas, lit- 

erally, “points of departure’) of Vedanta, namely, the 

Upanisads, the Bhagavadgitad, and the Brahma Satra. Of 

these three, the Bhagavadgita, which primarily deals 

with the problems of social ethics, and which attempts 

a kind of religio-philosophical synthesis, can hardly be 

characterized as a strictly Vedantic treatise. Histori- 

cally, one may speak of three periods of Vedanta—the 

creative period represented by the Upanisads, the pe- 

riod of systematization and harmonization of the Upa- 

nisadic teachings represented by the Brahma Sitra, and 

the period of exposition, elaboration, and diversification 

represented by the commentaries on the Brahma Sutra, 

the commentaries on those commentaries, and many in- 

dependent treatises. The traditional grounding of Ve- 

danta is thus consistently emphasized, it being implied 

that Vedanta is largely an exercise in scriptural exegesis 

rather than an independent philosophical formulation. 

Upanisads. Over two hundred texts call themselves 

Upanisads, but they include even such recent works as 

the Christopanisad and the Allopanisad. The Muktiko- 

panisad gives a traditional list of 108 Upanisads, but, 

even out of these, many texts seem to have been called 

Upanisads only by courtesy. Usually 13 Upanisads, 

namely, Isa, Kena, Katha, Prasna, Mundaka, Manda- 
kya, Taittirtya, Aitareya, Chandogya, Brhaddranyaka, 

SvetaSvatara, Kausitaki, and Maitrdyani, are regarded 

as the principal Upanisads (eighth to fourth century 

BCE). They are traditionally connected with one Vedic 

school ($akha) or another, and several of them actually 

form part of a larger literary complex. 

The Upanisads do not, by any means, constitute a sys- 

tematic philosophical treatise. They rather represent 

the fearless quest for truth by essentially uninhibited 

minds. They seek, among other things, to investigate 

the ultimate reality “from which, verily, these beings 

are born, by which, when born, they live, and into 

which, when departing, they enter” (Taittiriya Upanisad 

3.1.1), to delve into the mystery of the atman ‘“‘by whom 

one knows all this” but whom one cannot know by the 

usual means of knowledge (Brhaddranyaka Upanisad 

4.5.15), and generally to promote “that instruction by 

which the unheard becomes heard, the unperceived be- 

comes perceived, and the unknown becomes known” 

(Chandogya Upanisad 6.1.3). It is true the the Upanisads 
arose out of a kind of intellectual and social revolt 

against the closed mechanical sacerdotalism sponsored 

by the Brahmanas. But the Upanisadic teachers soon re- 

alized that the ultimate reality could not be compre- 
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hended through mere logical reasoning, for ‘‘words re- 

turn [from it] along with the mind, not attaining it” 

(Taittiriya Upanisad 2.9.1). “Not by reasoning is this ap-_ 

prehension attainable,” they declared (Katha Upanisad 

1.2.4). It is accordingly seen that the Upanisads present 

only the results of their speculation without making 

much ado about the logical processes, if any, which lead 

to those results. For the Upanisads the true consumma- 

tion of all knowledge lies in the direct experience of the 
ultimate reality. 

The Upanisads, however, presuppose a certain devel- 

opment of thought. The origin of some of their doctrines 

can be traced back to the Rgveda, or in certain cases, 

even to the pre-Vedic non-Aryan thought complex. It 

will also be seen that, from the methodological as well 

as from the conceptual point of view, the Upanisads 

owe not a little to the Brahmanas, as a reaction against 

which they were largely brought into existence. The 
word upanisad is usually understood in the sense of es- 

oteric teachings imparted by the teacher to his pupils 

who sit (sad) near (upa) him in a closed exclusive group 

(ni). But literally the word would rather seem to de- 

note “placing side by side; equivalence, correlation,” 

and then, secondarily, doctrines taught through 

equivalences or correlations. In a sense, the Upanisads 

represent an extension of the tendency of the Brah- 

manas toward bandhuta, that is, toward perpetually es- 

tablishing equivalences between entities and powers 

apparently belonging to different levels and to different 

spheres. It is, of course, inevitable that there should be 

no uniformity of method and teaching in such compos- 

ite and heterogeneous texts as the Upanisads, but there 

certainly is a definite uniformity of purpose and outlook 
in them. 

The Upanisads clearly betray a trend toward inward- 

ization and spiritualization, which presumably has its 

origin in their general aversion for the physical body 

and sensual experience (Maitri Upanisad 1.3). The Upan- 

isadic teachers have consistently emphasized the view 

that the essential or real self (4tman) has to be differ- 

entiated from the empirical or embodied self (jiva). In- 

deed, true philosophical knowledge consists in not con- 

fusing the one for the other. This teaching is very well 

brought out in the famous parable from the Chandogya 

Upanisad (8.7—12), in which Prajapati is seen leading In- 

dra progressively on the path of true knowledge and 

ending with the final instruction that the essential Self 

is different from and transcends the embodied self in its 

conditions of wakefulness, dream, and deep sleep. The 
essential Self is of the nature of pure self-consciousness. 

It is neither the knower nor the known nor the act of 

knowing, though this last necessarily presupposes the 

existence and direct awareness of the essential Self. The 

essential Self does exist—it is sat (existence)—but not 

in any particular form; it is pure sat, that is to say, it 

is of the nature of existence as such. It is also conscious, 

but not of any particular object; internal or external; it 

is pure cit (consciousness), that is to say, it is of the na- 

ture of consciousness as such. 
In another significant analysis of the human person- 

ality (Taittiriya Upanisad 2.2.5), the Upanisadic teacher 

proceeds from the grosser to the subtler forms of the 

Self, it being implied that each succeeding subtler and 

more internal form is more real and essential than the 
preceding one. He there speaks of the physical form (an- 

namaya), the vital form (pradnamaya) which inheres 

within the physical form, the mental form (manomaya) 

which inheres within the vital form, the form of con- 

sciousness (vijfidnamaya) which inheres within the men- 

tal form, and finally concludes by affirming that within 

the form of consciousness inheres the subtlest and the 
most internal, and, therefore, the most real and the 

most essential form, namely, the form of bliss (anan- 

damaya). The essential Self is thus pure existence (sat), 

pure consciousness (cit), and pure bliss (4nanda). 

Side by side with the analysis of the human person- 

ality, the Upanisadic thinker has attempted an analysis 

of the external world as well. He has thereby arrived at 

the conclusion that at the basis of this gross, manifold, 

changing phenomenal world—which ultimately is a 

conglomeration of mere names and forms—there lies 

one single, uniform, eternal, immutable, sentient reality 

(see, e.g., Chandogya Upanisad 6.1). The natural and log- 

ical next step is to identify the deepest level of the sub- 

jective person, namely, the essential Self (atman), with 

the ultimate basis of the objective universe, namely, the 

cosmic reality (brahman, also called sat). The world ap- 

pearance or the relation of the world to brahman are 
not major concerns in the Upanisads. 

The Upanisads have not developed any epistemology. 

Nor have they enunciated any ethical system as such. 

They are more or less exclusively concerned with the 
ideal of moksa, or man’s release from his involvement 
in the phenomenal world and the realization by him of 
the identity of his essential self with the cosmic reality. 
Even the doctrine of karman has not been systemati- 
cally elaborated in the early Upanisads. It is regarded 
as something not to be spoken of openly (Brhadaéranyaka 
Upanisad 3.2.13). As for the doctrine of rebirth, its first 
clear indications are seen in a passage of the Brhada- 
ranyaka Upanisad (6.2.15—16), where it is mentioned as 
one of three eschatological alternatives. [See also Upa- 
nisads.] 

Brahmasitras. For various reasons, the period im- 
mediately following the major Upanisads marked a 
kind of break in the continuity of Brahmanic thought 



and tradition. But it proved to be only an interregnum. 
Soon a vigorous and comprehensive cultural movement 
was set in motion that sought to resuscitate the Brah- 
manic way of life and thought by reorganizing, system- 
atizing, simplifying, and popularizing it. The literary 
monuments of this movement were generally clothed in 
a practical literary form, namely, the sitras, or aphor- 
isms, that were defined as being at once brief but un- 
ambiguous and to the point. By their very nature, the 

Upanisadic teachings, which were often sheer flashes of 

spiritual radiance rather than coherent philosophical 
formulations, were characterized by inherent ambigui- 
ties, inconsistencies, and contradictions. In order that 

they should prove reasonably meaningful, it was neces- 

sary to systematize and, more particularly, to harmo- 

nize them. This is exactly what the Brahma Sitra (also 

called Vedanta Sitra or Uttara-mimam Sitra) of Bada- 

rayana (third to second century BcE) attempted to do. 

Apparently the Brahma Sdatra was not the only work 

of this kind, for Badarayana mentions several predeces- 
sors as, for example, Atreya, ASmarathya, Kaéakrtsna, 

and Jaimini. Little is known about the writings of these 
teachers except for Jaimini, who is believed to have 

been the author of the Purva-mimamsa Sitra. The liter- 

ary form of the Brahma Sutra no doubt eminently suited 

its original purpose; in the course of time, however, it 

inevitably rendered the sdtras multivocal. By them- 

selves they could hardly be made to yield any cogent 
philosophical teaching. Yet it seems that the Brahma 
Satra favors a kind of bhedabheda, or doctrine of dis- 
tinction-cum-nondistinction. The world is represented 

as a transformation of the potency of God, God himself 
remaining unaffected and transcendent in the process. 
Hardly any of Badarayana’s sutras can be shown to be 

unequivocally nondualistic in purport. It also seems 

that the Brahma Sitra is specifically disposed against 

Samkhya dualism and Mimamsa ritualism. But after 
all, the Vedanta of the Brahma Satra is what the differ- 

ent commentators have chosen to derive from them. In- 

deed, each commentator exploits Badarayana’s work to 

develop his own peculiar thesis with a relentless verti- 

cal consistency regardless of the consequences such a 

procedure may have on collateral issues. [See also Sutra 

Literature and the biography of Badarayana.] 
Gaudapada. The earliest complete extant commen- 

tary on the Brahma Sitra is that of Sankara (788-820 
cE). But in his thinking Sankara is more vitally influ- 

enced by Gaudapada (fifth to sixth century) than by 
Badarayana. It is true that the doctrine of bhedabheda 

and, to a certain extent, the Yoga of Patanjali provide 

the technical framework for Sankara’s philosophy, but 

it is the uncompromising nondualism reclaimed by 

Gaudapada from the Upanisads that Sankara strongly 
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vindicates, though he never goes so far in the direction 

of phenomenalism as does Gaudapada. 

Gaudapada is traditionally believed to have been the 

teacher of Sankara’s teacher Govinda, although there is 

clear evidence that he must have lived at least three 

centuries before Sankara. True to the usual practice of 

Hindu thinkers, Gaudapada has set forth his philosophy 

in his commentary, in the form of kdrikas or memorial 

verses. The Gaudapddakdrika constitutes the earliest 

treatise on absolute nondualism (kevala advaita). The 

very names of the four books that make up the work— 

namely, Agama (Scripture), Vaitathya (Unreality of the 

World Experience), Advaita (Nondualism), and Aldata- 

Santi (Extinction of the Revolving Firebrand)—bring 

out the entire teaching of Gaudapada in a nutshell. The 

first book the Gaudapadakarika, which alone is directly 

related to the Mdndukya Upanisad, deals with the self 

in its four states: wakefulness, dream, deep sleep, and 

the “fourth” state (turtya), identified with moksa. In the 

second book, Gaudapada for the first time asserts that 

the world does not exist in reality, but that ‘‘the Self 

(atman) apparently creates the self by the self” through 

its own mdyd and cognizes various things (Gaudapdda- 

kdrikd 2.12). In other words, the world subsists in dtman 

through mdyd. The third book teaches that duality does 

not exist in reality. Just as space (a4kasa), which is with- 

out duality, is manifested as portions of space, such as 

the space enclosed in a pot (ghatakasa), so too is the 

Self manifested as jivas. Similarly, just as when the pot 

is destroyed the space that it had enclosed merges into 

akdsa, so too do jivas merge into the Self. In reality no 

jiva is ever born. The fourth book speaks of the two 

standpoints—samvrti, or the practical standpoint, and 

paramartha, or the highest standpoint—and of the three 

stages in understanding, namely, laukika (“‘ordinary’’), 

in which both objects and a subject are cognized as 

real; Suddha laukika (‘‘purified ordinary’), in which per- 

ceiving itself, but not the objects of perception, is cog- 

nized as real; and lokottara (‘“‘supramundane’’) in which 

neither objects nor perceiving is cognized. This section 

emphasizes that consciousness (vijfidna) alone is real, 

though it may appear in various guises as objects with 

beginnings and ends, movements, and so on. It is anal- 

ogous to a revolving firebrand that appears as a fiery 

hoop; in the same way vijfidna, when it flickers, ap- 

pears as both perceiver and perceived. 

There can be hardly any doubt about the strong 

Buddhist influence on Gaudapada’s thought. The 

Buddhist terminology used in books two to four is quite 

unmistakable. One may leave aside such questions as 

whether Gaudapada himself was a Buddhist, or 

whether the authorship of all four books belongs to him, 

yet the Gaudapddakdrikd creates an irresistible impres- 
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sion that the Buddhist Sanyavada and the Vijhanavada 
schools present philosophical positions that are in no 

small measure consistent with those presented by the 

major classical Upanisads. [See also the biography of 

Gaudapdda. |] 

Sankara. Sankara is by far the most outstanding and 

the most widely known exponent of Vedanta, particu- 

larly of the doctrine of absolute nonduality (Kevala Ad- 
vaita). Many works pass as having been written by him, 

but among the philosophical works that can be ascribed 

to him with reasonable certainty are the commentaries 

on nine Upanisads; the commentaries on the Brahma 

Sutra, the Bhagavadgita, the Gaudapddakdrika, the Yo- 

gasiitra-bhdsya, and the Adhydtmapatala of the Apa- 

stamba Dharmasutra; and the Upadesasahasri (with its 

nineteen verse tracts and three prose tracts). Some 

scholars have suggested that Sankara was originally an 

adherent of Patafijala Yoga and only later became an 

Advaitin. His background of theism and a kind of doc- 

trine of distinction-cum-nondistinction, though not di- 

rectly discernible, may also be validly assumed. But it 

is clearly Gaudapada who influenced Sankara’s teach- 

ings the most. Many of Sankara’s doctrines, illustra- 

tions, and arguments are clearly anticipated by Gauda- 

pada, though in rather extreme forms. Indeed, in his 

teachings Sankara may be said to have represented 

Guadapada’s philosophy without its overtones of 

Buddhist Vijhanavada and Stinyavada. 
Sankara’s philosophy, like most Indian philosophy, is 

oriented toward the one practical aim of moksa, which 

implies liberation from suffering and regaining of the 

original state of bliss. It is based on Sruti (scripture), 

especially the Upanisads, rather than on tarka (logical 

reasoning), which according to Sankara belongs to the 

realm of avidyd. Sankara takes for granted the validity 

of the Upanisads as an embodiment of the highest truth, 

and uses logic either to support his interpretation of the 

Upanisads or to refute other systems of thought. In his 

commentary on the Brahma Sitra he seeks to harmo- 

nize the apparently contradictory teachings of the 

Upanisads through the assumption of two points of 

view, the ultimate (pdramarthika) and the contingent 

(vyavahdrika). He has obviously inherited this device of 
argumentation from Gaudapada. Indeed, it is in the 

many portions of his commentary that do not relate di- 

rectly to the text of the Sitra (that is, in the utsatra dis- 
cussions) that we get glimpses of Sankara’s original 

philosophical contribution. 

The main plank of Sankara’s philosophy is the belief 

in the unity of all being and the denial of the reality of 

the many particular entities in the universe. Reality is 

that which is one without a second, which is not deter- 
mined by anything else, which is not sublated at any 

point of time, which transcends all distinctions, to 

which the familiar categories of thought are inapplica- 

ble, and which can be only intuitively realized. Such is 

brahman of Sankara’s Advaita..Sankara’s most distinc- 

tive contribution is the philosophical and dialectical de- 

velopment of the concept of brahman as without quali- 

ties (nirguna). Nirguna brahman is not to be understood 

as “void” or “blank”; it only signifies that nothing that 

the mind can think of can be attributed to it. Sat (pure, 

unqualified being), cit (pure consciousness), and adnanda 

(pure bliss), which are often affirmed of brahman, are 

not qualifying attributes of brahman but rather together 

constitute the essential nature of brahman. 

Sankara’s main problem is how to reconcile the 

Upanisadic accounts of creation and the Upanisadic de- 

nial of plurality. He resolves it by pointing out that the 

world belongs to a level of being that is different from 

that of reality, namely, the level of appearance. The 
world (jagat) may be regarded as the imaginary trans- 

lation of brahman—which is the only reality in the ul- 

timate sense—to the space-time plane. The world is 

grounded in brahman as the illusory appearance of a 

serpent is grounded in a rope. The causal relationship 

between brahman and jagat is of the nature of vivarta 

(manifestation, appearance”), which is to be clearly 

distinguished from parindma (‘‘evolution, transforma- 

tion”’). The ultimate reality that is one does not become 

many; it can only appear as many. Jagat is thus not ab- 

solutely real, for the experience of the world with its 

diversity of particular phenomena is sublated by real- 

ization of the one ultimate reality; but it is also not ab- 

solutely unreal, for until the world appearance is sub- 

lated by true knowledge it does possess empirical 

viability. Sankara propounds a kind of phenomenalism 

without any suggestion of either nihilism or subjective 

idealism. 

The world appearance, according to Sankara’s abso- 

lute nondualism, is the result of avidyd (‘‘nescience’’), 

which is a radical constitutive adjunct of the embodied 

self (jiva). Avidyd not only conceals (avarana) the true 

nature of brahman but it also distorts (viksepa) it, so 

that brahman, for the time being, appears as the phe- 

nomenal world. The oneness of brahman experience is 

made to give way to the multiple experience of the 

world of names and forms. Viewed from yet another an- 

gle, the world is described as the result of maya. If avi- 
dya represents the weakness of jiva, maya represents 

the potency imagined of brahman for cosmological pur- 

pose. It is by means of mdya that brahman, or rather 

the empirically posited creative aspect of brahman that 

is referred to as saguna brahman (God), produces the 

illusion of the world. It is emphasized, however, that 

maya does not constitute a duality with brahman, that 



it does not affect brahman, and that it is not a perma- 

nent character of brahman, for when, as the result of 

true knowledge, the world appearance vanishes, maya 

also vanishes and only pure nirguna brahman remains 

as the ultimate reality. In a sense, maya and avidyd may 
be regarded as the two sides of the same coin. 

The “‘why”’ of avidya is, however, beyond comprehen- 

sion. One, indeed, finds oneself in avidya. For jiva is the 

Self (4tman), who, under the influence of avidya, which 

is beginningless, has forgotten his essential identity 

with the one ultimate reality, namely, brahman. Like 

the world, jiva also is empirically real albeit transcen- 
dentally unreal; but whereas with the dawn of true 

knowledge the world completely vanishes, jiva sheds its 

body and other appurtenances occasioned by avidyd 

and regains its essential nature, namely, identity with 

brahman. 

Sankara has not developed any significant epistemol- 

ogy. Nor has he specifically discussed any ethical issues. 

He seems to take the observance of dharma in the phe- 

nomenal world for granted. For him the four prerequi- 

sites for brahman realization are discrimination be- 

tween the eternal and the temporal, renunciation of 

nonspiritual desires, moral equipment, consisting of 

tranquility, self-control, and so forth, and an intense 

longing for moksa. Sankara’s personality is, in many re- 

spects, paradoxical. While strongly advocating the doc- 

trine of Kevala Advaita, he is believed to have com- 

posed some very beautiful and moving hymns; while 

sponsoring a life of complete renunciation, he is himself 

known to have traveled almost the whole length and 

breadth of India as an active religious missionary with 
a view to founding mathas (monasteries) for the propa- 

gation of his teachings. [See also the biography of San- 

kara.) 

Post-Sankara Teachers of Kevala Advaita. The school 

of Sankara’s Kevala Advaita can boast of a long line of 

teachers and pupils who through their writings have 

brought tremendous popularity to that school. Some of 

them have reinforced Sankara’s teachings with keen di- 

alectic, some others have elaborated certain specific as- 

pects of those teachings, while still some others have 

presented those teachings in the form of more practical 

compendia. Again, some of Sankara’s followers have 

given a significant twist to the original doctrines of the 
great master and are, therefore, credited with having 

founded more or less independent subschools of Ad- 

vaita. 

Mandana Misra was a contemporary, perhaps a 

senior contemporary, of Sankara. He was originally a 

Mimamsaka and has written several treatises on 

Mimamsa. But later he became an Advaitin. His Brah- 

masiddhi shows that he is directly influenced by San- 
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kara’s philosophy. Indeed, there is a strong tradition— 

which is, however, equally strongly contested—that 

identifies Mandana Misra with Sankara’s pupil Sure- 

Svara. Mandana Misra emphasizes that it is the jivas 

who by their own individual avidyd create for them- 

selves the world appearance on the changeless brah- 

man; he discountenances the theory that the world orig- 

inates from the maya of brahman. Tradition is 

unanimous in holding that Suresvara was a direct pupil 

of Sankara. Suresvara’s varttika on Sankara’s commen- 
tary on the Brhadaranyaka Upanisad is one of the long- 

est philosophical treatises extant in Sanskrit. Its intro- 

ductory part, called Sambandha-varttika, deals with the 

relationship between the two sections of the Veda, the 

ritualistic and the spiritualistic. Suresvara is also the 

author of the varttika on Sankara’s commentary on the 

Taittiriya Upanisad and of an independent Vedantic 

treatise called Naiskarmyasiddhi. Some of the important 

points made by Suresvara are that ritual action is in no 

way helpful to attainment of moksa; that maya is only 

an aperture (dvdra) through which the one brahman ap- 

pears as many; that avidyd is based not upon jivas but 

upon pure cit itself; and that there is no reason to char- 

acterize the world as unreal before realization of the 

oneness of atman. 

Padmapada is believed to have been the first pupil of 

Sankara, and was, according to a tradition, nominated 

by the master as the first pontiff of the matha at Puri. 

His only available work, though called Pancapadika 

(“gloss [or tikd] on five quarters”’), actually consists only 

of the tiké on Sankara’s commentary on the first four 
sutras of the Brahmasitras. Padmapada invests maya 

with a sort of substantiality and also assigns to it cog- 

nitive as well as vibratory activity. Brahman in associ- 

ation with mdyd as characterized by this twofold activ- 

ity is, according to Padmapada, the root cause of jagat, 

while avidyd manifests itself in jiva. 

It is, however, Vacaspati (fl. 841), author of the Bha- 

mati, a commentary on Sankara’s commentary on the 

Brahmasatras, who may be said to have founded an in- 

dependent subschool of Sankara’s Vedanta. Vacaspa- 

ti has sought to merge the teachings of Sankara and 

Mandana Misra into one system. He propounds the view 

that avidya has brahman as its object (visaya) and jiva 

as its support (aSraya). The Sanksepasdriraka of Sar- 

vajiatmamuni (tenth century), a pupil of Suresvara, is 

a popular treatise in verse on the main teachings of 

Sankara. Sarvajiatman asserts that brahman is the ul- 

timate cause of everything through the instrumentality 

of avidyd. Like the Bhamati subschool of Advaita, Pra- 
kasatman (fl. 1200) inaugurated another independent 

subschool—the Vivarana subschool—through his Viva- 

rana (exposition) of Padmapada’s Paricapddika. Praka- 
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satman endorses the view of Sarvajfiatman that brah- 

man is both the support and the object of avidyd. While 

in respect of jiva the Bhamati subschool puts forth the. 

doctrine of limitation (avaccheda), the Vivarana sub- 

school puts forth the doctrine of reflection (pratibimba). 

The Khandanakhandakhddya of Sriharsa (fl. 1190) is a 

Vedantic dialectic against Nyaya, while the Vedantapari- 

bhadsa of Dharmarajadhvarindra (sixteenth century) 

deals with, among other things, the epistemology of Ve- 

danta. Among other writers belonging to the school of 

Sankara are Vidyaranya (fourteenth century), author of 

the famous Paficadasi; Prakasananda (sixteenth cen- 

tury), who wrote the Vedantasiddhantamuktdvali; Ma- 
dhustidana Saravati (sixteenth century), author of the 

Advaitasiddhi and the Siddhantabindu; Appayya Diksita 

(sixteenth century), who wrote the Siddhdantalesamgraha 

and the Parimala, a commentary on the Kalpataru of 

Amalananda (thirteenth century); and Sadananda Vya- 

sa (seventeenth century), who commented on the Advai- 

tasiddhi of Madhusidana Sarasvati and also wrote a 

handy compendium called Veddntasara. 

Sabdadvaita. Although there is generally evident a 

tendency to equate Vedanta with Sankara’s Kevala Ad- 

vaita, one cannot afford to ignore the other schools of 

Vedanta that have been substantially influential. The 

doctrine of sabdadvaita, a monistic ontology presenting 

language as the basis of reality, was propounded by 

Bhartrhari (d. 651) in his Vakyapadiya; this doctrine 

cannot be said to belong to Vedanta proper, since it is 

not derived from any of the three prasthdnas. Still, ac- 

cording to Bhartrhari the ideas that the ultimate real- 

ity, brahman, which is without beginning and end, is of 

the nature of the “word” and that the world proceeds 

from it can be traced back to the revelation of the Word 

par excellence, the Veda itself. This ultimate reality is 

one, but because of its many powers it manifests itself 

as many in the form of experiencer, the object of expe- 

rience, and experience itself (the purpose of experience 

also being sometimes mentioned). This view of Bhar- 

trhari may be regarded as a precursor of Sankara’s the- 

ory of vivarta. The most important of the powers of 

brahman, according to Bhartrhari, is time (kala). The 

different kinds of actions and changes that bring about 

multiplicity in being all depend upon kala. Bhartrhari, 

however, adds that time itself is the first result of avid- 

yd. In the state of true knowledge, there is no place for 

time. 

Bhaskara. The proper post-Sankara Vedanta begins 

with Bhaskara (fl. 850). Unlike the other post-Sankara 
schools of Vedanta, Bhaskara’s Vedanta does not seem 

to have gained wide currency, presumably because it 

was not linked up with any theistic sect. From his com- 

mentary on the Brahma Sitra it becomes clear that 

Bhaskara knew Sankara’s commentary, for he follows 

Sankara’s arguments for refutation point by point. It 

further becomes clear that, for much of their interpre- 

tation, both Sankara and Bhaskara must have drawn on 

a common traditional source. According to Bhaskara, 

brahman has a dual form: brahman as pure being and 

intelligence, formless, the causal principle, which is the 

object of our highest knowledge; and brahman as the 

manifested effect or the world. Thus brahman repre- 

sents unity (abheda) as well as distinction (bheda), both 

of which are real. Jiva is brahman characterized by the 

limitations of the mind substance. Thus, unlike the ma- 

terial world, jiva is not the effect of brahman. Bhaskara 

is at one with most of the post-Sankara schools of Ve- 

danta in rejecting outright Sankara’s view of the world 

appearance. Indeed, such rejection was the main obses- 

sion of those schools. 

Visistadvaita. To Ramanuja (1017-1137) belongs the 

credit for successfully attempting to coordinate per- 

sonal theism with absolutistic philosophy. Indeed, Ra- 

manuja may be said to have secured for Vaisnavism the 

sanction of the Upanisads. In this, of course, he was heir 

to a fairly distinguished tradition of teachers such as 

Nathamuni (fl. 950) and Yamunacarya (fl. 1000), who is 

believed to have been Ramanuja’s teacher’s teacher. 

Among the followers of Ramanuja are Sudarsana Sari 

(fl. 1300), Venkatanatha, more popularly known as Ve- 

manuja’s commentaries on two of the three prasthanas, 

namely, the Brahma Sitra (called Sribhdsya) and the 

Bhagavadgitd, have been preserved. Ramanuja is also 

the author of an independent philosophical treatise 

called Vedarthasamgraha. According to Ramanuja, God, 

who possesses supremely good qualities, is the only ab- 

solute reality and therefore the only object worthy of 
love and devotion. Matter (acit) and souls (cit), which 

are equally ultimate and real, are the qualities (vise- 

sanas) of God, but, as qualities, they are entirely depen- 

dent on God in the same way as the body is dependent 

on the soul. They are directed and sustained by God and 

exist entirely for and within him. Ramanuja’s doctrine 

is therefore known as Visista Advaita or the doctrine of 

one God qualified by cit (souls) and acit (matter). These 

three factors (tattva-traya) form a complex (visista) or- 

ganic unity (advaita). The omnipotent God creates the 

world of material objects out of himself, that is, out of 

acit (which is eternal in him), by an act of will. Rama- 

nuja emphasizes that creation is a fact, a real act of 
God. What the Upanisads deny is the independent exis- 
tence of material objects and not their existence as 
such. Jiva is made up of the human body (which is re- 
lated to acit) and the soul (which is related to cit), 
which become associated with each other on account of 



karman. Souls are eternal and atomic and are conscious 
and self-luminous by their very nature. The liberated 

soul, which is completely dissociated from the body, be- 
comes similar to, but not identical with, God. 

In Ramanuja’s theory, God can be known only 

through scripture; besides the Veda, Ramanuja recog- 

nizes the Paficaratra Agama also as revealed. For him, 

religious acts comprehend both Vedic ritual and the 

practices (kriydyoga) prescribed by the Agama. Rama- 

nuja recommends to all persons, irrespective of caste, 

rank, or sex, complete self-surrender to God (prapatti or 

Sarandgati) as the most efficacious means of attaining 

the summum bonum. [See also the biography of Rama- 
nuja.| 

Dvaitadvaita. The philosophy of Nimbarka (fl. mid- 

fourteenth century?) is generally known as Svabhavika 

Bhedabheda or Dvaitadvaita. It is set forth briefly, pre- 

cisely, and without much polemic or digression in his 

commentary on the Brahma Sutra, called Vedantapari- 

jatasaurabha, and which is elaborated in such works as 

the Vedantakaustaubha of Srinivasa (who is believed to 

have been a direct pupil of Nimbarka), the Veddantarat- 

namanijisd of Purusottama (a pupil of Srinivasa), and 

the Vedantakaustubhaprabha of KeSava Kasmirin (four- 

teenth century). Presumably influenced by Ramanuja, 

Nimbarka assumes the ultimate reality of the three en- 

tities, namely, Paramatman or Purusottama (God), Jiva, 

and Jagat. He does not accept avidya as a cosmic prin- 

ciple producing the world appearance. Rather, accord- 

ing to him, God actually transforms himself into the 

world of material objects and individual souls, but does 

not lose himself in these. He is simultaneously one with 

(abheda) and distinct from (bheda) the world of jivas and 

matter. This is so, not because of any imposition or sup- 

position (upddhi), but because of the specific peculiar- 

ity of God’s spiritual nature (svabhdva). God alone has 

independent existence, while individual souls and mat- 

ter, which are but derivative parts of God, are entirely 

dependent on and controlled by him. Liberation in 

Nimbarka’s theory implies realization of and participa- 

tion in the true nature of Lord Sri Krsna (who is the 

ultimate brahman) and is possible only through Krsna’s 

grace. [See also the biography of Nimbarka.] 

Suddhadvaita. Tradition speaks of four main schools 

of what may be called Vaisnava Vedanta, namely, the 

Sri school of Ramanuja, the Sanaka school of Nim- 

barka, the Brahma school of Madhva, and the Rudra 

school of Visnusvamin, which last is more commonly 

associated with its later exponent Vallabha (1479- 

1531). Many works, large and small, are ascribed to 

Vallabha, the most important among them being the 

Anubhdasya, a commentary on the Brahma Sutra (up to 

3.2.34); the Tattvarthadipanibandha, an independent 
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philosophical treatise; and the Subodhini, a commen- 

tary on a major part of the Bhdgavata. Vallabha’s son 

Vitthalanatha (1516-1584) completed the unfinished 

Anubhasya and also composed independent works such 

as the Vidvanmandana and the Srgdararasamandana. 

The Suddhddvaitamartanda by Giridhara (1541-1621) 

and the Prameyaranadrnava by Balakrsna Diksita (seven- 

teenth century) are other notable works of the Rudra 

school. Suddha advaita (‘pure nondualism”) and pusti- 

marga are the two fundamental tenets of Vallabha’s Ve- 

danta. Suddha advaita implies that the one brahman, 

free from and untouched by madyd, is the cause of the 

individual souls and the world of material objects. Jivas 

and the material world are, in reality, brahman, for 

they represent but partial manifestations of the essen- 

tial attributes of brahman. Brahman (God) pervades the 

whole world. Vallabha’s doctrine is therefore also 

known as brahmavada. While explaining the relation be- 

tween brahman and the world, Vallabha propounds avi- 

krtaparinamavada, the theory that the world is a trans- 

formation of brahman, which latter itself, however, 

remains unchanged. It is like gold, which always re- 

mains itself no matter how it is formed into various or- 

naments or objects. God manifests his qualities of sat 

and cit in the form of jivas, but the quality of bliss (an- 

anda) remains unmanifested. Vallabha teaches that it is 

through pusti (literally, ‘nourishment, spiritual nour- 

ishment”’), or the special grace of God, that jivas attain 

goloka (‘‘the world of cows’’), the world of bliss, and par- 

ticipate in the eternal sport presided over by Lord Sri 

Krsna. 
Madhva. Among the Vedantins, Madhva (1238-1317) 

is reputed to be a confirmed dualist (dvaitin). [See the 

biography of Madhva.] One wonders, however, whether 

the doctrine that Madhva advocates in his commentar- 

ies on the three prasthdnas and in his other works—a 

doctrine endorsed by other teachers of his school, such 

as Jayatirtha (fourteenth century) and Vyasaraya 

(1478-1539)—can be designated strictly speaking as 

dualism in the sense in which the Samkhya doctrine is 

designated as dualism. Madhva no doubt speaks of two 

mutually irreducible principles as constituting reality, 

but he regards only one of them, namely, God, as the 

one infinite independent principle, whereas the finite 

reality comprising matter, individual souls, and other 

entities is regarded as dependent. He emphasizes that 

Lord Sri Hari, who is omnipresent, omniscient, omni- 

potent, and without beginning and end, is the highest 

independent reality. The ungodly traits that are some- 

times imputed to his character in descriptions of his 

various incarnations are not native to him but are in- 

tended to delude the demons and similar evil beings. 

The material world is essentially real, for whatever is 
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created by God by veridical volition cannot be unreal. 

Furthermore, on the strength of the evidence of direct 

perception, inference, and scripture (which Madhva 

considers to be the only valid sources of knowledge) it 

can be established that the distinction between God and 
jiva is real and beginningless. Indeed, Madhva asserts 

the verity of the fivefold distinction, namely, the dis- 
tinction between God and jivas, the distinction between 

God and insentient objects, the mutual distinction 

among jivas, the distinction between jivas and insen- 

tient objects, and the mutual distinction among insen- 

tient objects. Jivas, which are infinite in number, are 

subject and subservient to God. There is a gradation of 

high and low among them in accordance with their kar- 

man, and this gradation persists even in the state of 

emancipation. Moksa, according to Madhva, implies 

the unblemished blissful experience of one’s pure intrin- 

sic nature as a servent of Lord Sri Krsna, and devotion 

to him is the chief means of attaining moksa. 

[For discussion of the “sibling’’ school of Vedanta, see 

Mimamsa. Many of the personalities and technical terms 

mentioned in this article are the subjects of separate 

entries; see especially Avidya; Brahman; Maya; and 
Moksa.] 
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R. N. DANDEKAR 

VEDAS. Specifically, the Vedas are often understood to 
comprise four collections of hymns and sacrificial for- 

mulas. In a more general sense, however, the term Veda 

does not denote only these four books, or any single 

book, but a whole literary complex, including the Sam- 

hitas, the Brahmanas, the Aranyakas, the Upanisads, 

the Sutras, and the Vedangas, The many texts, varied in 

form and content, that make up the Veda were com- 

posed over several centuries, in, different localities, and 

by many generations of poets, priests, and philosophers. 

Tradition, however, will not admit the use of the word 
compose in this context, for the Veda is believed to be 

apauruseya, ‘not produced by human agency.” It is 

eternal. Its so-called authors have merely ‘‘seen”’ or dis- 

covered it, and they are thus appropriately called rsis, 

or seers. 
Vedic tradition notes that the apauruseya character of 

the Veda accords it ultimate validity in every respect. 

Moreover, the Veda is said to comprehend all knowl- 

edge (veda). Indeed, most of the later Brahmanic disci- 

plines claim the Veda as their fountainhead. The Veda 

has been passed from generation to generation by oral 

transmission. This fact explains the name Sruti (‘‘what 

is heard’’) by which the Veda is known. In order to pre- 

serve this extensive literature intact without the aid of 

writing, and to facilitate its precise memorizing, the 

Vedists devised various ways of reciting the Veda (pa- 

thas or vikrtis) that involve permutations and combina- 

tions of the words in mantras (verses) and prose formu- 

las. The emergence of various schools (sakhds) and 

subschools (caranas) of Vedic study has also substan- 

tially helped the preservation of this large corpus of lit- 

erature. At the same time, oral transmission may have 

resulted in the loss of a considerable portion of Vedic 
literature in the course of time. 

Early History of the Veda. The literary history of the 

Veda is usually divided into four periods: the Samhita 

period (c. 2000-1100 sce), the Brahmana-Aranyaka pe- 

riod (c. 1100-800 BcE), the Upanisadic period (c. 800— 

500 BcE), and the Sttra-Vedanga period (c. 500 BcE on- 

ward). Broadly speaking, these four periods represent a 

chronological sequence, and a thread of logical devel- 

opment running through them invests them with a kind 

of unity. Yet only the literature of the first three periods 

is traditionally regarded as apauruseya. In particular, 

four collections of texts from the Samhita period are 

commonly referred to as the four Vedas. These are the 

Reveda Samhita (the oldest collection), the Atharvaveda 

Samhita, the Samaveda Samhita, and the Yajurveda 
Samhita. 

Before the Vedic Aryans migrated into the northwest- 
ern region of India, then called Saptasindhu (“land of 
seven rivers’’), their ancestors had lived together with 
the ancestors of the Iranian Aryans, presumably in 
Balkh and its environs, for a fairly long time (2200— 
2000 sce). It was there that the Proto-Aryan language 
and religion acquired their specific characteristics. The 
religion of the Proto-Aryans consisted mainly of the con- 



cepts of cosmic law (Vedic, rta; Avestan, aga) and its 

administrator (Vedic, Asura Varuna; Avestan, Ahura 

Mazda), a simple fire worship, and a cult centering on 

the sacred drink (Vedic, soma; Avestan, haoma). Man- 

tras (magically potent verses) or hymns (groups of man- 

tras usually involving a single theme) relating to this 

religion were composed by the ancestors of the Vedic 

Aryans in an earlier form of Vedic Sanskrit. In the 

course of time, the ancestors of the Vedic Aryans left 

their home in Balkh and proceeded toward the alluring 

“land of seven rivers,’ while the ancestors of the Iranian 

Aryans migrated toward Iran. During their expedition 

to Saptasindhu and because of subsequent conflicts and 

colonization in that region, a significant strain was im- 

posed on the old Vedic religion in the form of a hero 

cult with Indra as its chief divinity. The activity of com- 

posing mantras and hymns relating to the old (Proto- 

Aryan) as well as the new Vedic (Indra) religion contin- 

ued unabated throughout this time. Side by side with 

this religion of the “classes” among the Vedic Aryans 

developed the religion of the ‘masses,’ which was 

largely constituted of magic, sorcery, and witchcraft, 

and relating to which mantras were also being com- 

posed. When, soon after, the Vedic Aryans had settled 

down in their new home to a life of comparative peace, 

leisure, and prosperity, poet-priests collected all the 

scattered mantras, old and new and relating to both the 

Proto-Aryan and Vedic religions. They revised and ed- 

ited them, grouped them together into suitable hymns 

(where they were not already so grouped), and arranged 

those hymns according to a certain plan. As a result, 

two primary ‘‘collections” (samhitds) were brought into 

existence: the Rgveda Samhita and the Atharvaveda 

Samhita (2000-1700 BceE). 

Rgveda Samhita. The Rgveda Samhita has come down 

to us according to the recension of the Sakala school. It 

consists of 1,028 saktas (hymns) made up of varying 

numbers of metrical verses (mantras, more commonly 

called rks, which accounts for the name Rgveda). The 

hymns are assembled in ten different books or mandalas 

whose formation is governed mainly by the criterion of 

authorship. Among the classes of the Vedic Aryans, a 

few families had already acquired some measure of so- 

cioreligious prestige. The mantras or hymns, which 

were traditionally believed to have been ‘‘seen’’ by the 
progenitor and other members of a particular family, 

were collected together to form the book of that family. 

The nucleus of the Rgveda is formed of six such family 

books, which are numbered from two to seven and 

which are ascribed respectively to the families of Grtsa- 

mada, Vi§vamitra, Vamadeva, Atri, Bharadvaja, and 

Vasistha. Within a family book, the hymns are grouped 

according to the divinities to whom they are related. 
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These divinity groups are then arranged in a certain 

fixed order, the group of hymns relating to Agni being 

placed first. Within each divinity group, the hymns are 

arranged in descending order according to the number 

of stanzas. The majority of hymns in the eighth book 

belong to the Kanva family. The first book is a collec- 

tion of miniature mandalas. Book nine is ritualistically 

oriented, all the hymns included in it, irrespective of 

authorship, being related to soma. The tenth book, 

which contains the same number of hymns as the first 

book (191), is a collection of residual hymns. There is 

another, later mechanical arrangement of the Rgveda 
that is obviously directed to the purpose of memorizing 

the Samhita. According to this system, the entire Rgveda 

Samhita is divided into eight divisions (astakas), each 

division into eight chapters (adhyayas), and each chap- 

ter into about thirty-three sections (vargas) of about five 

stanzas each. 

The bulk of the Rgveda consists of mythology and the 

panegyrics and prayers that are either dependent on or 

independent of that mythology. The exclusively natur- 

alistic, or ritualistic, or mystic interpretation of Vedic 

mythology is now generally discountenanced, and an 

evolutionary approach is increasingly favored. One may 

speak of three main phases of the evolution of the 

Rgvedic mythology: the phase represented by Rta-Va- 

runa, Agni, and Soma; the phase represented by Indra 

and other heroic gods; and the phase represented by the 

admission into the Vedic pantheon of popular Aryan di- 

vinities (e.g., Visnu) and pre-Vedic non-Aryan divinities 

(e.g., Rudra). Apart from mythology, the Rgveda also 

contains a few hymns of sociohistorical and philosoph- 

ical purport. 

Atharvaveda Samhita. The Atharvaveda, which is 

aptly described as the Veda of the masses, is more het- 

erogeneous and less inhibited than the Rgveda. The 

name Atharvangirasah, often used in reference to this 

Veda, indicates the twofold character of its contents— 

the wholesome, auspicious “white” magic of Atharvan, 

and the terrible, sorcerous “‘black” magic of Angirgas. 

Another name of this Veda is Brahmaveda. The name 

has been explained by the fact that the Atharvaveda con- 

sists of brahmans (magically potent formulas), or by the 

fact that this Veda is the special concern of the brah- 

man priest in the Vedic ritual. There is another expla- 

nation of the name. Because of the peculiar character of 

the contents of this Veda, it was for a long time not rec- 

ognized as being as authoritative as the other three Ve- 

das (trayi). In reaction against this exclusivism, the 

Atharvavedins went to the other extreme and stated 

that the Rgveda, the Samaveda, and the Yajurveda were 

essentially “limited,” for brahman alone was infinite, 

and this brahman was truly reflected only in the Athar- 
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vaveda. Thus, the Atharvaveda was called Brahmaveda. 

The Atharvaveda is also known by several other names, 

each of which emphasizes a specific trait of its charac- 
ter: it proves particularly efficacious in the performance 

of the duties of the purohita (royal priest), and is thus 

known as the Purohitaveda; it contains many hymns 

pertaining to the ksatriyas (ruling or warrior class), and 

is thus called the Ksatraveda; and it is the guide for the 

performers of the practices described in the five (parica) 

main ancillary texts (kalpas) of this Veda, and thus is 

known as the Veda of the Parcakalpins. 

The Atharvaveda is available in two recensions, the 

Saunaka and the Paippalada (which is only partially 

available). The Saunaka recension consists of 730 

hymns grouped into twenty books (kdndas). About five- 

sixths of these hymns are metrical (arthasaktas), 

whereas the remaining ones (parydya-suktas) are made 

up of prose units (avasdnas). The Atharvaveda is less so- 

phisticated in its meter, accent, and grammar than the 

Reveda. The contents of the Atharvaveda may be broadly 

classified under the following headings: charms to 

counteract diseases and possession by evil spirits; 

prayers for health and longevity and for happiness and 

prosperity; spells pertaining to various kinds of rela- 

tionships with women; hymns concerning the affairs of 

the king, as well as those intended to secure harmony 

in domestic, social, and political fields; and formulas 

for sorcery and imprecation and for exorcism and coun- 

terexorcism. Finally, the Atharvaveda contains quite a 

few hymns embodying highly theosophic and _ philo- 

sophical speculations. 

Samaveda and Yajurveda Samhitas. The Sdmaveda 

and the Yajurveda are essentially liturgical collections 

and conceptually mark the transition from the Samhita 
period to the Brahmana period. The Sdmaveda Samhita 

is a collection of mantras to be chanted at the various 

soma sacrifices by the udgdtr priest and/or his assis- 

tants. The name Sdmaveda is, however, a misnomer; it 

is not a collection of s@mans, or chants, but rather a 

collection of verses, mostly derived from the Rgveda, 

which are intended to form the basis of proper samans 

(samayoni mantras). Out of the traditionally mentioned 

thirteen sakhds of the Sdmaveda, only three are known 

today: the Kauthuma, the Randyaniya, and the Jaimi- 

niya, or Talavakadra. The Kauthuma Samhita of the Sa- 

maveda is made up of two parts, the Parvarcika and the 

Uttararcika. The Purvarcika consists of 585 mantras and 

the Uttararcika of 1,225 mantras. However, the total 

number of mantras in the Sdmaveda, not counting those 

that are repeated, is 1,549—all but 78 of them having 

been taken from the Rgveda, mostly its eighth and 

ninth mandalas. For their use in the soma ritual, the sda- 

mayoni mantras are transformed into chants or ritual 

melodies, called ganas, by means of such devices as the 

modification, prolongation, and repetition of the sylla- 
bles in the mantras and the occasional insertion of ad- 

ditional syllables (stobhas). Such ganas are gathered in 

four books: the Grdmageyagana, the Aranyagana, the 

Uhagana, and the Uhyagana. Of course, these gana col- 
lections are quite distinct from the Sdmaveda. Since one 

samayoni mantra can be chanted in a variety of ways, it 

gives rise to several ganas. Consequently, the number of 

ganas is much larger than the number of s@mayoni man- 

tras. For instance, the number of ganas belonging to the 

Kauthuma school is 2,722. 

Whereas the Sdmaveda concerns itself exclusively 

with just one feature of the soma sacrifice, the Yajurveda 

treats the entire sacrificial system. Indeed, the Yajur- 

veda may be regarded as the first regular textbook on 

the Vedic ritual as a whole. It deals mainly with the 

duties of the adhvaryu, the priest responsible for the ac- 

tual performance of the various sacrificial rites. There 

are two major recensions of the Yajurveda, the Krsna 

(“black”) Yajurveda and the Sukla (“white”) Yajurveda. 

The difference between them lies not so much in their 

contents as in their arrangement. In the Krsna Yajur- 

veda, the mantras and the yajus (sacrificial formulas in 

prose) and their ritualistic explanation and discussion 

(called brahmana) are mixed together. Thus, in its form 

and content the Samhita of the Krsna Yajurveda is not 

particularly distinguishable from the Brahmana or the 

Aranyaka of that Veda. In contrast, the Sukla Yajurveda 

contains only the mantras and the yajus, the corre- 

sponding ritualistic explanation and discussion being 

reserved for the Satapatha Brahmana that belongs to 

that Veda. 

The Samhitas of four schools of the Krsna Yajurveda— 

namely, the Taittiriya, the Katha (or Kathaka), the Mai- 

trayani, and the Kapisthala Katha—are available today 

either whole or in fragments. Incidentally, it may be 

noted that the Taittiriya school has preserved its liter- 

ature perhaps most fully of all the Vedic schools, main- 

taining the continuity from the Samhita period, 

through the Brahmana-Aranyaka-Upanisad periods, up 

to the Sutra period. The Taittiriya Samhita is divided 

into seven kdndas, and, together with the Taittiriya 

Brahmana and the Taittiriya Aranyaka, it covers almost 

the whole gamut of Vedic ritual. However, in these 

texts, the different sacrifices are not dealt with in any 
rational order. 

A significant feature of the Sukla Yajurveda is that its 

entire literary corpus has come down in two distinct 

versions, the Mddhyandina and the Kanva. However, 

there is little essential difference between them in con- 

tent and arrangement. The Sukla Yajurveda Samhita, 

which is also known as the Vajasaneyi Samhita in the 



Madhyandina version, consists of forty chapters (adh- 

yayas). The first twenty-five adhydyas contain mantras 

and formulas relating to the principal sacrifices; the 

next four adhydyas include additions to these basic 

mantras and formulas; adhydyas 30-39 deal with such 

sacrifices as the Purusamedha, the Sarvamedha, the Pitr- 

medha, and the Pravargya; and the last adhydya consti- 

tutes the well-known Isa Upanisad. The Kanva version 

of the Vajasaneyi Samhita generally follows the same 

pattern. 
[For specific discussion of the individual collections 

within the complex of Vedic literature, see Brahmanas 

and Aranyakas; Upanisads; Vedangas; and Sutra Liter- 

ature. The religious practices and traditions that accom- 

pany the four Vedas are discussed in Vedism and Brah- 

manism. For discussion of the Vedic priesthood and its 

evolution throughout the Hindu tradition, see Priesthood, 

article on Hindu Priesthood.] 
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R. N. DANDEKAR 

VEDISM AND BRAHMANISM. The somewhat 
imprecise terms Vedism and Brahmanism refer to those 

forms of Hinduism that revolve primarily around the 

mythic vision and ritual ideologies presented by the Ve- 

das. These terms are classifications that have been used 

by historians to categorize in a typological manner a 

variety of religious beliefs and practices in ancient and 

contemporary South Asia. Vedic and Brahmanic reli- 

gious sensibilities are thereby distinguished from 

Agamic, Tantric, and sectarian forms of Hinduism, 

which look to a variey of non-Vedic texts as the source 

of religious authority. Vedism is older than Brahman- 

ism, which developed from and remains true to the 

Vedic worldview but accommodated and remolded the 

religious ideas and practices of non-Vedic South Asian 

traditions. 

Vedism applies more specifically to the religious ideas 

and expressions of the Indian branch of the Indo-Euro- 

peans who gradually entered the valley of the Indus 

River in successive waves in the second millennium 

BCE. These communities regard as sacred and authori- 

tative texts only those orally transmitted collections of 

poetic hymns (mantras), ritual instructions (Brah- 

manas), and some of the early philosophical specula- 

tions (Aranyakas and Upanisads) of the Vedic literary 

corpus. Together, these works are said to constitute sa- 

cred “knowledge” (veda, hence Vedism) and are known 

as Sruti, “revealed truth.” 

Brahmanism developed as the Vedic Indians moved 

further into the subcontinent to settle in the regions 

drained by the Ganges River and then southward to the 

tip of India. It is loosely known as Brahmanism because 

of the religious and legal importance it places on the 

brahmana (priestly) class of society. Brahmanism takes 

as sacred truth, in addition to the Veda, various law 

books (the Dharmasastras and Dharmasttras), mythic 

epics (the Mahdbhdrata and Ramayana), and a wide 

range of non-Vedic myths recounted in the Puranas. 

These texts, the earliest of which may date to the sec- 

ond part of the first millennium BceE and the lattermost 

of which to the medieval period, are known as smrti, 

‘remembered truth.” 
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Both Vedism and Brahmanism, then, accept the Veda 

as sacred. The difference between the two is that Brah- 

manism also includes doctrines and mythic themes that 

do not specifically derive from the Vedas and therefore 

is ideologically more inclusive than Vedism. Some of 

these ideas find expression in various ritual practices 

such as temple worship and the domestic ceremony 

known as puja, in the notion of a society arranged ac- 

cording to vocational function (varna) and stage of life 

(a4srama), in meditation and renunciatory practices, in 

vegetarianism and reverence for the cow, in the impor- 

tance of the teacher (guru) for transmitting the tradi- 

tion, and in other non-Vedic themes that play important 

parts in Hindu religious life and thought. 

Textual Corpus. The collection of metric and prose 

texts that form the Veda (or, taken individually, Vedas) 

is by far the largest single documentary source of ar- 

chaic Indo-European religious thought. At the same 

time, however, this collection amply documents a par- 

ticular line of intellectual development that went far 

beyond its archaic beginnings and gave the Veda its 

pivotal but never undisputed place in Indian religion 

and philosophy. 

Though no definite dates can be assigned to the Veda 

or any of its parts, some of its materials, especially in 

the metrical texts, may be dated back to the twelfth 

century BCE, or even earlier, when the later Indo-Aryans 

were still in direct contact with the Iranian branch of 

the Indo-European peoples. This common Indo-Iranian 

period is attested by linguistic, lexical, formulaic, and 

cultic similarities between the Veda and the Avesta 

(e.g., the sacred beverage, soma in the Veda and haoma 

in the Avesta, and the use of these beverages in the cult; 

the Vedic hotr priest and his Avestan counterpart, za- 

otar). The formation of the Veda as we know it extended 

over the first half of the last millennium BcE, bearing 

witness to a gradual move from the northwest of the 

subcontinent, the upper Indus area, where the Rgveda 

had its original home, to the watershed between the In- 

dus and Ganges basins and into the Ganges plain. This 

movement is epitomized in the story of the sacrificial 

fire, which was forced by means of a ritual formula to 

come out of the mouth of the legendary sacrificer Vi- 

degha Mathava (whose name recalls Videha, present- 

day Bihar); the fire then relentlessly rolled eastward 

from the Sarasvati River in the west to the Sadanira, 

the boundary river of Videha, in the east, and finally 

was established even beyond that boundary (Satapatha 

Brahmana 1.4.1.10-19). Bengal (Vanga), however, re- 

mained, as far as the Veda is concerned, a ‘‘barbarian”’ 

country. 

Apart from its antiquity, the most striking features of 

the Veda are its rigid codification and internal organi- 

zation as well as its faithful oral transmission among 

specialized brahmans up to the present day. Although 
no decisive arguments can be adduced, the codification 

of the Veda may date from the middle of the first mil- 

lennium BcE. (This is to be distinguished from partial 

compilations, which are generally assumed to have al- 

ready been in existence at the rise of Buddhism in the 

sixth century BCE.) During the second half of that mil- 

lennium further ancillary texts were added to the cor- 

pus. [See Vedas.] 

Organization of the Veda. The primary principle of 

the internal organization of the Vedic corpus is strictly 

ritualistic, the texts being arranged according to their 

function with regard to the sacrificial ritual. The initial 

textual layer consists of formulas (mantras)—both met- 

rical and in prose—to accompany the ritual acts (kar- 

man) and descriptions of the ritual (Brahmanas). The 

latter are thus differentiated in rules regulating the rit- 

ual (karmavidhadna) and in explanation or discussion 

(arthavada; Apastamba Srautasitra 24.1.31-34). Though 

this primary division gives no special place to the 

Upanisads, the speculative extension of the Brahmana 

texts, it clearly illustrates the ritualistic divide between 

karman, or act, and mantra, or formula. [See Brah- 

manas and Aranyakas.] 

The repositories of the mantras are known as the 

Samhitas (named after the continuous mode of recita- 

tion involving samdhi, or changes taking place at the 

juncture of words succeeding each other), first collected 

in the Rgveda or ‘‘Veda of the Stanzas.”’ Though the time 
of its final compilation may not greatly differ from the 

period of the Brahmanas, the Rgveda contains, generally 
speaking, the oldest materials. The exposition of the rit- 

ual (including the explanation of the mantras and their 

use) in the Brahmanas provides the second layer. The 

third layer is formed by the Aranyakas (“forest books’’) 

and the Upanisads. They are attached to the Brahmanas 

and are composed in the same style. The Aranyakas, 

which derive their name from their having to be studied 

outdoors, in the wilderness (aranya) because of their 

supposedly dangerous or secret nature, deal with par- 

ticular parts of the ritual. The Upanisads start from and 

often refer to the ritual but their meta-ritualistic con- 

tent goes beyond and even supersedes it. [See Upani- 
sads.] 

To these three layers of texts, which form the sruti 

(lit., “hearing’’), the ‘‘revealed” tradition in the strict 

sense, the Kalpasttras (kalpa, ‘‘arrangement”; siitra, 

“‘guideline’’), concisely worded manuals, must be added. 

These comprise the Srautastitras—manuals for the 

Srauta (derived from the $ruti), or “solemn” ritual based 

on the Brahmanas—and the Smartasttras, summariz- 

ing the smrti (‘“remembrance’’), the secular tradition. 



The latter are again divided into the Grhyasitras, man- 
uals for the domestic ritual (grha, “house”’), which ex- 
hibit a ritual close to the Srauta pattern, and the Dhar- 
masiutras, on religious law and custom, which are at a 

greater distance from the Sruti, though they are suppos- 

edly authorized by it. [See also Sutra Literature.] 

The Kalpasttras belong to the six Vedangas (‘‘mem- 

bers of the Veda’), ancillary branches of knowledge 
meant to explain the Veda and to sustain its preserva- 

tion. In addition to the Kalpa, the system of ritual rules, 

these branches of knowledge are Siksa (‘‘phonetics”), 

Chandas (‘meter’), Vyakarana (‘grammar’), Nirukta 

(“etymology”), and Jyotisa (‘‘astronomy”). While the 
systematic elaboration and standardization of Kalpa 

has the rationalistic trappings that qualify it as a “‘pre- 

scientific’ science, astronomy and especially grammar 

developed into full-fledged sciences independent of the 
Veda. [See Vedangas.] 

The partly chronological division in Samhitas, Brah- 

manas, Aranyakas, Upanisads, and Kalpasitras is 

joined by a second, equally ritualistic, principle of or- 

ganization running vertically through the successive 

layers. This division corresponds to the four priestly 

functions in the performance of the soma sacrifice, that 

is, the functions of the hotr (“‘reciter’’); the udgdtr or 

chandoga (‘‘cantor’”’ or “chanter’’); the adhvaryu (offici- 

ating priest), who is in charge of the ritual acts and so 

of the overall proceedings; and the brahman, who acts 
as a mainly silent overseer and corrects possible mis- 
takes in the performance of the ritual. To each of these 

four functions a separate Veda is assigned, consisting of 

its own Samhita, Brahmana, and Kalpasitra. Thus the 

hotr’s Veda is the Rgveda, from which the invitatory 

and offering stanzas as well as the longer recitations 

(Sastra) are taken. The Samaveda cites the texts of the 

Rgveda and their “melodies” (saéman) that are to be 

chanted by the udgatr. The adhvaryu operates with the 

Yajurveda or “Veda of the Formulas”’ (yajus). These “for- 

mulas” are defined as non-rc (that is, non-Rgvedic), al- 

though the Samhita contains many Rgvedic mantras as 

well. [See also Mantra.] Finally, the brahman relies, at 

least in theory, on the Atharvaveda, but because of his 

overseeing function he should also be conversant with 

the other three Vedas. [See Priesthood, article on Hindu 

Priesthood.] 

There are, then, four Vedas. Tradition, however, em- 

phasizes the “Triple Veda” (trayi vidya, ‘‘threefold sa- 

cred knowledge’), that is, Rgveda, Yajurveda, and Sa- 

maveda. The Atharvaveda was added as a fourth 
according to a well-known pattern based on the num- 

bers three and four: the three ‘‘twice-born’”’ varnas (so- 

cial classes) of brahmanas (Eng., brahmans), ksatriyas, 

and vaisyas—their second birth being their initiation to 
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the Veda—joined by the fourth varna of the sidras. The 

pattern also represents the three aims or duties of life: 

dharma (religious law), artha (wealth), and kama (sex- 

uality)—to which moksa (liberation from mundane ex- 

istence) is added as a fourth. [See Moksa.] 

The position of the Atharvaveda as regards the other 

three Vedas is somewhat puzzling. The name of a leg- 

endary priest and his descendants, Atharvan is related 

to the Old Iranian dthravan, or fire priest, but does not 

refer to a specific priestly function in Vedic ritual. The 

relationship of the Atharvaveda with the Srauta ritual is 

a slight one. The connection with the brahman’s func- 

tion is made no earlier than in the comparatively late 

Brahmana of the Atharvaveda (Gopatha Brahmana 

1.2.9). The contents of its Samhita appear to be related 

to special rites for promoting well-being, for averting or 

undoing evil, for curing illness, and for harming ene- 

mies, which belong to the sphere of activity of the pu- 

rohita (domestic priest or royal chaplain) rather than to 

the brahman’s function in the Srauta ritual. This seems 

also to be underlined by the fact that the Atharvaveda’s 

Grhyasttra has priority over its Srautasitra in both age 

and importance. Although the Atharvaveda’s codifica- 

tion patterned after the “Triple Veda” is comparatively 

late, this does not mean that its contents are equally 

late in origin. Thus the so-called rice-dish sacrifice (Sa- 

vayajna), though recast to parallel the soma sacrifice, 

may well have ancient roots. The Savayajnia gives 

prominence to the sacrificial meal, which in the Srauta 

ritual is reduced to a minimum. Generally speaking, it 

would seem that the Atharvaveda became a repository 

of rites and incantations for which the fully developed 

Srauta system of ritual had no place anymore—such as, 

for instance, the exaltation of the vratya, the warrior- 

sacrificer to whom the fifteenth book of the Samhita is 
devoted. 

Finally, there is still a third principle subdividing the 

Vedic texts, namely by “‘schools,” each having its own 

recension of one of the four Vedas. If such a “‘school” 

has its own version of the Samhita it is known either as 

a $akha (“branch”) or as a carana (liturgical obser- 

vance). The most subdivided of the four Vedas is the 

Yajurveda. First, there is the division between the so- 

called Krsna (“‘black’’) Yajurveda and Sukla (‘‘white’’) Ya- 
jurveda schools. The older Black Yajurveda is character- 

ized by alternating mantra and Brahmana portions in 

its Samhitas, while the younger White Yajurveda neatly 

separates the mantras from the Brahmana, the cele- 

brated Satapatha Brahmana. Whereas the White Yajur- 

veda has two closely related sakhds (Madhyandina and 

Kanva), the Black Yajurveda shows marked differentia- 

tion between Sakhds and their subdivisions, or caranas 

(the Maitrayani Samhita with the Mdnava and Vdaraha 
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Sutras; the closely related Kathaka, whose satra has 

been lost; and the Taittiriya Samhita, with the Apa- 

stamba, Hiranyakesin, Bhdaradvaja, Baudhdyana, Vai- . 

khanasa, and Vadhiala Satras). 

The Samhita of the Rgveda is known in only one re- 

cension but has two subdivisions, Aévalayana (with the 

Aitareya Brahmana and the Asvalayana Sitra) and San- 

khayana (with the Sankhayana Brahmana—also known 

as the Kausitaki Brahmana—and the Sankhayana Sutra). 

The Samaveda boasts two Sakhds that in fact differ only 

minimally, the Kauthuma-Ranayaniya and the Jaimi- 

niya; the Brahmana of the latter is called Jaiminiya 

Brahmana, and it is known for the richness of its myth- 

ical and legendary data. Finally, the Atharvaveda knows 

two sakhds, the Saunaka and the Paippalada. 
Though scholarly attention has mostly been directed 

toward the Rgveda and the problems raised by its lan- 

guage, stylistics, and mythological conceptions, from 

the strictly Indian point of view the main interest of 

Vedism is in the structure and development of ritual. 

This is evident in the internal organization of the Vedic 

corpus of texts, which, as we saw, are arranged accord- 

ing to the needs of the Srauta system of ritual. The elab- 

oration and standardization of this system are, how- 

ever, a late Vedic development. The division of mantra 

and Brahmana is more than a technical-ritualistic one. 

It represents a caesura between, on the one hand, the 

older state of cult and belief that forms the background 

of the Rgveda’s stanzas, and on the other the standard- 

ized system of ritual that developed in the Brahmanas 

and was perfected in the Sttras. It is also to be ob- 

served that, although the standardized ritual draws lib- 

erally on the Rgveda as a source of metrical mantras, 
only part of it is actually used in the ritual. Only the 

ninth of the ten books (mandalas) of the Rgveda, which 

contains the hymns (sakta) addressed to the god Soma 

(in the form of the soma beverage), is directly related to 

the ritual, namely to the decanting and filtering of the 

soma (soma pavamdana). These hymns were assembled 

for the purpose of the ritual in a separate collection that 

was added at a later date to the Rgveda as the ninth of 

its ten mandalas. Otherwise, the arrangement of the 

Reveda is not related to the later ritual. In general, this 

text gives us few, if any, clear indications about its cul- 

tic context or about the occasions at which or for which 

the hymns were composed. 

The Regveda, then, for all its size and suggestive con- 

tents, does not allow us a clear view of Vedic religion, 

its cult, or its beliefs, nor do the Brahmanas, with their 

single-minded concentration on ritual. Non-Vedic testi- 

monies, such as the early Buddhist scriptures, may be 

put to use—regarding, for instance, the cult of spirits 

(yaksas)—but they will not suffice for a well-rounded 

picture. Nor does archaeology offer any reliable clues. 

It has not even been possible to find indubitable evi- 

dence linking the Vedic data with the preceding Indus 

civilization. Our only source for Vedic religion is the 

Vedic corpus, but it can only give part of the spectrum. 

Moreover, we must take into account the sharp divide 

between the Rgveda and the Brahmanas. 
Mythology. As regards mythology the Rgveda is a vast 

storehouse of mythic motifs that are partly taken up 

again and recast by the Brahmanas in their explanation 

of the ritual. It would be a mistake, however, to expect 

a consistent mythology or a clearly structured pan- 

theon. Individual outlines tend to be blurred and areas 

of activity indeterminate, whereas attributes and posi- 

tions are to some extent interchangeable among the 

gods. The reason for the apparent indeterminateness of 

Rgvedic mythology is’not to be found in the fluidity of 

archaic thought. In fact, the Rgveda bears witness to a 

highly developed state of verbal art. Though conven- 

tional and even formulaic, the mode of expression is 

characterized by great sophistication and flexibility, 

geared to interchangeability and conflation of images 

and formulations. The aim is not to arrive at a precise 

delineation of the deity invoked and his power, but, on 

the contrary, to compress several associations and lay- 

ers of meaning within the bounded, metrical compass 

of a stanza. In this respect Rgvedic mythology is essen- 

tially different from the mythological statements of the 

Brahmanas. The Rgveda works by multi-interpretable 

suggestion and allusion rather than by explicit state- 

ment, leaving unexpressed the inner connection of the 

images and meanings that are suggested or alluded to. 

In this way a vast or even unbounded field of symbolic 

relationships is evoked to enhance (and exploit) the 

power of the deity. Hence the indeterminacy of Rgvedic 

mythology, which is a matter of principle rather than 
of pristine fluidity. 

This feature has given rise to F. Max Miiller’s well- 

known but misleading term henotheism, or kathenothe- 

ism, to characterize Vedic religion. Insofar as it de- 

scribes the apparent tendency to provide the invoked 

deity with a maximum of divine associations to en- 

hance his power, the term may still be useful. It should, 

however, not be taken as an intermediary stage on the 

way to some form of strict monotheism, nor can it serve 

to define Rgvedic religious thought. It does no more 

than indicate a marked feature of Vedic hymnology. 

The mythological statements of the Brahmanas, by 

contrast, are directly and unequivocally linked to the 

ritual and its details, which they are meant to explain 

and justify. The tersely and concisely recounted mythi- 



e 

cal and legendary episodes lack the sophisticated asso- 

ciativeness and multi-interpretability that characterize 

the Rgveda. Their only—and explicit—association is 
with the ritual. The many layers of meaning are re- 
duced and systematized in three tiers referring respec- 

tively to the ritual (adhiyajna), to the godhead (adhi- 

daiva), and to the person of the sacrificer (adhydtma). 

Given the structure of the ritual as a collection of sepa- 

rate sacrifices and of each sacrifice as a lineal concate- 
nation of clearly distinguishable acts and accompany- 

ing mantras, the mythological statements that refer to 

the separate sacrifices or to the successive acts of each 

of them cannot, by their nature, present a consistently 

structured mythology and cosmology. Moreover, there 

are clear traces of non-Aryan themes—often revealed by 

non-Aryan names—that raise the question of their 

whole or only partial integration. The search for an un- 

derlying unified pattern of mythic and cosmic concep- 

tion will therefore to a large extent remain a matter of 

speculation. 

Keeping in mind this caveat as well as the indeter- 

minacy of the Rgveda and the ritualism of the Brah- 

manas, we may now proceed to a brief survey of Vedic 

mythology. In accordance with the not specifically 

Vedic or Indian custom of expressing the idea of totality 

by a number, the Rgveda often speaks of thirty-three 

gods. The Brahmanas break down this number as eight 

Vasus, eleven Rudras, and twelve Adityas, leaving two 

open slots. Essentially such numbers are, however, not 

meant to be filled out by a complete list. 
Adityas. In the same way, the most important group 

among the gods, the Adityas, is equally marked by a 

number, namely seven or eight (although only six are 

named) and later, in the Brahmanas, twelve. They are 

defined as the sons of the goddess Aditi, whose name 

means ‘‘boundlessness.” Her name has given rise to an 

opposite counterpart, the goddess Diti (dropping the 

privative a), who later is considered the mother of the 

gods’ enemies, the demonic daityas, better known as 

asuras. The notion of a mother goddess or Magna Mater 

is, however, not very prominent in the Veda. The Adi- 

tyas are connected with light and with celestial phe- 

nomena. Aditya also occurs as the name of the sun (oth- 

erwise Surya), and it has been proposed that the seven 

Adityas be equated with the sun, the moon, and the five 

planets. On the other hand they are thought to repre- 

sent various aspects of rulership or sovereignty; the first 

three, Varuna, Mitra, and Aryaman, especially repre- 

sent this capacity, whereas Bhaga (‘dispenser’), AmSsa 

(‘share’), and Daksa (‘‘capability’”’) are associated with 

social concepts. Some of these names, such as Mitra, 

Aryaman, and Bhaga, have direct correspondences in 
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Old Iranian, but the functions associated with them dif- 

fer considerably. Apart from that, the Adityas as a 

group have been equated with the (somewhat different) 

Amesha Spentas in the Avesta. 

The foremost among the Adityas—and at the same 

time the most problematic—is Varuna. His name is, not 

without doubts, connected with the Greek Ouranos. He 

is a sovereign god, often characterized as samrdj, estab- 

lishing and maintaining universal order, punishing 

transgressions, and binding the sinner with his ties. In 

this perspective we can also place his connection with 

rta (cosmic truth) and guardianship of the oath as well 

as with the waters, which are the abode of rta. At the 

same time Varuna exhibits a sinister and dark side, es- 

pecially in his opposition to the warrior god Indra, who 

appears to have robbed Varuna of his virility and de- 

throned him (Rgveda 4.42; 10.124). In this connection 

Varuna’s qualification as an asura should be mentioned. 

Being preeminently an asura, a lordly being, he can be 

considered as the Vedic counterpart to the Avestan 

Ahura Mazda, with whom he shares the connection with 

rta (Olran., asha). Varuna’s asura quality would seem to 

oppose him to the devas, or heavenly gods, even though 

the deva/asura opposition is less pronounced in the 

Regveda than it is in the Brahmanas. The problem Var- 

una presents is his two-sidedness. As the first among the 

Adityas he is a deva, while at the same time he is prom- 

inent as an asura. 

Varuna often occurs coupled with another Aditya, Mi- 

tra, who (in accordance with his name) represents con- 

tract and alliance. In the Veda he remains somewhat in 

the background. In the Avesta, however, he is more 

prominent and receives a fuller treatment; he is also a 

warrior and is associated with heaven and the sun. In 

contradistinction to the Rgveda, the Brahmanas em- 

phasize an opposition between Mitra and Varuna, the 

former being equated with the daylight, the latter with 

the night. The third Aditya, Aryaman, is concerned with 
marriage and hospitality. [See also Varuna.] 

Indra. The god most often encountered is the warrior 

god Indra, who receives the most elaborate mythologi- 

cal treatment of all the Vedic gods. Although he does 

not belong to the Adityas he is mentioned at least once 

as the fourth Aditya (Rgveda 8.52.7), so as to connect 

him with the three first, and sovereign, deities among 

the Adityas. A few times in the Rgveda he is called an 
asura, as is Varuna. His appearance, strength, and lib- 

erality, and his prowess in battle, in drinking soma 

(sometimes obtained forcibly), and, later, in amorous 

ventures—as well as his chariot, his horses, and his 

weapon, the vajra (the thunderbolt)—receive ample at- 

tention. He is, however, not only a warrior and divine 
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prototype of the ksatriya or rajanya: he also exhibits 

priestly or Brahmanic traits and as such is related to 

Brhaspati, or Brahmanaspati (lord of the greatness or . 

of the brahman), who is credited with some of the heroic 

deeds usually ascribed to Indra. (Hanns-Peter Schmidt 

has even argued that Brhaspati may originally have 

been an epithet of Indra. Incidentally, this should warn 

us against setting too early a date for the separation of 

the four varnas as closed, mutually exclusive status 

groupings.) 

Indra’s most vaunted deeds are the liberation of the 

waters by killing the monster Vrtra (‘‘obstruction”)— 

hence his epithet Vrtrahan, which equates him with the 

Avestan Verethraghna—and the freeing of the cows 

(metaphorically, the heavenly lights) from the Vala cave 

or from the cave where the Panis hid their cattle. [See 

Vrtra.] In the Vala episode he is associated with the 

priestly Angirases, who assist him by their chanting in 

opening the cave or enclosure. Here, Indra’s relation- 

ship, or rather overlap, with Brhaspati/Brahmanaspati 

is most clear. [See also Indra.] 

Maruts and Vayu. Indra’s usual companions and war- 

band are the Maruts, the sons of Prsni, the spotted cow. 

_ They are depicted as chariot fighters and support Indra 

in the Vrtra battle, but they also have a priestly quality 

as bardic chanters. In a naturalistic perspective the Ma- 

ruts are the violent storm gods, just as Indra’s weapon, 

the vajra, is the thunderbolt. As such, the Maruts are 

akin to Vayu (“wind’’). Equally a charioteer and associ- 

ated with Indra, Vayu is linked with the Maruts. His 

pneumatic character seems to connect him with ancient 

initiation rites as well as with the later, Upanisadic 

speculations on the life breath, or prana. [See also 
Prana.] 

Trita. As a dragon slayer Indra has a minor double in 

Trita (‘the third’) Aptya (‘‘the aquatic one” [?]), who is 
equally credited with slaying Vrtra and Vala. These ex- 

ploits, however, burden him, like Indra, with the guilt 

of manslaughter, which makes Trita into a kind of 

scapegoat. In the Brahmanas he is identified with Agni, 

the fire, who hides from his cruel duty as the sacrificial 

fire. Trita is also known to the Avesta in a double form, 

as Thraetaona (Pers., Faridiin) Athwya, the slayer of the 

dragon Ashi Dahaka, and as Thrita, the father of Kere- 

Saspa, equally a dragon slayer. Trita, and not Indra, 

may have been the original hero of the dragon fight. 

Asvins. The twin Asvins (“possessing horses”), or, by 

their original name, the Nasatyas, are chariot war- 

riors—the chariot being typically manned by a pair, the 

driver and the fighter—conveying Surya, the bride of 

the sun. Equally, they are associated with the goddess 

Usas, or Dawn. They obtain the secret of the cultic sura 

beverage (distilled from grain) from the demon Namuci 

and honey mead (madhu) from the horse-headed Da- 

dhyanc. In this connection they are also known for their 

qualities as healers and miracle workers. 

Rudra. A different type of warrior is the terrible 
archer Rudra (‘‘the red one,” or ‘‘the howler’’), who in- 

habits the mountains and the wilderness. He is identi- 

fied with the destructive, uncontrolled aspect of Agni, 

the fire. Generally, Rudra is surrounded by fear and ta- 

boo. In the ritual he typically receives the remainder of 

the oblation, thus being set apart from the gods and 

“bought off.’ The group of Rudras—their later standard 

number is eleven—are identified with the Maruts, 

Rudra being said to be their father. In post-Vedic reli- 

gion Rudra developed into the transcendent god Siva. 

[See also Rudra.] 

Visnu. Another Vedic god who was destined for post- 

Vedic prominence is Visnu, who in many ways became 

a counterpart to Siva. In the Vedic hymns Visnu is a 

minor figure, associated with Indra in the Vrtra battle. 

In the Brahmanas he is identified with the institution of 

sacrifice. His characteristic deed, however, is the feat of 

crossing, measuring out, or conquering the universe by 

his three steps. This feat may be linked with his solar 

(and, possibly, also phallic) character as also with his 

later association with the axis mundi. As against the 

fearsome Rudra-Siva, who resides outside human soci- 

ety, the consistently benevolent Visnu takes up his po- 

sition in the center of the universe and in the middle of 

the settled world, encompassing and organizing the uni- 

verse with his three steps. [See also Visnu.] 

Pusan. The pastoral Pisan is the guardian of the 

roads, a trait that should probably be viewed against 

the background of the movement of cattle. The further- 

ing of prosperity to which his name (from pus, “pros- 

per’) refers is primarily concerned with cattle (espe- 

cially cows), the epitome of wealth. His guardianship of 

the roads easily connects Pusan with the path of the 

sun, which leads from heaven to earth. In this respect 

he may be viewed as a solar deity. 

Agni. From the ritualistic point of view the most im- 
portant deities are Agni, the fire, and Soma, the deified 

cultic beverage and draft of immortality (amrta). In 
cosmic perspective they represent the fiery and watery 
elements. As the sacrificial fire, Agni is produced with 
the help of two special pieces of wood known as the 
“two aranis” that are manipulated in a way explicitly 
imitating the sexual act. The domestic fire, on the other 
hand, is the fire used in the marriage ritual and so is 
derived from the bride’s paternal home. This notion 
should alert us to any misunderstandings regarding the 
“ancestral fire”; insofar as it is ancestral it is transmit- 



ted in the female line. Moreover, the upkeep of the ac- 

tual domestic fire ends with the death of the house- 
holder, when it is used for the last time at his 

cremation. The fire—both domestic and sacrificial—is 

discontinuous, its transmission broken and its posses- 

sion uncertain. The mythology of Agni is replete with 

his fleeing and hiding in plants or trees but especially 

in the waters, illustrating the basic though paradoxical 

interrelationship between the watery and fiery ele- 

ments. This paradox is further indicated by one of the 

names for Agni, Apam Napat (‘‘son of the waters’). 

Time and again Agni has to be retrieved from his hid- 

ing places, that is, the fire must be obtained from else- 

where, from other people. Even though the “two aranis”’ 
would, in principle, ensure the undisturbed possession 

of the fire, which then can be produced at will after a 

period of inactivity or hiding when it has been symbol- 

ically taken up in the sacrificer’s person, these drilling 

sticks are not an ancestral heirloom, but are obtained 

from the adhvaryu priest (fittingly, he is rewarded with 

a gift when fire is produced). Less ritualistically, the fire 

appears to be obtained by force or theft, as occasionally 

shown in the ritual texts. Conversely, the Srauta ritual 

for setting up the sacrificial fires (agnyadhana)—ob- 

viously meant to have only one performance, whose ef- 

fects were permanent—can be repeated after some, not 

clearly specified, mishap. This seems to point in the 

same direction: the fire may have been robbed or lost 

as the result of a hostile encounter. Although the Vedic 

myth of Matarisvan (‘‘swelling in the mother’’[?], prob- 

ably a name of Agni), who brings the fire to the human 

world, does not mention agonistic proceedings, the rit- 

ual seems to recall the well-known Indo-European myth 

of the theft of the heavenly fire. 
On the other hand the fire is identified with the per- 

son of its possessor in a way that suggests the notion of 

an ‘external soul.’ It defines the household and its mas- 

ter; in the sacrificial ritual it leads the triumphant 

procession to the sacrificial hearth (d4havaniya), where 

it is to be installed. In this latter triumphal aspect Agni 
is a victorious warrior moving about on his chariot and 

bringing the gods to the sacrifice or conveying the offer- 

ings to them as well as receiving offerings himself. In 

short, he is the linchpin of the universe viewed as sacri- 

ficial process. Although the Srauta ritual identifies Agni 
with the hotr priest, it would seem that originally this 

functionary is no other than the sacrificer striving to 

prevail over other sacrificers and their fires, as is still 

noticeable in the rite of the Pravara, the ‘“‘election’”’ of 

the hotr, immediately preceding the burnt offerings. 
Both mythologically and ritually, then, the relation- 

ship of man with Agni, dispersed throughout many sep- 
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arate (and competing) fires as well as regularly disap- 

pearing, is critical and insecure. In his “terrible” (ghora) 

form, as Rudra, he may even endanger the sacrificer’s 

life. [See also Agni.] 

Soma. Soma (Avestan, haoma) is predominantly the 

plant from which the cultic beverage is prepared as 

well as the beverage itself. Like the fire, Agni, it has to 

be won or obtained from elsewhere. “The one [Agni] 

Matarisvan brought from heaven, the other [Soma] the 

eagle [Syena] took by force from the mountain” (Rgveda 

1.93.6). In the Brahmanas this bird is identified with the 

gayatri, which, having three eight-syllable feet, is the 

shortest of the Sanskrit meters and is emblematic of 

chant and recitation. The mountain where the soma 

plant grows is named Mijavat. The main distinguishing 

feature of soma is that it is to be won or brought from 

the wilderness, far away from the settled world. In the 

ritual the stalks of the soma plant are bought from an 

outsider in exchange for a cow, after which the soma 

seller is beaten and chased. This latter feature, as well 

as other less explicit details, suggests that behind the 

trading lies a contest in which the seller represents the 

guardians of the soma, the heavenly Gandharvas. 

Another way of winning the soma—or rather the soma 

draft—is by forcibly obtaining access to another’s soma 

sacrifice. Though the ritual does not account for this it 

is a well-known mythical theme. Thus Indra robs Tvastr 

and drinks the soma from his ritual vessels. In another 

myth Indra slays Tvastr’s son, the three-headed monster 

Visvarapa, at the sacrifice in order to obtain the soma 

draft. Or again, Indra obtains the soma—as well as 

Agni—by slaying -Vrtra, ‘who is holding them within 

himself 
_ As a god, Soma rules over the waters and their cosmic 

circulation. As such he takes up a central position in the 

universe, parallel to that of Agni, with whom Soma is 

often coupled as a dual divinity in the ritual texts. Sig- 

nificantly the Rgeveda associates him with the sun, illus- 
trating once more the solidarity of the fiery and the wa- 

tery elements. 

As in the case of Agni, Soma’s relationship with man 

(i.e., winning him or losing him) is of crucial impor- 

tance. However, unlike Agni, he is not identified with 

the sacrificer, but remains external to him. He is “the 

king” par excellence, ceremonially received as such on 

the place of sacrifice and often referred to by this title 
alone in the ritual manuals. This may perhaps explain 

why, whereas the fire is simply brought from heaven 

and the evidence for force or stealth is reduced to scat- 

tered and fragmentary indications, conflict and violence 

are involved in winning the soma. If the fire, as the sac- 

rificer’s ‘external soul,” were to be the subject of an 
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equally open direct conflict, the consequences would be 

disastrous: just how disastrous can be seen when we 

consider the position of Soma, ‘the king.” After his 

reception, he is pressed—that is, ‘‘killed.’”” Having been 

prepared, sacrificed, and consumed, Soma is, in short, 

immolated. Obviously, this rules out the direct identifi- 

cation with the sacrificer. Such an identification is, 

however, still discernible, but shrouded in mystery as a 

dark, undeclared truth. Thus, when the royal sacrificer 

of the Rajasta is proclaimed king, the priests inaudi- 

bly add ‘‘Soma is our king.” 

The original mystery of the sacrificer’s immolation 

has been preserved in a different and innocuous form in 

the ritualistic mythology of the Brahmanas, where the 

sacrificer is stereotypically identified with Prajapati, 

the “lord’”’ (pati) of ‘‘beings” (praja). One of the many 

pati gods, he makes a fleeting appearance in the late 

tenth book of the Rgveda but reaches overall preemi- 

nence in the Brahmanas. This Prajapati, then, is the 

epitome of sacrifice, being at once the sacrificer and sac- 

rificial victim. By that time, however, the ritual had de- 

veloped into a closed, autonomous system that is ide- 

ally parallel to but not directly linked with the reality 

of the sacrificer’s actual life and death. [See Prajapati.] 

A particularly knotty problem is the original identity 

of the soma plant. From the texts it appears that it must 

be a plant, often thought to be a creeper, with juicy 

stalks delivering the soma juice when crushed. R. Gor- 

don Wasson’s seductively argued theory of soma as the 

“divine mushroom of immortality,” specifically fly 

agaric, is not generally accepted. The main difficulty is 

that fly agaric is not indigenous to the geographical 

area of the Rgveda. But if Wasson is right, this would 

mean that the elaborate imagery of the soma hymns 

would revolve around a substance no longer used or 

even known. Given the conventional nature of Vedic 

hymnology, this is certainly not impossible. The stalks 

actually used in the ritual appear anyway to be a sub- 

stitute for the lost original. 

As to the god Soma’s celestial nature and abode the 

question of whether he represents the sun or the moon 

was at one time hotly debated. Though regularly asso- 

ciated with the sun in the Rgveda, Soma is usually 

identified with the moon in the Brahmanas. The waxing 

and waning of the moon easily lend themselves to serve 

as an expression of the cosmic processes of growth, 
death, and renewal over which Soma presides. This led 

Alf Hillebrandt to postulate a lunar origin and charac- 

ter for Soma, which he expanded into a mythology in- 

volving other gods as well. This interpretation has, 

however, not been generally accepted, nor has Hermann 

Lommel’s suggestion that Soma’s identification with 

the moon would have come about by a restructuring 

under external, non-Aryan influences found favor. When 

the naturalistic and celestial interpretation of Vedic 

. mythology receded in favor of more sociologically, cos- 

mogonically, or ritually oriented Views, the question of 

the lunar as opposed to the solar interpretation slipped 

into the background. The naturalistic viewpoint has 

once again gained favor, and the debate may in some 

form or other be reopened. At any rate the central point 

of Soma’s mythology-is the circulation of the cosmic 

waters holding the ambrosia (amrta) and linked with 

the alternation of life and death. [See also Soma.] 

Female deities. As mothers, sisters, wives, and lovers 

of the gods, female deities receive frequent mention, 

but, with the exception of Usas (Dawn), they remain dif- 

fuse, lacking in profile and to a high degree interchange- 

able with one another. 

First, there are the deified (primordial) waters, Apah 

(plural of ap, water), which hold the germ of life and 

are the abode or hiding place of Agni (Fire), the ‘‘son of 

the waters” (Apam Napat). As we have seen, they are 

also associated with Soma. Their most direct manifes- 

tation is formed by the rivers, especially those of the 

Punjab, such as the Sindhu (grammatically both mas- 

culine and feminine), also called Indus, and its tributar- 

ies. Mythologically the most important of them is the 

Sarasvati, in the Brahmanas identified with the goddess 

Vac (Speech), especially in connection with the hymnic 

or ritual utterance. [See Sarasvati.] We already met 

Aditi, the mother of the Adityas. The Brahmanas ex- 

plain the latter’s birth as the result of Aditi’s eating the 

remainder of the rice mess (odana) prepared and offered 

by her to the gods. Other female deities are Sri (Luster), 

Puramdhi (Bounty), and Ida, or Ila (Food, both as offer- 

ing and as sacrificial meal). 

The most individualized of the goddesses is Usas 

(Dawn). She is depicted as a nubile, eternally young 

woman, wife or lover of the sun and companion of the 

Asvins. Her most important feature is her bounty and 
her association with the gift, especially the daksind, the 

gift to the priests at the sacrifice. The Brahmanas trans- 

fer the incest motif of the otherwise featureless sky god, 

Dyaus, and his daughter to Prajapati, father of all and 

epitome of sacrifice, and Usas. Prajapati is then chas- 

tised by the archer Rudra who shoots an arrow at him; 

the wound is represented by a small piece from the of- 

fering cake, ‘“‘Rudra’s portion,” which is, because of its 

potency, given to the brahman priest to eat. It is striking 

that Usas, notwithstanding her clear delineation and 

the hymns addressed to her, does not have a part in the 

sacrificial cult. [See also Goddess Worship, article on 

The Hindu Goddess.] 

Ancestors. Finally, mention must be made of a sepa- 
rate class of divine beings, the Ancestors (pitarah, “the 



fathers”). To them belong the rsis, the seers to whom 
the Rgvedic hymns are ascribed. Stereotypically the 
ancestors form a group of seven (like the Adityas) to 
which an eighth, Agastya, is added. They are the ep- 
onyms of the gotras (brahman lineages) systematically 
listed in the Pravara (“election”) rite in the srauta sac- 
rifice where the names of the rsis defining the sacrific- 
er’s gotra are mentioned. 

Otherwise, the householder’s lineage is defined by the 
last three ancestors—father, grandfather, great-grand- 
father—who receive offerings of water and rice balls 
(pindas) in both the domestic (grhya) and the solemn 
(Srauta) ritual. The feature distinguishing the cult of the 

ancestors from that of the gods is the use of the left 

hand; the right hand is used in the cult of the gods. 

Thus, though regularly associated with the gods and 
their deeds, the pitarah are sharply differentiated from 

them. Similarly, the “way of the fathers” (pitryana) is 

distinguished from the ‘‘way of the gods” (devaydna), 
the first “way’’ being associated with the moon and the 
second with the sun. 

Yama. Another set of ideas regarding the world of the 

dead focuses on Yama and his twin sister Yami (yama, 

“twin’’). [See also Yama.] Also known in Old Iranian 

mythology, they form the primordial pair. The Rgveda 

knows, but apparently rejects, their incest: in a dia- 

logue hymn (Rgveda 10.10) Yama refuses to respond to 

Yami’s entreaties. Yama is the first mortal and, in an- 

cient Iran, the first king. In India his kingship is re- 

served for his righteous rule over the world of the dead, 

which he is the first to enter. In the Rgveda he is the son 
of Vivasvat, a solar figure (“the wide-shining’’) whom 

the Brahmanas make into an Aditya. Although it is only 

in later Hinduism that Yama is equated with Dharma- 

raja, the king of the universal order, the idea underlying 

this notion does not seem to be alien to the Veda. [For 

further discussion of early Indo-Iranian religious motifs, 

see Zoroastrianism. | 

Interpretations of Vedic mythology. The interpreta- 

tion of the Vedic mythological data has, in the last 

hundred years or so, variously emphasized naturalistic, 

ritualistic, and sociological approaches. Abel Henri Jo- 

seph Bergaigne’s La religion védique d’aprés les hymnes 

du Rgveda was the first and, thus far, unequaled attempt 

at a unitary synthesis combining both the naturalistic 

and ritualistic viewpoints. The mythical motifs are clas- 

sified on two levels: on the one hand the celestial pro- 
cesses of light and darkness, on the other the atmo- 

spheric phenomena (clouds, rain, lightning) parallel to 

the celestial level. Both levels are further characterized 

by the opposition and interaction of male and female 

elements. The natural processes structured in this way 
are then seen as reflected in the cult. Bergaigne has 
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been criticized for his allegorical schematism and his 
tendency to view the Rgveda exclusively in terms of its 

rhetorics. But his lasting achievement is in his system- 

atic textual approach, involving a rigorous attention to 

the phraseology and its formulaic aspects. On this basis, 

modified by Hermann Oldenberg, it has also been pos- 

sible to obtain a clearer view of the formation of the 

Regveda. In general, Bergaigne can be considered the 

founder of Vedic philology, which then is brought to full 

growth by Hermann Oldenberg. 

The sociological approach has been forcefully repre- 

sented by Georges Dumézil, who stresses the three func- 

tions of sovereignty, both spiritual and worldly (Varuna 

as against Mitra), physical force (exemplified by Indra), 

and fecundity or productivity (represented by the Aé- 

vins and other groups of gods, such as the Vasus, in as- 

sociation with female divinities). The three functions or 

principles are at the same time seen as the (Indo-Euro- 
pean) ideology governing a tripartite social organiza- 

tion exemplified by the three “Aryan” or “twiceborn” 

varnas (classes): brahmanas, ksatriyas, and vaisyas. The 

problem with the social and ideological tripartition is 

that the number three, which is indeed strikingly fre- 

quent, is usually associated with either the number 

two—the third forming a link or intermediary—or four, 

when the fourth is an indeterminate or opposite ele- 

ment rounding out the whole (thus the three varnas are 

supplemented by a fourth, the Sudra varna; compare 

also such configurations as seven or eight Adityas). The 

theory of the three functions is, however, not primarily 

directed at the interpretation of Vedic (and later, epic) 

mythology as such, but at comparative Indo-European 

mythology—a field of study revived and stimulated by 

Dumézil’s numerous and erudite publications. 

Another approach, which is reminiscent of Ber- 

gaigne’s cosmological comprehensiveness but is not de- 

pendent on naturalistic or ritualistic viewpoints, singles 

out cosmogony as the key to ‘‘the basic concept of Vedic 

religion.”” The cosmogonic approach, propounded by 

F. B. J. Kuiper, has been influenced by earlier work (in 

the 1930s) of Dutch structuralist scholars on Indonesian 

religion and society; it is an approach in which psycho- 

analytic insights also are heuristically brought to bear 

on cosmogonic thought. In this perspective, the central 

feature of Vedic cosmogony and of the world it brought 

about is the sudden breakup of the undifferentiated pri- 

meval unity of the waters into a dualistic cosmos. The 

cause of this dramatic change was Indra’s heroic deed. 

The asuras, who were associated with the primeval 

state of affairs, are defeated and replaced by the “youn- 

ger’ devas. Henceforth, the dualistic cosmos of upper 

and nether world—rent apart by Indra—is determined 

by the conflict of devas and asuras, which periodically 
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breaks out again at the joints of the time cycle (as at 

the New Year) and is reenacted in verbal and other con- 

tests, particularly chariot races. In this scheme, the pri- 
mordial unity is guaranteed by Visnu, who, far from 

being a minor figure in the Rgveda as is usually as- 
sumed, transcends the conflict by his third step. The 

cosmogonic exegesis entails complex problems of tex- 

tual analysis. Thus the opposition between devas and 

asuras, though clear and systematic in the Brahmanas, 

is far from unambiguous in the Rgveda. The main prob- 
lem is the nature of Varuna, an asura who belongs 

equally to the devas. In Kuiper’s view Varuna went over 

to the victorious devas (keeping a hidden allegiance to 

the asuras), much as Agni and Soma left Vrtra for Indra. 

Whether cosmogony can deliver a basic or unitary 

concept underlying Vedic religion, or at least the Veda 

as known to us, is of course debatable. One may even 

doubt whether such a concept did indeed exist. At any 

rate the metaphorical language of the hymns, with its 

tendency to pack various meanings and images in a sin- 

gle suggestive stanza while leaving the connecting idea 

or concept unexpressed, makes it particularly hard to 

isolate and define such a basic concept. 

There can, however, be no doubt about the impor- 
tance attached to Indra’s cosmogonic battle, if the num- 

ber of references both in the hymns and in the prose 

texts is taken as a criterion. More generally, competi- 

tion, conflict, and combat appear to permeate the Vedic 

world. If the gods are bountiful or the human patrons 

munificent, the point is more often than not that the 

bounty and munificence should not go to the opponent. 

In the Brahmanas conflict is stereotyped as the peren- 

nial struggle between devas and asuras, but conflict does 

not stop there. The devas are also competing (often by 

running chariot races) or fighting among themselves. 

The hostile tension between Indra and his followers, the 

Maruts, that is noticeable in some hymnic passages is 

crudely expressed in the Brahmanas as Indra plunder- 

ing the Maruts. In the rituai texts the bhratrvya (rival 

kinsman), or the dvisat (the foe), is all but ubiquitous. 

There clearly is the idea of a stable unalterable order— 

often associated with the unforgiving rule of Varuna— 

but this order is destabilized from within by the dual- 
ism of conflict for the goods of life. These goods, known 

under various, mostly indeterminate, all-encompassing 

terms, are mythologically luminous and celestial in na- 

ture and are associated with the waters. Thus, for in- 

stance, Indra’s freeing Agni and Soma, the fire and the 

waters, from Vrtra. 

The “‘real life’’ substratum of the goods of life is cattle, 

especially cows, which then are transformed into ther- 
iomorph divinities (as, for instance, Prsni, the mother of 

the Maruts). In this connection the complex of female 

deities seems to be particularly important. Thus Usas is 

directly associated with the cow given as daksina (gift 

. to the priests), and the soma cow (the price for which 

the soma is traded) is addressed (among other names) 

as Daksina (the deified gift cow), Aditi “facing 

both ways” (ubhataksirsni), Rudra (feminine form of 

Rudra), and Aditya (belonging to Aditi); her footprint is 

that of Ida. Especially suggestive is the double-headed 
Aditi: she is reminiscent of the Brahmana motif of the 

rejected and therefore angered personification of the 

daksina threateningly standing between the two parties 

of the Adityas and the Angirasas (a clan of ancient fire 
priests, especially associated with the Atharvaveda but 
here identified with the asuras); the two parties sooth- 

ingly try to lure her, now identified with the goddess 

Vac (Speech), each to his own side (Satapatha Brah- 

mana 3.5.1.18—22). The complex of female deities, then, 

are intimately connectéd with the cows (i.e., the goods 

of life) for which the conflicting parties contend. 

This may explain the rather indeterminate nature of 

the female deities. They are the movable stakes in the 

ever-repeated contest. As such they have no fixed place 

or allegiance but keep shifting between the contending 

parties, dividing and connecting them. In this way it 

can perhaps also be understood that Usas (Dawn), 

though profusely eulogized, does not receive a sacrifi- 

cial cult: standing for the bounty spent, contended for, 

distributed, and consumed, she is—like Ida, the sacrifi- 

cial meal—not a recipient but the gift itself. 

As party to the conflict the asuras are originally not 

so much demoniacal opponents and spoilers but rather 

settled rulers and holders of the goods of life. They are 

being despoiled by the aggressive wandering deva war- 

riors led by Indra, who aspire to the status of settled 

lords. As the Satapatha Brahmana has it in a lapidary 
but probably ancient phrase: ‘The devas drove about on 

wheels, the asuras sat in their halls’ (Satapatha Brah- 

mana 6.1.1.1). But eventually the devas prevail over 

the asuras, and that is why the “moving-about warrior” 
(yayavara) holds sway over the settled people (ksemya), 

as a parallel passage explains (aittiriya Samhita 

5.2.1.7). Similarly, an isolated but telling rule recom- 

mends the would-be sacrificer who is going to set up his 

Srauta fires to take his cooking fire (daksinagni, lit., 

“southern fire’) from the house of a man of substance 

(pusta) who is “‘like an asura’”’ (asura iva; Kathaka Sam- 
hita 8.12; cf. Apastamba Srautasiitra 5.14.1). 

This does not mean that the world of the gods is mod- 

eled after human society, but rather that there is no 

sharp dividing line separating them. The worlds of gods 
and men smoothly blend into each other, forming a uni- 
verse permeated by the divine and the sacral. If Indra’s 

heroic warrior deed established the cosmic order, it is 



an order of perennial conflict over the possession and 
the redistribution of the goods of life—a conflict in 
which gods and men equally take part—and the out- 
come is open to reversal at the next turn. This may ex- 
plain the fact, usually considered a secondary exten- 
sion, that Indra is in a few Rgvedic passages called 
asura. 

The arena where the conflict was fought out was the 

microcosm of the place of sacrifice. The central institu- 

tion that regulated and contained conflict was sacrifice 

(yajria). Though the Srauta ritual has no place for the 

enemy it does contain many mock contests, prominent 

among them verbal contests (brahmodya) and chariot 

races. The Brahmanas do not tire of referring to ene- 

mies, and the explanatory passages continually link the 

sacrificial ritual and its details with the fights of devas 

and asuras, while the place of sacrifice is made the bat- 

tleground. 

Though we are ill-informed about the cultic back- 

ground of the hymns, which may have known a great 

variety of concepts and forms, sacrifice, especially the 

soma sacrifice, clearly must have been of overwhelming 

importance. As the Rgveda Samhita (1.164.50 and 

10.90.16) says in an enigmatically involute statement: 

“With sacrifice the gods sacrificed sacrifice, these were 

the ‘first ordinances’ (dharmani prathamani).” The sec- 
ond passage concludes the hymn celebrating the sacri- 

fice of the purusa, the cosmic man, out of whose im- 

molated body the ordered universe, including the four 

varnas, was created. Although this cosmogonic sacrifice 

recalls Indra’s Vrtra-slaying, there is no reference to a 

fight or contest. Rather, it suggests the ““monistic” form 

of the Srauta sacrifice propounded by the Brahmanas, 

mythologically represented by Prajapati, who creates 

the world by sacrificing himself. However, judging by 

the explanations in the Brahmanas as well as by many 

features of the Srauta ritual itself, the form of the sacri- 

fice preceding the one taught by them appears to have 

been characterized by a dualistic and agonistic struc- 

ture. 

The dualistic character is already implied in Paul 
Thieme’s fundamental observation that the Srauta sac- 

rifice is in all its details characterized as a guest recep- 

tion, the sacrificer being the host. The guests at the sac- 

rificial feast are not only the gods but equally the 
priestly participants who drink the soma and partake of 

the sacrificial food and who are identified with gods. 

The dualism of hosts and guests is clearly marked by 

tension and competition. Thus the Adityas and the An- 

girases—whom we met already in their (verbal) contest 

over the daksina bounty—competed over the honor of 

inviting the other party to their own sacrifice. First the 

Angirases invite the Adityas, but the latter manage to 
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be “one up.” Devising an equally important sacrificial 

ritual that can be performed on short term before the 

time set by the Angirases, the Adityas invite the latter 

and win out (Aitareya Brahmana 6.34). 

Apparently, being invited to a sacrifice is a challenge 

that one cannot honorably refuse. On the other hand, 

not being invited is a dishonor. And so we see uninvited 

guests forcing their way in to obtain or rather to con- 

tend for their share, as did the Syaparnas at the sacri- 

fice performed by Visvantara Sausademana (Aitareya 

Brahmana 7.27), or as did Indra at Tvastr’s, where In- 

dra even killed Visvartipa, Tvastr’s son. It is this dual- 

istic and agonistic form of sacrifice that the ritualists of 

the Brahmanas and the Siatras reformed and turned 

into the rigidly ‘‘monistic’”’ system of ritual that is the 

apogee of Vedism. [See also Indian Religions, article on 
Mythic Themes.] 

Ritual. The most striking feature of Vedic ritual is the 

thoroughly systematic nature of its structure and tex- 

tual presentation. Whereas the Brahmanas still show in 

many ways, but especially in the arthavdda discussions, 

traces of the formative process and sometimes explicitly 

mention former practices as against the new rules, the 

Sutras, or “guidelines,” are fully systematized to the ex- 

tent of stating a set of ‘‘meta-rules” (paribhdsa) for the 

proper interpretation and handling of the ritual pre- 

scripts. This systematic character, definitively clarified 

by Willem Caland, caused Oldenberg to speak of “‘pre- 

scientific science” and Sylvan Lévi of “doctrine.” Frits 

Staal has again called attention to what he considers to 

be the ancient Indian “science of ritual’’ as a system of 

“rule-governed activity” per se. 

The ritual system. In the first place, there is the prin- 

ciple of the unity of act and formula. Unless stated oth- 

erwise each act is accompanied by a formula. The sys- 

tem is then built up in the way of nesting units, simpler 

acts being integrated to form ever more intricate com- 

plexes. The basic sacrificia] unit is the pouring of a 

small portion of the oblational substance—milk, ghee 

(clarified butter), cake, gruel, meat, or soma—into the 

offering fire. This smallest unit, indicated by the verb 

juhoti (“he pours”), occurs as a separate act in all 

yajnas, but it is also an integral part of a more complex 

sacrificial act. The simple pouring is performed by only 

one person, usually the adhvaryu, but the more compli- 

cated form requires the cooperation of several priests. 

While standing at the offering fire the adhvaryu calls out 

to the dgnidhra, “omsravaya” (‘‘let there be hearing”), 

and the latter answers with “Astu Srausat”’ (‘‘be it, one 

should hear’); then it is again the turn of the adhvaryu, 

who now calls on the hotr to recite the offering verse 

(yajya). The verse begins with the name of the god to 

whom the oblation is addressed and is followed by the 
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instruction to ‘‘worship”’ (yaja), that is, to recite the ap- 

propriate verse; the hotr complies, prefixing the words 

ye yajamahe (‘‘we who worship,” also known from Old 

Iranian) and ending with the word vausat, at which the 

adhvaryu pours the oblation in the fire and the sacrifi- 

cial patron (yajamdna) pronounces the tydga (“abandon- 

ment’): ‘for [name of the god addressed], not for me.” 

This scheme, indicated by the verb yajati (“‘he [i.e., the 

hotr] worships’), is the one used in the standard ghee 

libations preceding and following the main offering 

(pradhana) in the vegetal sacrifices. In the case of the 

main offering the scheme is enlarged by a preceding in- 

vitatory verse (anuvakya or puronuvakyd) to be recited 

by the hotr, who is called upon by the adhvaryu to do 

so. The same scheme is then further elaborated in the 

animal sacrifice by the participation of one of the hotr’s 

assistants, the maitravaruna, who relays to the hotr the 

adhvaryu’s call for the anuvakyda and ydjy4a verse. In the 

soma sacrifice this complex is further enlarged by the 
chanting of the stotra (“laud,” from the verb stu, ‘‘to 

praise”), which is the task of the udgdatr and his assis- 

tants, and the Sastra (recitation) of the hotr, which fol- 

lows the libation and the drinking of the soma by the 

participants. In all this the basic sacrificial act remains 

the libation in the offering fire. 

This summary description of the basic sacrificial act 

and its enlargement cannot do justice to the intricate 

detail of the rules that, apart from the sacrificial act it- 

self, also cover the no less complicated preparatory 

acts—taking the vow, choosing the priests, collecting 

the ingredients and implements (sambhara), arranging 

the place of sacrifice, readying the fires, preparing the 

oblational substance (havis), its consumption and dis- 

posal, the daksinds—as well as the concluding phase. 

But the brief summary adequately illustrates the sys- 

tematic buildup of the ritual. Each sacrifice consists of 

a lineal succession of such standardized units of act and 

formula, primarily the basic sacrificial act with or with- 

out its extensions. The alignment of acts again shows 

the nesting principle by boxing in a unit on both sides 

by two other mutually connected or similar units, as for 

instance is the case of the main offering (pradhdna), 

which is preceded by the “fore-offerings” (praydja), and 

followed by the “after-offerings” (anuydja). In this way 

a complicated concatenation is achieved spanning the 

whole of the sacrifice, its beginning and conclusion, 

mirroring each other so as to enclose the whole. 

The same nesting principle governs the hierarchical 

taxonomy of types of sacrifices, the simpler types being 

incorporated in the more complicated ones. The sim- 

plest type of sacrifice is the Agnihotra, the evening and 
morning offering of boiled milk. It is essentially the 

basic sacrificial act of the juhoti type, requiring only the 

service of the adhvaryu. More complicated is the isti 

(from the verb yaj, “‘to worship’’), a vegetal sacrifice of 

_ one or more cakes (puroddsa), cereal boiled with butter 
and milk (caru), or a dish of coagulated milk (sdm- 

nayya). It involves the taking out, husking, and grinding 

of the grain, preparing the dough, baking the cake (on a 

specified number of potsherds heated on the embers), 

and dividing it into portions to be distributed to the de- 

ity and among the sacrificer and his priests. Moreover, 

before the main offerings are made, the sacrificial fire is 
fueled with pieces of wood (samidh). The hotr recites a 

verse (samidheni) as the adhvaryu places each samidh as 

an offering into the fire. 
This series of sacrificial acts is then followed by the 

pravara (“election”) of hotr and adhvaryu, in which the 

sacrificer’s ancestral names are mentioned, and finally 

the main offerings are made according to the yajati 

scheme. Of course, separate juhoti offerings are equally 

part of the isti ritual. A more complicated version of 

this type of sacrifice requires four priests: apart from 

the adhvaryu, the hotr, the dgnidhra (counted with the 

adhvaryu, but as to his function associated with the 

hotr), and the brahman. 

The next type, the pasubandha (‘‘binding the animal 

victim”), or animal sacrifice, incorporates the isti. The 

acts concerned with the cake offering (pasu-purodasa) 

are neatly intertwined with those of the animal sacrifice 

proper. Two more priests are added: the maitradvaruna, 

who is associated with the hotr, and the pratiprasthatr, 
who assists the adhvaryu. 

The most complicated type is the soma sacrifice, 

which incorporates both istis and pasubandhas. Its dis- 

tinctive liturgical feature is the extensive use of the Sa- 

maveda, practically absent in the other sacrifices, for 

the chanted “lauds” (stotra), while the soma ritual 

proper is intertwined with an animal sacrifice. This in- 

volves the services of four specialized chanters (chan- 

doga) led by the udgatr. Altogether the soma sacrifice 

needs sixteen or, according to some sitras, seventeen 

priests, including the previously mentioned ones, di- 

vided into four groups according to the four Vedas: four 

adhvaryu priests (Yajurveda), four hotrakas (Rgveda), 

four chandogas (Samaveda), and four in the brahman’s 

group (Atharvaveda); the seventeenth, the sadasya, is as- 

signed to the brahman. At the same time, however, 

seven, instead of only four, of these priests are counted 

as hotrakas, six of whom are actually charged with sas- 
tra recitations from the Rgveda. 

In the Srauta system of ritual the isti in the form of 
the fortnightly New and Full Moon sacrifices (Darsapur- 
namasa), the pasubandha and the one-day soma sacri- 
fice known as Agnistoma (‘‘liturgy of Agni”) form the 
basic paradigms, or prakrti. These prakrtis can then be 



modified mainly as to the sacrificial substance and the 
deity or deities addressed (such a modification is known 
as vikrti). The modified part therefore is primarily the 
pradhana offering(s) involving (apart from differences in 
the sacrificial substances used) different invitations and 

offering verses. The rest of the ritual, the amgas (mem- 

bers) or tantra (“the warp,” the sacrifice regularly being 

said to be woven), remains, but for a few minor adap- 

tations, essentially unchanged. Thus a particular sac- 

rifice is said to be characterized by- three criteria: 

dravya (sacrificial substance), devata (deity, or deities, 

first addressed at the beginning when the sacrificial 
substance is taken out), and tydga (the sacrificer’s 
“abandonment” formula, again specifying the deity af- 

ter the offering; cf. Katydyana Srautasiitra 1.2.2). 

Furthermore, sacrifices can be strung together either 

in a continuous series (ayana, “‘course’’) or in periodical 

clusters. The latter is the case, for instance, with the 

fortnightly New and Full Moon sacrifice (comprising 

two main offerings within the same tantra) or with the 

seasonal Four Month sacrifices, which are essentially 

clusters of isti-type offerings at the beginning of a four- 

month period. The soma sacrifice in particular has lent 

itself to such strings, which may stretch over a number 

of years (theoretically even a hundred years). Although 

a prakrti form, the Agnistoma lasts only one day (apart 

from the preparatory days) and as such is an ekdha; 

there are strings of up to twelve days known as ahina. 

A twelve-day series can be performed either as anahina 

or a sattra (‘‘session”’). The difference is that at a sattra 

there is not a sacrificer with his sixteen (or seventeen) 

priests but all the participants are homogenized into a 

single band of sacrificers who have put together their 

sacrificial fires, while at the same time each performs 
the task of a particular priest. Their leader is then 

called the grhapati (‘‘master of the house’’). The modifi- 

cations that are needed make the twelve-day sattra into 

the prakrti for all other, longer sattras, while the year- 

long sattra or gavam ayana (‘‘course of the cows’’) is 

again the model for all other sattras within the duration 

of a year or longer. 

The feature by which the soma sacrifices are usually 

distinguished, however, concerns the arrangements of 

the stotras and Sastras. The stotras involve intricate 

rules regarding the formation of the different standard- 

ized numbers of chanted units (stotriya), composed of a 

group of two or three Rgvedic stanzas. These nu- 

merical arrangements are known as stoma (“‘liturgy’’), 

which, like stotra, derives from the root stu. 

Soma sacrifice. The soma sacrifice is the most impor- 

tant as well as the most intricate of the Srauta rituals. 

Its basic paradigm, the Agnistoma, consists of an elab- 

orate concatenation of sacrifices spanning five days and 
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involving a whole pantheon. The first day is marked by 

the consecratory bath (diksd) of the sacrificer, who re- 

mains a diksita (initiate) and as such subject to restric- 

tions of diet and behavior until the concluding bath (ava- 

bhrtha, ‘the carrying away,” ie., of ritual matter by 

means of the waters). Special libations and an isti are 

connected with the diksd. The next three days feature, 

in the morning and at midday, the ritual known as Pra- 

vargya and a ghee offering in the form of an isti called 

upasad (“‘sitting near” or “‘besieging’’), after which these 

three days are called upasad days. The Pravargya (‘‘to 

be removed,” referring to the implements after the last 

performance) centers on a special clay pot (called ma- 

havira, ‘‘great hero,” or gharma, “‘heat”’). Fresh milk is 

poured into this pot, which has been heated in the fire; 

of the milk boiled in this way a libation is made. 

On the first upasad day the introductory (prayaniya) 

isti is performed. The soma stalks are bartered for the 

soma cow, and “King Soma” (in the form of the soma 

stalks) is given a ceremonial reception that takes the 

form of another isti. On the second upasad day the out- 

line of the place of sacrifice (the mahdvedi) is traced and 

the earthen elevation for the offering fire is made. The 

third upasad day sees the construction of the other fire- 

places and of the various sheds on the mahdvedi; fire 

and soma stalks are brought forward in an elaborate 

procession and a pasubandha is performed. The soma 

sacrifice proper, entwined with another animal sacri- 

fice, falls on the next, the fifth day, known as the sutyd, 

or pressing day. 

The soma stalks are pressed three times, in the morn- 

ing, at midday, and in the afternoon, providing for three 

“services” or savanas (‘‘pressings’’). The pressing is done 

by four of the priests, who crush the stalks, spread on a 

bull’s hide, with the pressing stones (gravan). The soma 

juice is mixed with water and poured through a woolen 

filter into the wooden soma tub (dronakalasa). It is to 

this latter operation that the pavamadna hymns of the 

Reveda refer. Apart from the soma pressing, the distinc- 

tive feature of the sutyad day is formed by the twelve 

rounds—five each during the morning and midday sa- 

vanas, and two in the afternoon—of pouring the soma 

libation, drinking the soma, and conducting the liturgy 

of the variously arranged stotra chants and Sastra reci- 

tations. The afternoon service is followed by the final 

bath (avabhrtha, “carrying away” of ritual matter to 

the waters), which forms the counterpart of the diksa 

bath. Next is performed the concluding (udayaniy4) isti, 

which corresponds to the introductory (prdyaniyda) isti. 

But this is not yet the end, for a last pasubandha—a cow 

for Mitra and Varuna—must still be conducted. Only 

then is the “breaking up” (udavasdniy4) isti performed, 

after which the sacrificer and the other participants re- 
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turn home (the Srauta sacrifice, and especially the soma 

sacrifice, take place outside the settled community, in 
the wilds). 

This basic scheme allows for an unlimited but mostly 

unspectacular variation. Such variation concerns in the 

first place the numerical arrangement of the stotras and 

the melodies (saman) to which they are sung. Second, 

as already mentioned, the number of sutyd days can be 

multiplied so as to form ahinas and sattras. Third, spe- 

cial rites can be inserted, both regular sacrificial acts 

and rites that are, strictly speaking, external to the 
Srauta system. Prominent among the latter are conse- 

cratory baths (abhiseka, comparable to an elaborate 

diksa), which have given rise to a special class of sac- 

rifices called sava (‘instigation’), as well as agonistic 

rites: chariot races, dice games, and verbal and other 

contests. Storytelling, singing (as different from the Sa- 

mavedic chanting), and dancing are occasionally pre- 

scribed. Such rites are mostly inserted in the middle of 

the sutyd day, during the midday service. A well-known 

case is provided by the mahavrata (‘‘great vow’’). Tech- 

nically a sutya day at the end of the yearlong gavama- 

yana, it offers an interesting array of popular, appar- 

ently ancient rites, including a chariot race, arrow 

shooting, and a tug-of-war between an drya and a Sadra 

for a hide (believed to represent the sun), as well as the 

copulation of a ‘‘man from Magadha’” (possibly meaning 

a musician) and a courtesan, and, of course, singing and 

dancing. 

Similarly, the royal sacrifices, Vajapeya, Rajastya, 

and Asvamedha (horse sacrifice), are marked by such in- 

sertions. The Vajapeya (‘‘booty” or “‘victory draft’’) fol- 

lows the scheme of a one-day soma sacrifice which, 

however, combines the soma rites with those of the 

(popular) surd (grain liquor). Moreover, it features a 

race of seventeen chariots and a curious pole-climbing 

rite in which the sacrificer and his wife ‘‘ascend to 

heaven.” The Rajastya (“royal consecration’’) is essen- 

tially a series of five periodical soma sacrifices intercon- 

nected by isti-type sacrifices that stretch over two or 

three years. The important insertions are an elaborate 

abhiseka (water consecration), the enthronement, a 

game of dice, a chariot drive or race, and the recitation 

of the interesting legend of Sunahsepa (a brahman boy 

bought by King Hariscandra as a substitute for his own 

son, whom he was bound to sacrifice to Varuna, the 

point of the story being how Sunahégepa liberated him- 

self by “seeing” and reciting stanzas in praise of Va- 
runa). These rites are inserted in the second soma sac- 

rifice, the Abhisecaniya (connected with the abhiseka). 

The prestigious horse sacrifice (ASvamedha) is a 

three-day soma sacrifice. The horse, accompanied by 

warriors, is left to roam about for a year on a tour of 

“world conquest” and is immolated, together with other 

animals, on the second sutyd day (thus providing the 

animal sacrifice of the basic soma paradigm). The inser- 

tions concern first of all the treatment of the horse; the 

chief consort of the sacrificer has to go through a sham 
copulation with the immolated.horse while exchanging 
prescribed obscene and enigmatic phrases with the 

other consorts. Further there is again a chariot race and 

a full-scale verbal contest (Brahmodya). 

The Purusamedha, or human sacrifice, is modeled on 

the Asvamedha. In this form it would seem to be no 
more than a theoretical possibility reflecting the 
Rgvedic Purusa hymn (Rgveda 10.90). It does, however, 
raise the question of human sacrifice in general, outside 
the strictly bounded realm of the Srauta ritual. Although 
the idea of such sacrifices appears to have been known 
to the ritualists, as witnessed by the Sunahésepa legend, 
the actual practice would go against the grain of the 
$rauta ritual. The Brahmanas repeatedly indicate that 

the sacrificer offers himself in sacrifice—like his mythi- 
cal prototype Prajapati or the Rgvedic Purusa—but the 

ritualistic solution is to ‘buy oneself free” (niskrinite) by 
substitution. Or rather, the sacrificial ritual effectively 

cancels the ultimate violence of self-sacrifice. In a com- 

parable way the royal sacrificer is mysteriously identi- 

fied with the sacrificed ‘‘King Soma,” a mystery that as 

such is not meant to be concretely realized but can only 

be hinted at. Nor is there a need for a human substitute. 

The Purusamedha, then, appears to be a theoretical 
construct that may reflect non-Srauta practices trans- 
lated into the terms of the Srauta systems. 

Separate mention should be made of the Sautramani, 

named after Indra Sutraman (‘savior’). It is the sacri- 

fice of surd, the grain liquor. In terms of the Srauta sys- 

tem it is an animal sacrifice in which three male ani- 

mals are immolated for the ASvins (who mythologically 

obtained the sura by force from Namuci), Sarasvati, 

and Indra. The special feature is, however, the prepa- 

ration, offering, and drinking of the sura. The way the 

animal sacrifice and the surd beverage are intertwined 

is patterned after the soma ritual (though without the 

stotra-Sastra liturgy). The Sautramani, though also 

given as an independent sacrifice, is to follow a soma 

sacrifice in which an abhiseka has been inserted (a sava, 

as in the Rajasitya). Apparently it is meant to remedy 

any unspecified bad effect of such sacrifices, as it is also 

said to cure the sacrificer from excessive soma drinking. 

In this connection, the function of the Asvins as healers 

is relevant. It should be observed, however, that the 

surad beverage is not favored by the ritualists, who con- 

centrate on soma instead, and later, in the dharma texts, 

sura is even prohibited. 

Place of sacrifice and fires. In contradistinction to the 

domestic (grhya) ritual, the Srauta ritual requires a 

place of sacrifice separate from the home. Of the soma 



sacrifice it is even said, “One undergoes. the diksa at 
home; in the wilderness one performs the sacrifice.” Al- 

though the Srauta ritual requires the presence of the 

sacrificer’s wife, it appears originally to have been 
linked with life outside the settled community. Accord- 

ingly, the place of sacrifice is a temporary structure that 

is left when the sacrifice has been complete. 

Just as the Srauta sacrifices are ordered by degrees of 

complexity, so also the place of sacrifice goes from sim- 

pler to more complex, enlarged forms. The basic form 

is that used for Agnihotra and isti. An oblong shed, ori- 

ented to the east, with openings to the four directions, 

shelters the three fire hearths. The round gdrhapatya 

(“householder’s’’) hearth, where the vegetal or dairy ob- 

lations are prepared, is on the west side, the square 

ahavaniya (offering hearth) is on the east side, and the 

half-moon-shaped daksindgni (“southern fire’), where 

the food given to the priestly guests is cooked, is to the 

southeast of the garhapatya. Between the gdrhapatya 

and the dhavaniya, the vedi, the altar on which the ob- 

lations are placed, is arranged in the form of a trape- 

zium. The upper layer of earth is taken off and the dug- 

out space is covered with grass. With its base to the 

west, its upper side to the east, and its sides bent in- 

ward, it is meant to suggest the form of a woman, 

broad-hipped and narrow-shouldered, holding the 

bounty of sacrifice (that is, the oblations placed on the 

vedi). To add to the vedi’s symbolism, the two shoulder 

points encompass the sides of the dhavaniya. Further- 

more, there is a small mound (utkara) formed by the 

earth taken from the place of the vedi and used for rub- 

bish disposal on the northern side. North of the dhava- 

niya a vessel with water is put down. The sacrificer has 

his seat south of the dhavaniya, as does the brahman, 

whose place is to the east of the yajamdna’s seat; the 

hotr is seated at the northwestern “hip” of the vedi and 
the dguidhra, north of the vedi; the adhvaryu, who 

mostly moves around on the place of sacrifice, has no 

fixed place. 
For the pasubandha (animal sacrifice) the place of sac- 

rifice is enlarged by adding an open space, the “great 

vedi’ (mahavedi), equally traced out in the form of a 

trapezium and covered with grass, immediately east of 

the fire shed. On the east side of the mahdvedi the new 

ranged, and east of it the sacrificial pole (yupa) is 

erected. The center of the action is shifted to the east: 

the fire is brought from the old adhavaniya hearth in the 

fire shed and the latter serves henceforth as the garha- 

patya. Outside the mahdvedi, to the north of it, sits the 

Samitra, the shed where the Samitr (‘‘appeaser’’) kills 

the victim (by suffocation) after it has been taken from 

the yiipa. The same special arrangement with fire shed 

and trapezoid mahdvedi is used for the soma sacrifice. 
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The mahdvedi is considerably larger, as various sheds 

are built on it. West of the new dhavaniya is the havir- 

dhadna shed, where the two soma carts (one of which 

was used to bring up the store of soma stalks) are kept, 

as well as the soma tub (dronakalasa) and the other im- 

plements. On the western side, the north-south oriented 

sadas (seating hall) is erected. In the sadas six small fire 

hearths (dhisniya) are made, one for each of the six re- 

citing hotrakas; further on are the seats of the four chant- 

ers who perform the stotra. The drinking of the soma, 

after the libation in the fire, takes place in the southern 

part of the sadas. The entrances of the sadas are on the 

east and the west sides. When the participants enter the 

sadas in procession, they do so in a peculiar way “‘as if 

stalking a deer’ (prasarpana, “‘creeping,”’ possibly the 

remnant of a hunting dance). Finally there are two 

more sheds, each with a small fire hearth, the agni- 

dhriya (the dgnidhra’s place) and the marjaliya (’’cleans- 

ing’’), respectively on the north and south sides of the 

mahavedi. Outside the mahdvedi is placed the utkara, as 

is the catvala (cesspit), from which the earth has been 

taken for the fire hearths. 

Normally the hearths are made of earth mixed with 

other materials, such as gravel, earth from an anthill, 

mud from a dried-up pool, and so forth. In the case of 

the soma sacrifice it is also possible to enhance the pres- 

tige of the ceremony by using brick fire hearths. For the 

horse sacrifice this is obligatory. The focus of attention 

is the dhavaniya, which rests on the mahdvedi. The 

Ghavaniya consists of a five-layered brick construction. 

This requires a full thousand bricks of various shapes 

and sizes so as to fit into the prescribed pattern—the 

form of a bird with spread-out wings representing Agni 

(the bricks, being fired, are intimately connected with 

Agni). At the same time the brick-built dhavaniya is 

equated with the immolated and reconstructed body of 
Prajapati or of the cosmic man (Purusa). Various ob- 

jects are buried in the ground beneath the brick con- 

struction, including the skulls of a man and of four an- 

imals (horse, bull, ram, he-goat) and a gold image of a 

man. This rather suggests a funerary tumulus (not un- 

related to the Buddhist stupa). The construction of the 

brick hearths (Agnicayana, ‘‘piling the fire’) is a com- 

plicated ritual of fetching the clay in a ceremonial 
procession (which can be shown to derive from a razzia 

or war expedition), firing the bricks, and finally build- 

ing the hearths, especially the bird-shaped dhavaniya. 

The Agnicayana takes place during the upasad days, so 

as to be ready for the animal sacrifice on the last upasad 

day. After the sacrifice the brick-built fireplaces, like the 

place of sacrifice itself, are abandoned, not to be used 

again. [See also Mandala, article on Hindu Man- 

dalas.] 
In this connection, mention should be made of the 
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special ritual for the first installation of the Srauta fires, 

which forms the starting point of the Srauta sacrificer’s 

career. This ritual, called Agnyadhana or Agnyadheya, _ 

concerns the transition of the domestic householder- 

sacrificer to the status of an Ghitagni, one who has set 

up the Srauta fires. Hence the first part of the ritual is 

still domestic in nature, namely the cooking of a rice 

dish (odana) on a fire taken from the domestic hearth. 

This rice dish is offered to four brahmans (the number 

four characterizing the smallest possible community, as 

it does in the case of the Buddhist monks’ community). 

Over the dying embers the drilling sticks (the two ar- 

anis) are held and then given by the adhvaryu to the 

sacrificer. In the early morning of the next day the fire 

is drilled and put on the gdrhapatya hearth. From the 

garhapatya a burning piece of wood is taken and 

brought to the dhavaniya hearth, accompanied by a 

horse and a chariot wheel that is rolled in the same di- 

rection. This procedure for bringing over and setting up 

the adhavaniya fire, though easily interpreted as a solar 

charm, rather suggests a warlike expedition, especially 

when the accompanying mantras (referring to unnamed 

enemies) are taken into consideration. The daksinagni is 

either drilled separately, is taken from elsewhere, or is 

taken from the remainder of the odana’s cooking fire. 

The ritual involves the installation of two more fires: 

the sabhya (“‘of the assembly,” sabhda) and the dvasathya 

(“of the residence,” dvasatha, i.e., of the guests). Their 

installation involves a dice game for the portions of a 

cow, which may, however, be replaced by an odana. The 

total number of fires, then, is five, a number that is in 

later speculations connected with the five pranas (vital 

breaths). In the Srauta sacrifices these two additional 

fires are not used, but they may well represent an an- 

cient tradition of communal sacrificial festivals—a tra- 

dition that may live on in the Mahdbharata’s descrip- 

tion of the royal sabhd where the Rajastya of the 

Pandava protagonists took place, as well as the fatal 

game of dice that set off the all-consuming war between 

the Pandavas and the Kauravas. 

The Agnyadhana is then rounded off by the first Ag- 

nihotra and isti. The main point of the Agnyadhana is, 

however, the bridging of the gap between the grhya (do- 

mestic) and the Srauta spheres. The two sorts of fire, do- 

mestic (called aupdsada or Gmatya) and Srauta, are dis- 

continuous. They are to be linked to each other by the 

person of the sacrificer, who after the completion of the 

sacrifice symbolically takes the fires into himself to re- 

produce them for the next sacrifice with the help of his 
aranis. 

Domestic ritual. The domestic (grhya) ritual requires 

only the domestic fire (aupdsada or amdatya). It is, in 

principle, performed by the master of the house with 

the help of a house priest (purohita, lit., ‘put forward,” 

apparently to ward off evil). The domestic sacrifices, in- 

cluding a domestic Agnihotra, cake and gruel offerings 
(pakayajna), and animal sacrifices, have undergone the 

influence of the Srauta system but are not directly de- 

rived from them. In many respects they may be nearer 

to the common source of both types of ritual, the mate- 

rial of this common source having been “recycled” and 

rigidly systematized in the Srauta ritual. 

A prominent occasion for the animal sacrifice is the 

reception (arghya) of a prestigious guest to whom a cow 

is offered. The guest must then either order to kill and 

prepare the cow for a meal or release it. The burden for 

the killing falls on the guest, not on the host. This point 

is not without importance in connection with later no- 

tions about ahimsd (nonviolence) and the prohibition of 

cow slaughter. It may also explain the Buddha’s refusal 

to have meat prepared for him. 

The main part of the domestic ritual concerns the life 

cycle rituals. [See also Rites of Passage, article on Hindu 

Rites.] The first of these is marriage, at which time the 

domestic fire, derived from the fire lit for the occasion 

in the bride’s home, is established in the new home. 

Further rituals are the furthering of the birth of male 

progeny (Pumsavana), the birth rites (Janmakarma), 

first taking of solid food (Annaprasana), first haircutting 

(Cadakarana, ‘‘making the hairtuft,” cada). 

Then follows the important initiation to the Veda 

(Upanayana, “leading up to” and acceptance of the boy 
by the teacher). This is said to be the “second birth’ of 

the “twice born” varnas of brahmanas, ksatriyas, and 

vaisyas, which qualifies them for the use of Vedic man- 

tras and for becoming, if they so wish, Srauta sacrificers. 

The period of pupilage or fosterage (brahmacarin, 

“walking in brahman’’) lasts, in theory at least, a vary- 

ing number of years according to the varna of the pupil 

and is concluded by the Samavartana, the “turning 

around” or return from the teacher. The former brah- 

macarin is now a snataka, “one who has taken the 

bath” that ends his duties and restrictions as a pupil: 

the restrictions of the brahmacarin include chastity and 

are generally similar to those of the diksita. Originally, 
the brahmacdarin would seem to have been a young war- 
rior who commends himself as a vassal to a magnate or 
warlord rather than a pupil peacefully devoted to learn- 
ing by heart the Veda. His “return” as a sndtaka is pref- 
erably by chariot and thereby recalls the diksita, who, 
according to the older Srautasitras, also sets out on a 
chariot to the place of sacrifice. The term samdavartana 
seems, Moreover, more appropriate to the warrior’s art 
of turning around the horse-drawn chariot at high speed 
than to returning home. The long period of initiation to 
Vedic lore, then, appears to be largely a theoretical con- 
struct preserving the memory of an older situation 
rather than a generally applied rule. Accordingly, the 



Upanayana is the decisive rite that gives access to the 

Veda, whether or not there is an extended period of 

pupilage and a samdvartana rite. 

To the domestic ritual also belong the funerary rites. 

These concern the cremation of the body, the Pitrmedha 

(“ancestor sacrifice’), which, as the name indicates, is 

viewed as a (holocaust) sacrifice. The cremation fire is 

the household fire or, in the case of a Srauta sacrificer, 

his three sacrificial fires, which are placed around the 

pyre. The wife of the deceased lies down with the body 

of her husband on the pyre but is then ordered with a 

mantra to stand up again before the pyre is lit (the Veda 

apparently knows but rejects the burning of the widow). 

Then the parts of an immolated cow (or other female 

animal) are placed on corresponding parts of the body 

and burned with him. If the deceased was a Srauta sac- 

rificer his sacrificial implements are also placed on his 

body. Afterward the ashes are gathered and at a later 

date interred under a tumulus (lostaciti, “earth piling”). 

The period of mourning and impurity (a@sauca) of the 

relatives at the death of a full-grown family member 

lasts for twelve days and is completed by a purificatory 

rite including a bath. The next stage is the incorpora- 

tion of the deceased (who as a preta, or “‘one gone 

forth,” is thought to roam about) into the ranks of the 

ancestors (pitr) to receive his part of the cult. The cult 

consists in the festive Sraddha (from sraddhd, “‘faith’’), 

a meal offered to brahmans. On this occasion three rice 

balls (pindas) are put on the ground for the three im- 

mediate ancestors, represented by three brahmans who 

silently wait till the rice balls are cooled and they emit 

no steam. The ancestors are supposed to be fed by the 

steam of the hot rice balls, which are set on the ground 
and left there. Apart from the Sraddha, which is very 
much a social occasion and is performed periodically as 

well as at particular auspicious occasions (such as the 

birth of a son), there are also daily offerings of water 

and food to the ancestors. 
The pinda offering to the ancestors has also found a 

place in the Srauta ritual, most notably on the prepara- 

tory day of the isti. Rice is cooked on the southern fire, 

offerings are made from it into the same fire, and three 

pindas are placed on a special vedi near the fire. An en- 

larged version of this pinda-pitr-yajna is incorporated as 

the “great ancestor sacrifice’ (Mahapitryajiia) in the 
Sakamedha, the third of the seasonal four-month sacri- 

fices. 
As already mentioned, the cult of the ancestors is 

characterized by the use of the left side and the left 

hand as well as by uneven numbers. [See also Domestic 

Observances, article on Hindu Practices.] 

Interpretations of Vedic ritual. Vedic ritual is usually 

interpreted in the sense of magic, the Veda being the 

means to bring about well-being and to avoid pain, as 
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is stated by the fourteenth-century commentator Sa- 

yana. This interpretation is supported by the fact that 

the ritual texts dutifully declare which desire will be 

fulfilled by the performance of a particular sacrifice: 

health, wealth (especially in cattle), progeny, headman- 

ship, or, less materialistically, (access to) heaven. More 

important, the ritual system as such is given in the 

Brahmanas as a perfectly ordered mechanism to domi- 

nate and regulate the cosmic processes, both as regards 

the individual’s life and the universe at large. In this 

context the gods are not free agents but, being them- 

selves cosmic forces, they are compelled to do the sac- 

rificer’s bidding. The place of sacrifice is a microcosmos 

encompassing heaven and earth, and the ritual is iden- 

tical with the cosmic order. When set in motion and 

correctly executed the ritual automatically controls the 

universe. Thus, for instance, it is said that the sun 

would not rise if the morning libation of the Agnihotra 

were not offered in the fire (Satapatha Brahmana 
23:1.5); 

The Brahmanas relate the ritual microcosmos to the 

macrocosmos and to the individual’s life through the 

identification of ritual acts, objects, and implements 

with the elements of the macrocosmos and with parts 

of the sacrificer’s body, the sacrificer being identified 

with Prajapati, the mythical embodiment of sacrifice. 

Although these identifications, which form the central 

feature of the Brahmanas, suggest a rich and multilay- 

ered network of symbolic relations, they are not so 

much multi-interpretable symbolic statements as one- 

to-one equations of ritual items with human and macro- 

cosmic ones. They are, each one separately, isolated 

identificatory statements. As they occur in the Brah- 

manas they make a singularly atomized impression. 

Taken together they are no more than a collection lack- 

ing consistency. Whereas Vedic hymnology capitalizes 

on the associative ramification of symbolic connections, 

such connections (niddna, bandhu) are, in the Brah- 

manas, reduced to single, unmistakable identifications. 

The connection on which the identification is based is 

often a number characterizing both items, which are 

then said to “coincide” (sampad) or to exhibit the same 

count (samkhydna): for instance, three fires, three 

worlds; 360 stotriyds, 360 days in the year. Such equiv- 

alences are, of course, known to the Vedic hymns, but 

they are not directly made explicit as they are in the 

Brahmanas. The explicit use of equivalence appears to 

have been viewed by the ritualists.as an innovative 

technique—indeed their premier intellectual tool—to 

identify the ritual with the universe and so to reduce 

the universe to a strict, ritually controlled order. 

The significance of identification and of the ritual sys- 

tem it underwrites is clearly set out in a ritualistic 

myth given in explanation of the mahdvrata soma sac- 
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rifice. Its theme is the sacrificial contest of Prajapati 

and his antagonist Mrtyu (Death). In this contest Praja- 

pati’s ‘“weapons” are the stotra, the Sastra, and the rit- 

ual act. The arsenal of Death consists of lute playing, 

singing, dancing, and improper acts. For many years 

the contest remains undecided. But the breakthrough 

comes when Prajapati finally discovers (‘‘sees’’) the (nu- 

merical) equivalence, namely, of his own ‘weapons’ 

with those of Death. Once the equivalence is estab- 

lished, Prajapati effortlessly subjugates Death’s panoply 

to his own, cancels the rival sacrifice, and so defeats 

Mrtyu VJaiminiya Brahmana 2.69-70). It is to be noted 

that Prajapati’s “weapons” are elements of the Srauta 

system of ritual, such as stotra, Sastra, and regular sac- 

rificial acts. It is through their equivalences that Praja- 

pati overcomes and integrates the countervailing power 

of Death. The latter’s rival sacrifice, incorporating sing- 

ing, dancing, and improper acts, is clearly non-Srauta. 

Such acts are indeed part of the mahdvrata, which 

features a number of contest rites and even copulation. 

What the ritualistic myth tells us, however, is that these 

rites are made harmless and are in fact superseded by 

Prajapati’s victory. Indeed, the term mahdavrata gener- 

ally means no more than a sutyd day characterized by 

a particular arrangement of its stotras and forming part 

of a sattra made up of similarly differentiated soma- 

pressing days. In the same way other non-Srauta rituals 

and sacrifices were remodeled and fitted into the Srauta 

system. For instance, the guest reception offered to 

King Soma is made into a vegetal isti, not essentially 

different from any other isti. A more complicated ex- 

ample is provided by the so-called vratyastomas, which 

are related to the mahadvrata. The vratya (from vrata, 

“gang, band,” possibly derived from vrata, ‘“‘vow’’) is a 

consecrated warrior in many ways related to the diksita. 

The Atharvaveda in a long hymn celebrates the vratya as 

a sacral cosmic figure. However, his disturbingly ag- 

gressive habits, which still shine clearly through the 

Brahmanas, ill suit the perfect order of the ritual. The 

ritualists solved the problem they presented by remod- 

eling the sacrifice of the vrdtyas into the regular soma 

sacrifices of the ahina type. 

The Brahmana myth of Prajapati’s and Mrtyu’s sac- 

rificial contest brings out the extent and depth of the 

reflection that went into the formulation of the ritual 

system. It also shows the aim of the ritualists’ work. 

This is made clear by the story’s conclusion: ‘‘Now there 

is no sacrificial contest (samsava) anymore; what was 

the other (rival) sacrifice, that came to nought; the sac- 

rifice is only one; Prajapati is the sacrifice.’ That is: 

conflict is canceled; the enemy, Death, has been sub- 

jected to the rule of ritual. Henceforth, the single sacri- 
ficer stands uncontested on his place of sacrifice where 

he establishes his own perfectly ordered universe gov- 

erned by the ritual. The mythological battle of devas 

and asuras has been decided by the ritual system. Ene- 
mies, like the asuras, are still profusely mentioned in 

the Brahmanas, but only as disembodied entities de- 

feated in advance by the unfailing means of the ritual. 

The only remaining uncertainty is the ritual mistake, 

which, however, can be repaired by ritual means (pray- 

ascitta, ‘‘removal of concern’’). 

The ritual system is an absolute, universal, and non- 

conflicting order: it is, in other words, transcendent. 

While the hymn’s world of the gods imperceptibly 

shaded over the world of men, the suprahuman (apau- 

ruseya) Sruti and its ritual is now separated by a gap 

from the mundane world of conflict. The Srauta sacrifice 

has been individualized and desocialized. It is the ex- 

clusive affair of the single sacrificer. He and his priests 

should form one single body; otherwise, they are sepa- 

rate individuals within a group of priests, all of whom 

are at once sacrificers in the sattra. The situation in 

which more than one sacrificer would exist in addition 

to the priests on the place of sacrifice is explicitly ruled 

out. This may explain the striking lack of public reli- 

gious ceremonies. Although the royal Srauta sacrifices 

such as the Rajastiya (consecration of the king) contain 

ample indications of a former public festival, the royal 

sacrificer is a single sacrificer, no different from any 

other soma sacrificer. The public rites have been remod- 

eled in accordance with the standard paradigms of the 

individualized ritual, or else they are dismembered as 

separate acts inserted into the standard soma paradigm. 

The Rajastya, formally speaking, does not make a sac- 

rificer a king, for it is stated that ‘“‘a king who wants to 

attain heaven should perform the Rajastya’’ (Apas- 

tamba Srautasutra 18.8.1). That is: he is already a king 

who for his own reasons performs the sacrifice. This is 

recognized in the later dharma texts, which do not pre- 

scribe it as the required consecration. Similarly, the As- 

vamedha sacrificer should already have the status of a 
world ruler (Apastamba Srautasitra 10.1.1). 

The Srauta ritual, as many details of its rules and the 

Brahmana explanations make clear, has its origin in the 

heroic and essentially tragic world of the warrior who 

like the gods must ‘‘move about on wheels” and contend 

for the goods of life with the asura-like settled magnate 
who “‘sits in his hall.” He can only hope that he may 
survive and eventually quit the life of the warrior (ksat- 
travrtti) so as to become a settled householder and mag- 
nate himself. The warrior lives in the wilds (aranya); 

hence the sacrificer’s setting out from home. The settled 
community (grama) on the other hand is the sphere of 
the magnate. The two spheres, grama and aranya, are 
clearly hostile to each other but equally complemen- 
tary. The point of contact that held both together was 
their conflict contained by the sacrificial contest that 



lived on in the hypertrophical imagination of the epic 
“sacrifice of battle” (ranayajfa). Both epics, the Mahd- 
bharata as well as the Ramayana, still show the alter- 
nation between the wandering warrior’s life in the wilds 
and the sphere of settled rulership. 

The Srauta ritual indicated a clear break with the 

cyclical alternation of grama and aranya and with the 

sacrificial contest as the joint holding the two together. 

By the elimination of conflict from the desocialized and 

individualized sacrifice the two spheres were defini- 

tively broken apart. This is illustrated by the agnya- 

dheya, which physically separates the domestic fire 

from the Srauta fires. The resulting gap must then be 

bridged by the single sacrificer who alternates between 

his life in the world and the transcendent rule of the 

Sruti. Put differently, he must fuse the two opposite 

rules of a substantial householder and a wandering 

warrior. Hence, only a householder can be an Ghitagni, 

that is, one who has set up the Srauta fires permanently 

and thereby submits himself to the absolute order of the 

Sruti. This gives him access to transcendence, but by the 

same token this does not change his social position. 

Whether king or commoner, under the rule of ritual all 

sacrificers are equal. Sacrifice can only impoverish the 

ahitdgni, since he has to go on spending his wealth in 

sacrifices and daksinds without a chance to recoup 

through reciprocity at the sacrifices of others. Accord- 

ingly, there is no obligation for the qualified house- 

holder to set up the fires and to submit to the strict dis- 

cipline of Srauta sacrifice. If he does, he must be sure of 

himself and his fortune, or, as the texts put it, he must 

have absolute faith (Sraddhd). It is true that the Srauta 

sacrifice promises him the fulfillment of his wishes. In 
the sacrificial contest the possibility of fulfilling one’s 

wishes was clear. The goods of life were concretely set 

out as the stakes and prizes of the contest. The Srauta 

ritual by contrast does not and cannot make clear how 

the desired results are to be brought about. It is adrstar- 

tha (without visible object), that is, transcendent. 

It is clear, then, that the Srauta ritual hinges on a par- 

adox. It offers itself as an effective magical means for 

the gratification of the sacrificer’s worldly desires. On 

the other hand it withdraws from all worldly concerns 

from which desocialization and individualization have 

cut it free. It is a closed system of rationalistically de- 

vised rules, complete in itself and regardless of the uses 

and abuses to which it may be put. In the last resort it 

rejects its own potential for magical and sacral mean- 

ing. Beyond magic and sacrality it stands by itself in 

sovereign transcendence. 

Brahmanism. Though admittedly a vague term, Brah- 

manism is best defined in relation to Vedism. It does not 

primarily concern religious cults or institutions but 

rather propounds particular views, laid down in texts, 
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about man and the universe. These views are, however, 

equally fundamental to Hinduism in general. Their 

specificity resides in the claim to be related to or di- 

rectly derived from the Veda. Brahmanism is, therefore, 

usually considered to be the Veda-oriented form of Hin- 

duism, immediately following Vedism. However, since 

the textual tenets of Brahmanism are generally author- 

itative also in later Hinduism, a three-tiered succession 

of Vedism, Brahmanism, and Hinduism tends to be mis- 

leading. Moreover, like Vedism, Brahmanism is not 

likely to cover the whole of early Hindu religious belief 

and practice. Brahmanism is characterized by its ac- 

knowledgment of the Veda as the ultimate source of 

transcendent authority. Thereby it is clearly marked off 

from the ““heterodox’”’ sects or movements such as Bud- 

dhism, Jainism, Ajivikas, and the materialist schools 

(Lokayata, Carvaka), which reject the authority of the 

Veda. 

In Indian terms, the relationship between Vedism and 

Brahmanism is that of Sruti (‘“hearing’’), the transcen- 

dent “revelation” as against the worldly or human tra- 

dition, called smrti (‘remembrance’). The word Sruti 

does not refer to the mode of receiving the revelations: 

the standard term is “seeing,” not “hearing.” Sruti thus 

refers to the transmission of the fixed and systematized 

texts. In this sense it is not essentially different from the 

smrti, except for the unique care and efforts spent on 

its preservation and transmission. But the differentia- 

tion marked by the two terms is significant. Although 

the smrti equally tends to give itself as revelation, 

namely by the godhead, the transcendent authority of 

the Sruti does not derive from any godhead. It stands by 

itself without the intermediary of a divine agency. Its 

authority being ultimate, it can have no other, higher 

source. It therefore functions as the unassailable basis 

of the fluid and adaptive worldly smrti. Another word 

for smrti is dharma, universal law, which then is said 

to be derived from or to be already contained in the 

Sruti. At any rate the dharma should not go counter to 

the Sruti. In fact, however, the relationship is more com- 

plex and indeed problematic. [See also Dharma, article 

on Hindu Dharma.] 

Texts. In addition to the Vedas and Brahmanas, the 

texts to which Brahmanism, or, to use the Indian term, 

the smrti, refers are the Upanisads, the Dharmasttras 

and Dharmasastras, the epics (Mahabharata and Ra- 

mayana), and the Puranas. The Upanisads can be 

chronologically distinguished by their form: the older 

prose Upanisads are extensions of the ritualist Brah- 
manas. Most of the younger ones, often of sectarian or- 

igin and with a wide variety of contents, are metrical. 

The latter genre has been productive over a long period 

reaching far beyond the late Vedic texts, until at least 

the sixteenth century cE. The Upanisads belong to the 
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Sruti, and this title is a claim to ultimate authority. In 

the same way, the set of 108 Upanisads (listed in the 

Muktika Upanisad) are ascribed to the Vedic sdakhds 

(schools), but it is significant that a large proportion is 

ascribed to the Atharvaveda, in which have been 

collected many other materials that do not fit into the 

Srauta system. 

The Dharmasitras are in the same condensed style as 

the Vedic sitras and are equally affiliated with Vedic 

“schools” (carana). This affiliation becomes looser with 

the metrical Dharmasastras. [See Sastra Literature.] No 

less important as a storehouse of mythology, religious 

notions, and dharma are the wide-ranging Mahabharata 

(especially its twelfth book, the Sdntiparvan, and its 

sixth book, which contains the celebrated Bhagavadgita) 

and the Raémdyana, which has known a great number 
of reworkings. The encyclopedic Puranas (‘ancient sto- 

ries”) deal, in principle, with five topics (paricalaksana, 

“five characteristics’): creation, periodical re-creation, 

genealogy (of gods and holy men), the world periods 

(yugas), and the dynasties. But many other materials 

have been added at various unspecified times: dharma 

precepts, pilgrimage, hymns, and sectarian treatises. 

They have functioned over a long period as a storehouse 

receiving all manner of materials. The Puranas (the 

term occurs already in the Atharvaveda) continued the 

tradition of legends (itihdsa) that occasionally make an 

appearance in the Srauta ritual (e.g., the Sunahsepa 

story in the Rajasttya). Chandogya-Upanisad 3.4.1. men- 

tions itihdsa-purdna as the “fifth Veda,” which is later 

taken to comprise the epics as well. [For further discus- 

sion, see Mahabharata; Bhagavadgita; Ramayana; and 

Puranas.] 

Brahmanism, though primarily textual, does not have 

a fixed corpus of texts. Its tenets are recorded in a vari- 

ety of texts stretching over a long and, in fact, indefinite 

period of time. Its impact has made itself felt in Hin- 

duism, increasing and decreasing in various regions at 

different times. It would seem that rising regional dy- 

nasties have been instrumental in creating waves of 

“brahmanization.” This will also have been responsible 
for the incorporation in the texts of materials of re- 

gional and sectarian origin. But such brahmanization 

equally carried the Sruti with it, which as the source of 

ultimate authority was of singular importance for the 

ruler’s legitimation. 

Interiorization of the ritual. The crucial issue here is 

the relationship of Brahmanism with the Veda, that is, 

between Sruti and smrti. The Sruti has exhausted itself 

in creating a closed system of ritual order. But the price 

that had to be paid for this achievement was the alien- 

ation from the worldly concerns of the mundane order. 

The $ruti was—purposely—desocialized and individual- 

ized. This created the problem of reconnecting it again 

with the mundane order. Propounding an absolute and 

seamless order, the Sruti rejects conflict and places the 
rival beyond the pale. It therefore cannot speak to 

man’s worldly concerns. Notwithstanding the pro- 

claimed dependence of the dharma on the Sruti, the lat- 

ter’s contents do not provide specific guidelines for the 

tensions and conflicts of social life. 

Once it was desocialized and individualized there was 

only one way open to the $ruti: interiorization. What 

then takes priority is no longer the faithful execution of 

the ritual but knowledge of the ritual and of the identi- 

fications on which it rests. This is already prefigured in 

the recurrent Brahmana phrase that a particular ritual 

act is effective only for him ‘who knows thus,” that is, 

for him who knows the relevant identification. It is thus 

possible to perform the ritual in thought alone (man- 

asa). The transcendent order of the ritual is realized in- 

ternally in the way of discipline meditation. 

An illustrative example is provided by the Agnihotra, 

offered in five breaths that are equated with the five 

sacrificial fires (pranadgnihotra). In mundane terms it is 

simply eating one’s meal embellished with mouth rins- 

ings and simple mantras. But the same pattern enables 

the brahman to participate in a festive meal to which 

he is invited (a Sraddha, for instance). He is thus not 

just a guest obliged to his munificent host but an indi- 

vidual sacrificer who performs the sacrificial ritual in- 

dependent of his host and the surrounding society. In 

other words, it enables the brahman to square the circle 

of living in society and of transcending it at the same 

time. 

World renunciation. From the individualized sacrific- 

er and his internalized sacrifice there runs a straight 

line leading to the extramundane world renouncer 

(samnydsin), who gives up the three aims of mundane 

life—the socioreligious duties of the householder 

(dharma), the acquisition and management of wealth 

(artha), and sensual gratification (kama)—to devote 

himself single-mindedly to a strict inner discipline that 

results in his liberation from earthly life (moksa). 

Though there is a wide variety of such inner disciplines 

they all share the ritualistic strictness of an internalized 

transcendent order. The renouncer’s discipline ob- 

viously goes beyond, and in many if not most cases even 

rejects, Vedic ritualism. But it is the desocialization and 

individualization of Vedic ritual that has prepared the 
ground for the institution of samnydsa, or renunciation. 
[See also Samnyasa.] 

In this connection two sets of ideas, both deriving 
from ritualistic thought, are fundamental. The first such 
notion is the Upanisadic identification of dtman, the in- 
dividual “soul,” with brahman. In the Vedic hymns 



brahman is the multilayered and multi-interpretable, 
often paradoxical or enigmatic formulation. [See Brah- 
man.] The unexpressed inner connection is the essence 
of the brahman. The Brahmana ritualists reduce the 
brahman to the explicit identification. In both cases, 
however, it is this fundamental force that makes the po- 
etic statement as well as the rite effective. In this way 

the brahman came to be seen as the transcendent prin- 
ciple of universal order. The samnydsin’s discipline, as 

already announced in the Upanisads, means the inter- 
nal realization of the brahman as the principle of tran- 

scendent order through its identification with the dt- 

man. It is the ultimate identification tying together and 
thereby canceling the dispersed identifications of the 

Brahmanas in the single person of the renouncer, as 

was in fact already the case with the individualized 
Srauta sacrificer who was identified with Prajapati or 
the purusa. 

The other set of ideas, equally ritualistic in origin, is 

the concept of karman, or work. In the Brahmanas kar- 

man is the sacrifice. Originally this sacrificial “work” 

had a social context. It rested on the competitive reci- 

procity of hosts and guests, the latter having to redeem 

themselves by acting in their turn as hosts. The individ- 

ualization of the Srauta sacrifice, however, put an 

abrupt stop to all exchange and reciprocity. This meant 

that now the sacrificer had to exchange his karman with 

himself alone, one’s karman inexorably bringing the 

next karman in its wake. This, combined with the not 

exclusively Indian notion of an unending alternation of 

birth, death, and rebirth (samsdra), created the urge to 

terminate the endless chain of ever-renewed karman 

that could no longer be transferred to the rival. The 

only way open was then to renounce all karman, all ac- 

tivity, by realizing internally the stasis of absolute or- 

der. Obviously, this signifies rejection of the external 

sacrifice as well. Even though it cancels Vedic ritual- 

ism, the ideal of terminating all karman can be seen as 

the consequence of ritualistic thought. [See also Kar- 

man, article on Hindu and Jain Concepts.] 

The crucial importance of the institution of world 

renunciation in Brahmanism and in Hinduism in gen- 

eral is that it created two opposite and incompatible 

spheres: the transcendent sphere of the renouncer’s in- 

dividualistic rejection of society as against the social 

world and its requirements. At the same time, however, 

the renouncer paradoxically needs society, which must 

provide for his upkeep so as to enable him to preserve 

his discipline. On the other hand society wants to draw 
him into its web again as the holder of transcendent 

authority. That is: the sarmnydsin will gather a follow- 

ing. He is therefore especially known as the founder of 

a sect. The Indian sect typically has a samnydsin as 
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founder, who will be succeeded by one of his pupils to 

lead the worldly lay followers. 

Varna and asrama. The dharma or world order, being 

universal, must regulate both worldly and renunciatory 

life. This is the subject of varndsramadharma, the order 

of caste (varna) and life stages (asrama, “place of exer- 

tion,” hence also dwelling place of ascetics). While caste 

orders worldly society, the life stages give a place to its 

opposite, renunciation. As regards caste, it is to be 

noted that the smrti knows two terms, jdati (genus) and 

varna (shape, color). The two terms are to some extent 

interchangeable, but there is a marked difference. Al- 

though there are only four varnas—brahmanas (Eng., 

brahmans), ksatriyas (warriors), vaisyas (producers), and 

Sadras, who serve the three ‘‘twice-born” varnas (that is, 

those who have been initiated to the Vedic mantras)— 

the number of jatis is unlimited. The latter are said to 

have arisen in the first instance from mixed unions of 

the four varnas. However, the scriptural order of the 

varnas is based on their strict separation, that is, nei- 

ther intermarriage nor commensality is allowed. As no 

society can exist on the basis of the single principle of 

separation, the jdtis make society function. But this 

equally means that jati society is based on a serious 

transgression, namely varnasamkara, or ‘‘mixing of the 

varnas.”’ [See also Varna and Jati.] 

The principle of separation can be seen as deriving 

from the individualization of the Vedic sacrificer that 

resulted from the exclusion of conflict and competition. 

In fact, individualization did not stop at the boundary 

of the varna. The scriptural rules forbid marriages 

among even distant relatives, and so are directed 

against the formation of extended marriage networks. 

As in the case of the sacrificer’s individualization, the 

separation of the varna aims at a static, conflictless or- 

der through the exclusion of social relations. The scrip- 
tural order of the separate varnas is in the last resort 

incompatible with the reality of the associative and 

conflictive jatis. 

Although it is not stressed in the texts, the religious 

principle of the jati order appears to be the asymmetric 

interdependence of pure and impure, the impure being 

the “fallout” of life processes, including death and de- 

cay. Their hierarchy as well as their obvious comple- 

mentarity led the French sociologist Louis Dumont to 

his impressive analysis of the Indian caste order as 

based on and encompassed by the religious principle of 

the pure-impure hierarchy. Although this analysis holds 

for the jati order, it is undermined by the scriptural 

varna, which rejects relations of complementarity and 

interdependence in favor of separation and indepen- 

dence. 

This problem is particularly clear in the case of the 



238 VEDISM AND BRAHMANISM 

brahman. As the ideal repository and upholder of the 

transcendent Sruti the brahman should be immaculately 

pure. But this requirement threatens to make him de- 

pendent on the impure—such as the sweeper or the 

washerman—and such relations of dependence would 

fatally impair his purity. Purity, then, is the absence of 

relations. Strictly speaking he should not be a priest, 

because this would involve him in social relations of a 

particularly dangerous—because sacral—nature. Ide- 

ally, the brahman should stand outside of society, the 

highest brahman being the one who has no power or 

wealth or even provisions for the next day, and who 

performs the ritual in and for himself alone. Thus he 

bears the brunt of the incompatibility between jati in- 

terdependence and varna separation. In other words, 

the ideal brahman should be a renouncer. The tension 

between jati and varna is akin to the one between soci- 

ety and renunciation, and derives from the same source. 

The scriptural theory of the four stages of life (as- 

rama) brings social and renunciatory life together in a 

single scheme. These four stages are those of the pupil 

memorizing the Veda (brahmacdarin); the married 

householder (grhastha); the cenobitic forest dweller 

(vanaprastha), who still keeps up his domestic fire; and 

the individualized renouncer (samnydsin), who has in- 

teriorized the fire and consequently the ritual. Of these 

four it is only the grhastha who is fully a member of 

society and as such must perform the scriptural duties 

toward the Vedic seers by upholding the S§ruti, toward 

the ancestors by progeny, and toward the gods by sac- 

rifice. Only after these duties, especially the continua- 

tion of the lineage, have been fulfilled, is the house- 

holder free to withdraw from the world and strive for 

final liberation (moksa). It would seem that the basic 

principle is again the opposition of social and renuncia- 

tory life. Originally, the two opposites were given their 

due in a pattern of the cyclical alternation of life in the 

established community, setting out into the wilderness 

and returning again. When this alternating cycle was 

broken, the opposite and now-incompatible phases were 

given their due by placing them in the linear succession 

of the four dsramas, spanning the individual’s life. [See 

also Rites of Passage, article on Hindu Rites.] 

Ahimsa, vegetarianism, and the cow. Ahimsa (non- 

violence) brings oui the problematic character of the re- 

lationship between Sruti and smrti. It categorically for- 

bids the killing of animals. Yet the sfuti prescribes ani- 

mal sacrifice and the consumption of the victim’s 

meat, albeit only an insignificant part of it (the ida). 

Ludwig Alsdorf has distinguished three stages. First, 

there is no question of a general rule against meat con- 

sumption, but only against particular kinds of animals. 

Next, meat-eating is forbidden, except in the isolated 

context of the animal sacrifice. The third and last stage 

brings the absolute prohibition of meat (together with 

intoxicating drinks, such as sura). This does not, how- 

ever, explain the reason for the rise of ahimsa. Non- 

Hindu influences, such as.Buddhism and Jainism, have 

often been assumed to be important factors. Alsdorf 

suggests the pre-Aryan Indian civilization as the source 

of the prohibition. Hanns-Peter Schmidt, however, has 

pointed out that the Vedic ritual itself evinces a strong 

aversion to the violence of immolation. Part of the rit- 

ual is concerned with undoing the harm of the sacrifi- 

cial killing. In Schmidt’s view it was the internalization 

of the ritual that brought about ahimsd. Internalization 

canceled the external acts needed to undo the evil of 

killing, which is still involved, even in the internal food 

sacrifice (of the prandgnihotra type). From then on the 

only way open was the absolute prohibition of meat. 

[See also Ahimsa.] 

The problem is further complicated by the sacro- 

sanctity of the cow and the consequent prohibition— 

equally alien to the Sruti—of cow’s meat. Nevertheless, 

both ahimsa and the prohibition of cow’s meat can be 

seen as deriving from the Srauta ritual, though in a dif- 

ferent way from the one proposed by Schmidt. Origi- 

nally it may have been a matter of alternating phases, 

namely the phase of the trekking consecrated warrior 

(the diksita), who should preserve and, if possible, in- 

crease his cow herd (and consequently should not eat 

meat) as against the homecoming celebrated by a sac- 

rificial festival that lifts the prohibition of meat-eating. 

The trekking phase of the warrior was decidedly vio- 

lent, but vegetarian; the settled phase reversed the sit- 

uation: meat-eating is allowed, even prescribed, but so- 

cial relations should be marked by nonviolence. In this 

way vegetarianism and the cow taboo can be seen as 

different in origin and even opposite to each other, de- 

riving from opposite phases. With the collapse of their 

cyclical alternation, both the trekking warrior and the 

peaceful householder had to be homogenized into the 
single householder-sacrificer. As such he was required 
not only to be both nonviolent and to abstain from the 
cow, but at the same time to perform the sacrifice, 
which, even if vegetal, still involved the killing (grind- 
ing and pressing being explicitly considered as “kill- 
ing’) of the sacrificial substances. 
Although this may explain the origin of vegetarianism 

based on ahimsd and of the sacrosanctity of the cow, the 
fact remains that there is an unresolved conflict be- 
tween the Sruti and the smrti. This conflict is formulated 
in terms of the two opposite spheres of social life and 
renunciation. Eating meat is the ongoing way of the 



world (pravrtti), but abstention (nivrtti, the term for the 

cessation of worldly processes) brings ultimate spiritual 

rewards (Mdnava Dharmasastra 5.56). 

Cultic institutions. Separate from—but not wholly 

dissociated from—the impersonal cosmic principle 

there lies in the texts a profuse mythology. The Vedic 

ritual itself came to overshadow the gods as the central 

cosmic force and reduced them to mere names whose 

only place was in the mantras. Accordingly, the Veda is 

fundamentally aniconic. Brahmanism by contrast gives 

way to a rich stream of theistic beliefs and practices 

(which may never have been absent but were simply ig- 

nored by the Vedic scriptures). The Svetasvatara Upani- 

sad, considered as the gate to theistic Hinduism, places 

the “Lord” (isa or i$vara) in the center. Being intimately 

connected with the impersonal brahman he is both tran- 

scendent and, in his relation to man, immanent. Such 

transcendent and immanent gods, who as such are to be 

distinguished from the great many divinities, are Siva 

(Rudra), to whom the title iSa or isvara primarily refers, 

and Visnu. Together with the personified Brahma (who 

hardly receives a cult) they are often represented 

iconographically as the trimdarti, the ‘‘triple body” or 

trinity. 

Theism opened the way to cultic institutions, the first 

of which may be considered the temple, which devel- 

oped from a simple open-air sanctuary to ever more 
elaborate complexes with a central cella and deity 
(marti) in an awe-inspiring towerlike and massive struc- 

ture surrounded by smaller sanctuaries and niches for 

other gods, the whole of which was marked off by an 

outer wall. [See also Temple, article on Hindu Temples.] 

Second is the paja as the fundamental cult form, both 

in the household and more elaborately in the temple. 

Though the puja had existed before, its textual canoni- 

zation by Brahmanism was a new deveopment. Its basic 
pattern is the hospitable reception of an honored guest 
who is offered a bath, clothes, food, and a resting place. 

In the great temples of Siva and Visnu the puja is elab- 

orated into a full and regal ceremony involving also the 

god’s consorts and divine retainers. In the sense of a 

hospitable reception offered to the guest the puja is 

closely related to the Vedic ritual, which, as Thieme has 

shown (see above), derives from the same pattern. This 

does not mean that the paja evolved out of the Vedic 

ritual. Rather, the two are different realizations of the 

same basic pattern. [See also Puja, article on Hindu 

Puja.) 

The individualization achieved by Vedic ritualism is 

also a characteristic of Brahmanism. This is clearly no- 

ticeable in the puja. The domestic pijd, like the Vedic 

grhya ritual, is strictly a family affair. The individual- 
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istic tendency is displayed most clearly in the temple. 

Although great crowds are usually present at the temple 

during particular festivals, they do not participate in 

the actual puja. To pay their obeisance and to obtain a 

view (darsana) of the deity, the devotees pass, one by 

one, before the opening of the cella. Like Vedism, Brah- 

manism is devoid of regular sacra publica. Public and 

royal festivals, such as the raising of the ‘Indra pole” 

(Indradhvaja, a sort of Maypole), are described in the 

epics and Puranas but are not in any way prescribed. In 

this respect it is significant that although the Sraddha 

in honor of the ancestors can be celebrated as a social 

gathering with a large number of guests, the dharma 

texts explicitly prefer the patron to invite no more than 

three brahmans, or even only one (Mdnava DharmaSas- 

tra 3.125, 126, 129). Whereas Hinduism involves large 

public festivals, Brahmanism holds on to the individu- 

alism of Vedism. 
The most important cultic notion to pervade Indian 

religiosity as a whole is bhakti (‘participation’), the sin- 

gle-minded loving devotion to the godhead (in this con- 

text usually known as the bhagavat, the “felicitous 

one’), in whose being the devotee (bhakta) strives to 

share. [See Bhakti.] Though at the opposite end from 

Vedic ritualism and Upanisadic thought, bhakti appears 

to be ancient. Its attitude of loving devotion is already 

commended in relatively early Upanisads (especially 

the Katha Upanisad). The term makes its first entry in 

the Svetdsvatara Upanisad, which is generally known 

for its theistic stance. It is, however, in the Bhagavad- 

gita (Mahabharata 6.25—42) that bhakti is canonized as 

the third “way” (marga), next to (Upanisadic) knowl- 
edge (jana, that is, “knowledge” of brahman) and rit- 

ualism (karman). There bhakti is connected with the 

concept of disinterested worldly action (karmayoga, 

‘harnessing oneself to action”). This means that the dev- 

otee should perform all actions that his station in life 

requires of him (even if this means that the warrior Ar- 

juna must kill his relatives), but without any self-inter- 

est. It is a renunciatory attitude: the devotee renounces 

the result, the ‘‘fruit’’ (phala) of his actions. This atti- 

tude is the answer to the gap that divides life in the 

world from world renunciation. But the fusion of 

worldly and renunciatory life can only be achieved at 

the price of a paradox: the devotee fully engages in 

worldly activity, including violent conflict, but does not 

engage himself. 
The Bhagavat (or Bhagavan), the god of the bhakta, 

is most commonly a form of Visnu. His connection with 

the cosmic pillar and his avataras or ‘‘descents” in the 

world to restore the dharma and save mankind made 
him the ideal mediator between man and transcen- 
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dence. The devotee’s bhakti is especially directed to- 

ward two of his forms of avatdras, namely Krsna and 

Rama. [See Krsna and Rama.] Krsna is worshiped as 

the divine child or as the cowherd (gopala), the beloved 

of the gopis, the cowherd girls. As a charioteer and bard 

(stita: the combination of the two functions is a stan- 

dard one) he proclaims the Bhagavadgita to the warrior 

Arjuna. His story is told in the tenth book of the Bha- 

gavata Purdna, a fundamental text for the bhakti cult 

and for religious art, especially miniatures. King Rama 

is the protagonist of the epic Ramdyana. The basic text 

of Rama devotionalism is the Old Hindi Ramacarita- 

manasa of Tulsidas (fifteenth century), one of the many 

reworkings of the classical epic. [See Tulsidas.] 

Concentrating on the inner life and attitude of the dev- 

otee, bhakti as a cult form does not need specific instal- 

lations or institutions. It does know, however, a ‘‘con- 

gregational,’’ though informal, form of worship: the 

singing of devotional hymns (bhajan). Both in its indi- 

vidual interiorized and in its ‘congregational’ forms 

bhakti easily associates itself with temples and with or- 

ganized sects. In fact, bhakti imbues all Hindu religios- 

ity. As such it translates the Western concept of religion 

better than the word dharma, which has come into use 

in this sense only in the last century, and misleadingly 

stresses religious law and doctrine. 

In the marked absence of a well-defined clergy, the 

most important figure in Brahmanism, as well as in 

Hinduism in general, is the guru, the spiritual teacher 

and guide. Ideally, he is a world renouncer or at least is 

known for his lack of self-interest. Although not a priest 

in the sense of an officiant or dispenser of sacraments, 

he holds an all but absolute authority—even in matters 

not necessarily of a spiritual nature—in the personal af- 

fairs of his devotees. Even in the context of bhakti, 

which emphasizes the direct personal relationship of 

the devotee to his god, the guru is the indispensable me- 

diator. He can be seen as the actual recipient of the cult. 

Indian religiosity would be able to dispense with its 

gods on the condition that there is a guru. 

Itself not a cult or a sect, Brahmanism is receptive to 

a great variety of beliefs, practices, and institutions. Its 

characteristic as well as its specific contribution to Hin- 

duism is the faithful acknowledgement of the authority 

of the Sruti. More importantly, Brahmanism carries on 

the individualistic tradition of interiorization that re- 
sulted from Vedic thought. 

Smartas. Brahmanism is still represented to the pres- 

ent day by the Smartas (adherents of the smrti). Char- 

acteristically, they are not a sect in an institutional or 

doctrinal sense but a loose category of (South Indian) 

brahmans who uphold nonsectarian orthodoxy. Their 

cultic practices are primarily private in character and 

reserve an important place for the Vedic grhya ritual. 

Smartas will frequent particular temples, especially 

Saiva ones, but they have no specific temples of their 

own. Worship takes place in the.house, where a special 

room is kept for the pajd. Smarta worship is especially 
concerned with the five gods Siva, Visnu, Durga (con- 

sort of Siva), Sirya, and the elephant-headed Ganesa, 

who are placed in the corners of a square with the pre- 

ferred deity in the middle. 

The Smartas derive their tradition from Sankara, the 

eighth-century founder of Advaita (monistic) Vedanta. 

[See the biography of Sankara.] Accordingly, they recog- 

nize the head of the monastic establishment (matha) 

and center of the Sankara tradition at Srngeri (in pres- 

ent-day Karnataka) as their spiritual leader. Another 

tradition connects the Smartas with Kumarila, the 

eighth-century teacher of Mimamsa (the interpretation 

of the Vedic ritual rules and so of the dharma). In this 

way the Smarta tradition claims to derive from both 

aspects of the Sruti, the ritualistic and the Upanisadic 

(and thus the knowledge of kKarman and that of brahman, 
respectively), represented by the Vedanta tradition of 

Sankara and the Mimamsa tradition of ritualism. [See 

Vedanta; Mimamsa; and Vaisnavism, especially the arti- 

cle on Bhagavatas.] 

The Brahmanic Smarta tradition lacks the colorful 

drama and institutions often and not without justifica- 

tion associated with Hinduism. It does not propound an 

enchanted world of magic and numinous power. In- 

stead, it focuses on the central problem of karman and 

brahman already prefigured in later Vedism. It there- 

fore holds on to the Sruti as the ultimate truth and 

source of dharma. Tolerant of sectarian doctrines and 

practices, which it tends to harmonize, the Smarta tra- 

dition is not a sharply outlined orthodoxy. But it does 

represent the central concerns of Hinduism, past and 
present. 

[For discussion of Vedism and Brahmanism within a 
larger historical and cultural context, see Indian Reli- 

gions and Hinduism. Many of the deities and technical 

terms in this article are the subjects of independent en- 
tries. ] 
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JAN C. HEESTERMAN 

VEGETARIANISM. See Vegetation; see also Ahimsa 
and Greek Religion. 

VEGETATION. The world’s mythology and folklore 
offer one example after another of sacred plants, both 

wild and cultivated, as well as stories about the divine 

origins of plants, their magic or medicinal properties, 

and heroic quests to obtain them. These stories reflect a 

dual tendency, shared by our forebears in history and 

by our contemporaries in the so-called nonliterate soci- 

eties: on the one hand there has been the tendency to 

“humanize” nature with sacred narratives whose pur- 

pose is to explain how the world and humankind came 

to be the way they are; on the other hand analogies 

have been consistently drawn from the physical 

world—in this case, plants or perhaps the tools and 

techniques for cultivating -them—to express those 

things about human living that can never be fully ex- 

pressed, especially the perennial anxieties, fervent 

hopes, and nostalgias that expose immediately the lim- 

its of our situation in the world. 
For example, the Warao Indians of the Orinoco Delta 

in South America have endowed basket making with a 

quite explicit religious meaning derived ultimately 

from their experience with a certain plant. Besides cal- 

abashes and makeshift containers put together by fold- 

ing leaves or palm stipules, the Warao have only bas- 

kets for storage and carrying. The raw material used in 

the manufacture of baskets is the cortex of the stem of 

the itiriti plant, which grows in most parts of the Delta. 

The Warao say that they owe the existence of the plant 

to the selfless sacrifice of an ancestor in primordial 

times who, seeing that his people were in need of bas- 

kets to survive, transformed himself into the first itiriti 

plant and enjoined his descendents to employ his body 

in the manufacture of many useful things. 

The plant itself has a number of magico-religious 

properties, the most important being its effect on the 

craftsman’s hands. A Warao basket maker observes that 

over the course of his career his palms whiten as the 

pithy interior of the itiriti passes through his hands. He 

believes that eventually a small hole that only he can 

see will appear in each palm. Often, when the crafts- 
man splits open an itiriti stem to get at the pith, he can 

see that a small snake has tunneled up from the roots 

of the plant, and he understands then by analogy what 

the Itiriti Spirit, conceived of as a snake, is accomplish- 

ing in his body. The spirit, he believes, is boring a tun- 

nel from his chest, where the tutelary spirits reside, 

through both arms to the openings in his palms. When 

the craftsman finally observes the exit holes in his 

palms, he knows he has undergone a transformation 

from an ordinary man to a shamanic craftsman with 

the same healing powers and social status as the other 
religious specialists in his tribe. 

At least two points deserve mention. First, when the 

Warao craftsman produces baskets, he complies with 
his divine ancestor’s original intention that many useful 
things be made of his serpentine body. He validates the 
Spirit's sacrificial deed through the knowledge and 
practice of his craft, and by having the body of the god 
pass continually through his hands, he effectively recon- 
stitutes the sacrality of the primordium. In other words, 
he “humanizes” nature, here not so much by narrating 
what took place in the beginning as by acting it out. 



Second, thanks to the analogies he draws from the 

plant, the snake, and the physical effect of his contact 

with the sacred fiber, the basket maker possesses a lan- 

guage suitable for expressing—as well as a technique 

suitable for achieving—the transformation from ordi- 

nary status to that of shamanic craftsman, by means of 

which he gains a place for himself after death in the 

presence of the Creator Bird of Dawn. Such is the spir- 
itual achievement to which he dedicates the better part 

of his life. Just as he masters his craft by understanding 

the nature of the material he employs and the secret of 

the manufacturing process, so, by analogy, does he 

achieve spiritual mastery over himself and the world. 

The Warao example thus illustrates an important func- 

tion of religious symbols generally: by making it possi- 

ble for the human situation to be translated into cos- 

mological terms and vice versa, religious symbols 

reveal a fundamental oneness between human life and 

the structure of the world, drawing human beings out 
of their isolation in subjectivity and allowing them to 
take a stance vis a vis their own lives and the world that 

one could easily describe as a kind of transcendence. 

Warao basket making describes only one of the ways 

that plants have entered and shaped religious life. The 
effectiveness of medicinal plants is often ascribed to the 

spirit or power they embody. For example, the Apinagé 

of South America believe that for each species of edible 

animal there is a corresponding wild plant that can be 

used should a person undergo the harm of ingesting the 

animal’s soul. 

Poisons have played extremely important roles in hu- 

man affairs, especially in the hands of sorcerers and 

priest-physicians charged with knowing how to treat 

their toxic effects and who are themselves capable of 

using the poison against an enemy. The Canelos Qui- 

chua and the Jivaroan people in Ecuador say that forest 

demons reside in plants from which the poisonous cu- 

rare is prepared, and it is they who kill the victim when 

a poisoned arrow penetrates the body. 

The beer that the Chaco Indians brew from algarroba 

or other fruits is said to derive its intoxicating powers 
from the spirit present in the tree and especially in its 

fruits. As the beverage ferments, the indwelling spirit 

approaches the height of its powers. The mysterious 

process of fermentation can be hurried along by various 

ceremonies, the beating of drums, or the shaking of rat- 

tles. 

Any plant that somehow bears or manifests the vital 

forces at work in the world, spontaneous growth and 

renewal, may host divine or magic powers; contact with 

such a plant will commonly transfer those powers for 

the benefit of one who understands its secret. An endless 

variety of agricultural rites and beliefs entail the rec- 
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ognition of a force manifested in the harvest. The Indo- 

chinese have a rice spirit that makes their crops grow 

and bear fruit. They treat the rice in flower as they 

would a pregnant woman, taking care to capture the 

spirit in a basket and store it carefully in the granary 

where rice is kept. When barley starts to germinate, the 

Ewe of West Africa ensure the fertility of the fields by 

consecrating a number of young girls to the python god. 

As the god’s representatives, priests consummate a Sa- 

cred marriage, and the girls or women thus consecrated 

engage in ritual prostitution for a period of time in the 

enclosure of the sanctuary. Elsewhere the presence of 

the sacred tree at wedding celebrations underscores the 

link between vegetation and human sexuality. In Java, 

when rice blossomed it was customary for the husband 

and wife to mate in the field. 

These examples all express not only a certain solidar- 

ity between plants and human beings but also an am- 

biguous vulnerability or susceptibility to the spirits of 

plant life that causes humans to wish to coordinate 

their activities with the mysterious rhythms and circu- 

lating energies of vegetation. 

It should also be clear that the sacrality of vegetation 

differs in marked ways from, for example, the sacred as 

it is revealed through the sky and its symbols. Whereas 

the latter communicates distance, overarching sover- 

eignty, and “spirituality” in the sense of being elevated, 

not physical, and timeless, human relations with the 

plant world are characteristically close, physical, and 

time-bound (owing especially to the cyclic nature of 

plant life). 

It is exceedingly difficult to account for the distance 

between ours and a properly religious world in which 

the spiritual powers of vegetation are a self-evident 

truth, at least not without demeaning the intelligence of 

religious people by repeating arguments akin to the 

Greek polemics against Egyptian religion or the Israel- 

ite polemics against the worship of idols. The Greek 

writer Plutarch, for example, insisted that the Egyp- 

tians worshiped plants, and they did so, he said, be- 

cause of a verbal misapprehension. According to Plu- 

tarch, primitive peoples had once believed that the food 

plants they consumed were gifts from the gods, but 

later the habit of associating the gods’ names with var- 

ious plants caused their descendents to forget, that is, 

people of later times began to confuse the plant with 
the divinity who made it. Scarcely more helpful were 

writers in this century who, influenced by Darwin, sim- 

ply reversed the order of Plutarch’s hypothetical ‘‘devo- 
lution” of religion into superstition. Their claim was 

that theism came late not early in human history and 

that the nonliterate peoples we know, like the earliest 

peoples of whom we have record, are as yet incapable 
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of consistent, complex religious thought and self-under- 

standing. 

By contrast, a historian of religions would choose to - 

say that even an expression such as “plant worship”’ is 
something of a misnomer, for it is usually not the plant 
itself that is worshiped but the sacred power present or 

embodied in the plant or symbolized by the plant; and 

that wherever the sacred is revealed, whether in vege- 

tation, animal life, stones, or sky, it engages the whole 

human person—meaning his or her emotional, imagi- 

native, and intellectual faculties taken together—in a 

vital relationship. We have no reason to assume that 

our earliest forebears were any less intelligent than we. 

In fact, if one compares the mythopoeic thought of non- 

literate or “primitive” peoples with modern scientific 

thought, the differences—and in this most scholars 

would now agree—turn out to be due to emotional at- 

titude and intention rather than to any disparity of in- 

tellect. 

In what follows I have tried to simplify things as 

much as possible by reducing the topic of vegetation to 

its two most important and revealing elements: the 

symbolism of the tree and the ideas and practices made 

possible by the discovery of agriculture. These two are 

in any case the models without which further discussion 

of vegetation as a religious phenomenon would prove 
difficult. 

Tree Symbolism. In myth and ritual, trees serve as 

symbols of orientation, knowledge, and life. [See also 

Trees.] 

The cosmic tree. One of the most widely disseminated 

motifs in mythology and religious iconography is that 

of the sacred tree as both imago mundi and axis mundi. 

There seems no way to reconstruct with certainty the 

process whereby the tree came to represent both the 

cosmos as a whole and it cardinal axis, joining the three 

domains (heaven, earth, and underworld) together and 

making communication among them possible. 

We do know that the earliest sacred places were 

small-scale reproductions of the world in toto achieved 

by forming a landscape of stones, water, and trees. Aus- 

tralian totem centers were often located in a sacred 

group of trees and stones, and the tree-altar-stone pat- 

tern characterized sacred places throughout India and 

East Asia. Often a vertical post or pillar was added, pre- 
sumably as a stylized tree meant to enhance the sacred 

power already present in this microcosmic landscape. 

Finally, it would seem that over the course of time the 

elements of such a landscape were reduced to the single 

most important element: the tree or sacred pillar. 

One does not have to go far in the history of religions 

to find examples of the cosmic tree as an image of the 

world. The ancient Babylonians knew the black Kis- 

kanu Tree that grows at Eridu, the center of the world. 

It shines like lapis lazuli—meaning that it shines like 

the night sky—and spreads its branches out toward the 

cosmic ocean that surrounds and supports the world. 

The Upanisads speak of the universe as an inverted tree 

that buries its roots in the sky and spreads its branches 

over the whole earth. A Scandinavian creation story in 

the Voluspa tells of a cosmic tree called Yggdrasill with 

branches that reach to heaven and cover the whole 

world and roots that run under the earth and support 

it. At the base of the tree lies the cosmic serpent Nid- 

hoggr, gnawing at its roots, and at the top is an eagle 

who battles daily with the serpent. Yggdrasill thus mir- 

rors the precarious fate of the cosmos; though it may be 

bruised and shaken, the tree’s ultimate renewal will 

mark the beginning of a new age and a new earth. 

Furthermore, the cosmic tree also expresses one of the 

most profound nostalgias of religious people, namely, 

the desire to orient themselves to the center of the 

world. [See Center of the World.]. Like other symbols 

for the center, the tree image calls attention to the ver- 

tical plane of the universe, and that means to the un- 

derworld as well. Chinese mythology tells of a miracu- 

lous tree that grows at the center of the universe and 

that unites the Nine Springs and the Nine Heavens. In 

other words, it marks the point at which the various 

cosmic levels intersect. The Abakan Tatars describe an 

iron mountain on which grows a birch tree with seven 

branches symbolizing the seven levels of heaven. A sha- 

man is said to climb this tree in his ecstatic ascent. The 

Qur’an refers in several places to the tree al-Zakkhim, 

which has its roots in the lowest reaches of Hell. Its 

leaves are small, and its fruits bitter. It reverses the im- 

age of the heavenly Tuba Tree that is situated at the 

celestial Ka‘bah directly above the earthly Ka‘bah and 
linking the two. 

The Tree of Knowledge. Perhaps partly because of its 

role in the cosmos as the cardinal axis and partly be- 

cause of its connections with certain deities, the sacred 

tree sometimes has oracular functions, making it a tree 

of knowledge. Two of the roots of Yggdrasill reached to 

the sources of divine wisdom: one to the Spring of 

Mimir (“meditation” or ‘““memory’), the other to the 

Fountain of Urdr (‘‘fate’’). Similarly, the Oak of Zeus at 

Dodona was said to have oracular powers on account of 

the extreme depth to which its roots extended. Whether 

in the creation story of the Book of Genesis the Tree of 

Life and the Tree of Knowledge are in fact one tree or 

two has been open to dispute, but some have argued 

persuasively that only by eating first of the Tree of the 

Knowledge of Good and Evil could the hidden tree that 
conferred immortality be found. 

The Tree of Life. When historians speak of the cosmic 

tree, they have in mind those meanings conveyed 

through the symbolism of the tree that refer specifically 



to the structure and organization of the cosmos. But the 
tree, quite simply because of its other vegetative quali- 
ties—those related to its growth cycle and regenerative 
capacities—also conveys to religious people another set 
of ideas, expressive of the world’s inexhaustible fertil- 
ity. Most scholars, when they consider tree symbols 
with an eye to this latter array of meanings, refer to the 
tree of life as opposed to the cosmic tree; and it is true 
that in specific instances one or the other tends to be 
more fully expressed. Still, in some myths they are the 
same tree or at least are located near one another at the 
center of the world. For example, the second chapter of 
Genesis states that immediately after the Lord God 
breathed into Adam’s nostrils, he 

planted a garden in Eden, in the east; and there he put the 

man whom he had formed. And out of the ground the Lord 

God made to grow every tree that is pleasant to the sight 

and good for food, and the tree of life also in the midst of the 

garden, and the tree of the knowledge of good and evil. 

(Gn. 2:8-10) 

The garden stands, then, at the center of the world, and 
the tree at its center. 

Numerous myths and iconographic motifs connect 

the tree of life (or its equivalent) with the Great God- 

dess and water and so confirm the basic meaning con- 

veyed through the symbol: that is, a common concern 

for, and perhaps a deep anxiety over, life’s changing cy- 

cles of fruitfulness and decay, youth and old age, pov- 

erty and abundance, sickness and health. 

One of the most common themes associated with the 

tree of life describes how the cosmos itself and the var- 

ious deities came into being. According to the Egyptian 

Pyramid Texts, Atum first emerged from a lotus drifting 

over the primordial watery abyss, but the rest of the 

gods originated from trees, including Hathor, the Great 
Mother, from the sycamore. 

Excavations in the Indus Valley have unearthed arti- 

facts picturing goddesses of the yaksini type beside a 

Ficus religiosa or plants emerging from a goddess’s gen- 

ital organs. In a pictorial theme found over a wide ex- 

panse of Africa and Asia, the goddess rises between two 

branches of a tree in the center of a circle. 

The lotus, while not a tree, shares the same connec- 

tion with the Great Goddess and cosmic fertility. The 

lotus is already a sacred flower in the Brahmanas, 

where it represents the female generative organ, and 

that is its root meaning whether it becomes the female 

goddess, the cosmic lotus of Visnu’s navel and hence the 

womb of all creation, or the seat of divinity and spiri- 

tual power. It tells the story of being issuing forth pure 

and bright from the dark possibilities of watery chaos. 

[See Lotus.] 

The legendary soma plant also has a connection with 
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water, for the Rgveda describes it both as a spring or 

stream and as a paradisiacal plant that promises life, 

fertility, and regeneration. [See Soma.] The Book of Rev- 

elation makes even clearer the cosmological and re- 

demptive significance of water and the tree together: 

Then he showed me the river of the water of life, bright as a 

crystal, flowing from the throne of God and of the lamb 

through the middle of the streets of the city; also, on either 

side of the river, the tree of life with its twelve kinds of fruit, 

yielding its fruit each month; and the leaves of the trees 

were for the healing of the nations. (Rv. 12:1-2) 

One last theme deserves mention. Often a hero goes 

off in search of the tree of life (or some other divine 

plant for which the tree is a model) and the immortality 

it will bring. The quest usually entails great dangers 

and trials, for the tree is hidden (as the Tree of Life in 

the Garden of Eden may have been) or guarded by mon- 

sters, like the golden apples in the Garden of the Hes- 

perides, and therefore difficult if not impossible to 

reach. [See Quest.] For example, in the Babylonian var- 

iant of the theme, Gilgamesh seeks a thorny herb of life 

which the sage Utanapishtim tells him is located at the 

_ bottom of the sea. A serpent thwarts his attempt and 
gains immortality for itself instead. 

Similarly, Iranian tradition has an earthly tree of life 

with a heavenly counterpart. Like soma, earthly haoma 

is sometimes thought of as a plant and sometimes as a 

spring. [See Haoma.] The heavenly variety gives immor- 

tality to all who eat of it and grows where Ahura Mazda 

first planted it, among the thousands of other medicinal 

herbs at the source of the waters of Ardvisura, on an 

island in the great sea Vourukasha. Angra Mainyu 

counters Ahura Mazda’s creation with a creation of his 

own in the shape of a lizard that swims through the wa- 

ters to attack the miraculous haoma tree. 

The Discovery of Agriculture. The term Neolithic Rev- 

olution, its second component notwithstanding, denotes 

a period of gradual technological, economic, and reli- 

gious innovation that took place roughly between 9000 

and 7000 Bce, during which time many societies drifted 

away from their hunting and gathering economies to- 

ward an economy based on the domestication of ani- 

mals and plants. Domestication resulted in the appear- 

ance of agriculture as a special form of animal and 

plant production and put human beings in the position 

of being, in a sense, creators of their food. [See also Ag- 
riculture.] : 

This new food-producing role brought with it many 

changes. For one thing, agriculture altered the division 

of labor, as women began to assume the better part of 

the responsibility for subsistence. It meant that early 

cultivators had to develop more accurate techniques for 

reckoning time, inasmuch as the complex activities in 
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which they were now engaged had to be planned 

months in advance and coordinated both with the 

yearly cycles and with the different cycles of plant life. - 

Agriculture also enriched the meaning of work. To be 

sure, farming is a profane skill, but for religious people 

it has always been first and foremost a ritual. It deals, 

for example, with the mysterious forces of growth some- 

how at work in the seed and furrow. It is carried out on 

the body of Mother Earth herself. It requires the planter 

to integrate his movements with beneficent and danger- 

ous periods of time; and it forces him to contend with 

the spirits of vegetation, particularly those, like the tree 

and forest spirits, who grow angry when the land is 

cleared. It requires ceremonial action to assist the 

growth of crops and renew the earth’s life-giving ener- 

gies, and it draws the farmer into contact with the dead, 

for the earth is their abode. 

Above all, agriculture provided for a vast store of 

analogies that made it possible for human beings to see 

the necessary links that joined plant life, women and 

sexuality, earth, moon, water, death, initiation, and res- 

urrection in a single, integrated view of life. In effect it 

allowed the whole world to be apprehended as a living 

organism, governed by rhythmic cycles in which death 

and life belong necessarily to one another, and in which 

rebirth is all the more miraculous for the astonishing 

increase of new life that accompanies it. Long and inti- 

mate dealings with the soil and its seasons fostered the 

great hope that, like the seed hidden in the earth, the 
dead can hope to return to life in a new form: that is, 

death might be no more than a provisional change in 

the human mode of being. On the other hand, it also 

pointed to life’s essential transitoriness and fragility. 
Simply put, the discovery of agriculture created an 

opportunity for the human mind to grasp certain truths 

that had been much harder to grasp before. A primitive 

hunter, for example, would have understood the rhythm 

of the seasons perfectly well, but for agriculturalists 

that rhythm was the basis for a theoretical construction 

that gave meaning to life, and they experienced this 

rhythmic quality of life amplified many times over in 

patterns of activity and rest or of scarcity and plenty; 

in rituals meant to drive out the old season; in rites of 

sowing and harvest; and even in orgies, whose aim was 

to reproduce on the human level what was taking place 

in the ground and what did take place in the begin- 

ning—like seeds that lose their shape, disintegrate, and 

become something different, human beings lose their 

identities and try to enter a state of chaotic formless- 

ness analogous to the formless state prior to the crea- 
tion of the world. 

Agriculture had certain tragic implications as well. As 

producers of their food, our ancestors learned to take 

responsibility for the vegetable kindgom, for its peren- 

niality, even if that meant, as in the case of human sac- 

rifice or cannibalism, the killing of their own kind so 

that life could be renewed. [See Human Sacrifice.] For 

example, an important Aztec festival dedicated to the 

maize goddess Chicomecoatl began every year just as 

the maize plant attained its full growth. A young female 

slave or captive, painted red and yellow to represent the 

colors of the plant, performed a ritual dance nightly for 

the duration of the festival. On the last night all the 

women in the community danced with her and chanted 

the deeds of Chicomecoatl. At daybreak, the men joined 
them in a solemn dance of death that brought the ex- 

hausted victim to the top of the pyramid of sacrifice. 

There the woman was finally offered up in a gruesome 

rite to the goddess. In this way the maize goddess, her- 

self exhausted by her season’s labors, was thought to be 

restored. For precisely the same reasons, the Khonds, a 

Dravidian tribe of Bengal, practiced human sacrifice at 

least until the middle of the nineteenth century, conse- 

crating their victims to the earth goddess, Tari Pennu 

or Bera Pennu. 

These examples give some hint of the essential, un- 

derlying ambivalence toward farming and vegetable life 

that has found expression in almost every myth we 

know concerning the origins of agriculture and the in- 

troduction of food plants. The German scholar Adolf E. 

Jensen divides these myths into two categories. One 

group of myths he attributes to cultivators of tuberous 

plants. Perhaps the most famous story comes from the 

Ceramese Islanders in Indonesia and tells how a young 

maiden, Hainuwele, was killed and buried on the ninth 

night of the Maro festival. Her father dug up the corpse, 

cut it in pieces, and buried the pieces around the sacred 

dancing ground. Then from the various parts of her 

body food plants sprang forth. This primordial murder 

radically changed the human condition. On the one 

hand, it was a creative death that permits the goddess 

to be continually present in the lives of her descendents, 

for every time one of them consumes a plant that 
sprang from her divine body, he or she partakes of the 
actual substance of the goddess. On the other hand, the 
story reveals how death and sexuality first entered the 
world and attributes all the religious and social insti- 
tutions that are still in place to a criminal act at the 
beginning of time. 

Myths belonging to Jensen’s second category he attri- 
butes to cereal growers, and they recall a primordial 

theft of the food plant in question from heaven. The Do- 

gon, for example, tell of a primordial blacksmith who 
stole cereal grains from the sky god and brought them 
back to earth hidden in his hammer. The Gula and 
Kulfa of the central Sudan say that a female spirit 



pressed beeswax to the soles of her feet so that the grain 
that the sky god had spread out would adhere. The 
Chané in the western Gran Chaco believe that the fox 
god hid the small seeds of the algarroba fruit in a hol- 
low tooth. 

While there are differences between the two types of 

myths, a rigid distinction between them would be diffi- 

cult to defend, partly because the origin of cereals is 

often attributed to a primordial murder as well; but it 

would also distract our attention from the variety of or- 

igin myths and the different themes they choose to em- 

phasize. For example, one could construct another cat- 

egory of myths that tell of a benevolent woman who 
secretly provides food for human beings until she is dis- 

covered in the act of producing plants asexually from 

her body. According to one variant of the story, food 

plants (tubers and cereals both) came originally from 

the sweat or excreta of the goddess. Members of the 

tribe learn about the revolting source of their food and 

kill her; but following the advice she gives just before 

her death, they also bury the pieces of her dismembered 

body, whereupon food plants and other elements of cul- 

ture (agricultural implements, for example) spring from 
the corpse. 

All of the foregoing myths have one thing in common: 

they present the introduction of agriculture as an am- 

biguous event caused by a crime or mistake that took 

place during primordial times and fraught with difficult 

consequences. It would seem, in fact, that myths that 

account for the origins of agriculture also have things 

to say about the highly ambiguous achievement of civ- 

ilization itself, and to the degree that civilized is the 

equivalent of human, they address those ambiguities 
that define our common lot. 
We can see many of those ambiguities played out in 

the myth of Prometheus and in that story’s profound ef- 

fects on the religious life of the ancient Greeks. It is a 

story that recounts much more than just the origins of 

agriculture. As we have the myth from Hesiod, gods and 

men lived together and shared food in the primordial 

Golden Age. On the day he distributed the share from 

the first sacrificial animal, Prometheus established the 

diet that differentiates humans and the gods. Through 

Prometheus’s deceit, humans received the edible por- 

tions, leaving the gods with only the bones and fat. [See 

also Greek Religion.] Zeus took his revenge by hiding 

fire so that it was impossible for humans to cook their 

meat. Prometheus then stole the seed of fire, hiding it in 
the hollow stalk of a fennel plant, and presented it as a 

gift to humankind. Feeling cheated, Zeus hid the seed of 
wheat, burying it in the earth, with the result that 
henceforth men would have to labor in the fields for 

food. At the same time, he created the first woman, 
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whom Hephaistos modeled out of clay, and thus sexual- 

ity entered the world too. 

The myth of Prometheus was commemorated in an- 

cient Greece as the passing of the Golden Age and the 

beginning of human time. For the Greeks, Prometheus 

had fulfilled the will of Zeus, who condemned human 

beings to the experience of hunger and death, but he 

had also provided the food needed to survive. Moreover, 

in leaving nothing for the gods except, significantly 

enough, the smells rising from the sacrifice, he vali- 

dated the gods’ supremacy, for in a sense the need to 

consume food is inversely proportional to the vital en- 

ergy that makes gods different from humans in the first 
place. 

The state sacrifice, though it was the cornerstone of 

Greek religion in the cities, reflected the ambivalence of 

the myth that served as its model or charter: on the one 

hand it brought gods and humans together to commem- 

orate the start of human life as we know it, but it also 

underscored the distance separating people from the 

gods they worshiped. Various religious groups opposed 

the sacrifice out of a desire for a religious experience 

that was unlike that offered by official religion and that 

promised the devotee closer contact with the divine. 

Among the most important of these groups were the fol- 

lowers of Pythagoras, who embraced vegetarianism as 

a way of rejecting wholesale the type of communion 

with the gods that animal sacrifice had established as 

the norm. The foods they valued were cereals such as © 

wheat and barley and plants such as mallow and aspho- 

del, for in the Golden Age those plants—even though the 

first two are cultivated grains—were said to have 

sprung spontaneously from the earth and were the foods 

that men and gods had once eaten together. In other 

words, through rediscovering this lost commensality, 

the Pythagoreans hoped to achieve a return to the 

Golden Age. Like other forms of vegetarianism, the Py- 

thagorean type is an example of ascetic practice that 

aims to purify and transform human life and, in a way, 

to undo the effects of civilization. Recalling the equiva- 

lence of the terms civilized and human, we might inter- 

pret Pythagorean vegetarianism as an example of one of 

the many different ways that people living in a world 

shaped by the ideas and values of agriculture have ex- 

pressed their lives and imagined ways of transcending 

our all-too-human circumstances. 
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PETER C. CHEMERY 

VELES-VOLOS. The alternative names Veles and Vo- 
los denote different aspects of a deity of the pre-Chris- 

tian Slavs, the god of death and of cattle. The bifurca- 

tion in meaning must have taken place in the East 

Slavic area, since Volos is confined to East Slavic; in 

South and West Slavic, the only known form is Veles. 

Volos very likely derives from the older *Velsu. Some 

scholars (e.g., Michael Shapiro) consider Veles-Volos 

not as a composite figure but as distinct twin gods. It is 

true that the names Veles and Volos never occur to- 

gether; however, both are associated with death and 

evil and with pastureland and cattle, as linguistic anal- 

ysis suggests. Furthermore, the two aspects of Veles-Vo- 

los have close parallels in individual gods of other Indo- 

European pantheons, such as the Baltic Vels and Veli- 

nas, the Germanic Odin, the Indic Varuna, and the Ira- 

nian Ahura Mazda. 

Downgraded to a demon in the Christian era, Veles is 

known in Czech demonology of the fourteenth to six- 

teenth century as well as in the toponymy of the South 

Slavic area. The medieval Czech phrase k Velesu za 

more, used to denote ‘‘beyond the sea (or water),” liter- 

ally means ‘‘to Veles in the otherworld.” 

The character and function of Veles-Volos can, to 

some degree, be reconstructed by linguistic analysis, es- 

pecially of names of parallel deities in other Indo-Eu- 

ropean pantheons. The Lithuanian name *Velinas (now 

Velnias, ‘‘devil’”’) and the Latvian name Vels or Velis, for 

example, identify a Baltic god of death and the under- 

world (recorded as a god at the end of the eighteenth 

century and later described as a devil, an adversary of 

Perkanas, the Lithuanian god of thunder. The Lithu- 

anian term vélé or velé means ‘‘shade of the dead.” 
Other related terms include the Latvian Velu laiks and 
Lithuanian vélinés (‘days of the dead’’), the Tocharian 

wail (‘‘to die’) and walu (‘‘dead’’), and a host of Germanic 

relatives: Old Icelandic valr (‘‘dead on the field of bat- 

tle”) and Valhgll (abode of warriors fallen on the field of 

battle), Old English wel (‘‘corpse left on the battle- 

field’), and Old Norse vollr (““‘meadow,” i.e., “the pas- 

tureland of the departed”), a term paralleled in mean- 

ing by the Hittite wellu- (*wel-nu). 
The Indo-European root *wel- (“‘sight, insight, fore- 

sight’’) underlies the name of the Baltic deity Velinas or 
Velis, whose clairvoyance (by means of a single eye) is 

one of his chief attributes. The Old Russian Velesov” 

vnuk’’ (‘‘grandson of Veles’’) is an epithet for the musi- 

cian and prophetic poet Boian of the epic Slovo o polku 

Igoreve, and the Old Russian word v’’/khv” means “‘sor- 

cerer, magician, poet.” 

Another name for Veles is Chernobog, signifying the 

“black god” known to all Slavs. This name is still pre- 

served in Slavic toponymy, and a curse invoking Cher- 

nobog is still used in the Ukraine: ‘‘May the black god 

kill you.” 

Volos is first mentioned in the Russian Primary 

Chronicle (c. 1111 cE), and in two tenth-century treaties 

with the Greeks, as skot’i’ bog’’ (‘‘god of cattle’). The 

etymology of the phrase reveals connections with theri- 

omorphism, disease, and evil spirits. The Russian word 

volos (‘‘hair, fur’) also refers to a parasite that lodges 

under the skin of human beings and animals; the dis- 

ease it causes is variously called volos, volost’, or vo- 

losti. The carrier of the disease, a worm, is also called 
volosets or zmeevik, from zmei (‘‘serpent’’). The related 

Russian words volosen and volosatik mean “evil spirit” 

or ‘‘devil.” Medved’ (‘‘fierce beast’’), a term meaning 

“bear” in Russian dialect, is known from literary texts 

of the eighteenth and nineteenth centuries and is used 

as an epithet to describe the adversary of the prophet 

Elijah, the Christian successor of the Slavic thunder 

god, Perun. 

The importance of Volos is indicated in various ref- 

erences to his idols. The eighteenth-century Russian col- 

lection Skazanii o postroenii grada Iaroslavlia (Legends 

about the Founding of Yaroslavl), first published in 
1876, mentions a place where a statue of Volos once 



stood: “The sounds of heavy breathing, of the psaltery, 
and of singing could often be heard from there, and 

dancing could be seen.” Another text in the Skazanii 

mentions that cattle were driven around the idol of Vo- 

los. Of great interest also is a description of how a 
priest, Volkhv, first offered by fire a sacrificial victim, 

prophesied in the name of Volos, and was then himself 

sacrificed to the god, a parallel of the Germanic deity 
Odin’s sacrifice to himself. 

Etymologies, historical records, and’ comparative 

studies of Indo-European mythologies allow us to re- 

construct the ancient Veles-Volos as a multifaceted god 

who was, on the one hand, a frightening god of death 

and, on the other, a divine seer: a god who ruled over 

the magic art and over cattle, who was a steadfast pro- 

tector of peaceful settlements and a stern chastiser of 

their violation, and who was an adversary of the thun- 
der god. 

In the Christian era, Volos became identified with the 

saints Blasius (Vlasii) and Nicholas (Nikola), the pa- 

trons of flocks and crops. The connection between Volos 

and Blasius may be based on actual and functional sim- 

ilarity, considering that Blasius was ‘“‘the guardian of 

the flocks” to the Byzantines. Northern Russian icons 

portray Vlasii seated on a horse or on a stone, sur- 

rounded by cows, sheep, and horses. In central and 

northern Russia, particularly in the Yaroslavl and Nov- 

gorod districts, the cult of Vlasii was popular up to the 
end of the nineteenth century. On 11 February, his 

name day, peasants did not work, thereby appealing to 

the god to preserve their village against epidemics of 

plague or cholera. Icons depicting Vlasii were placed in 

stables, and there was a custom of carrying the icon 

around each sheep, horse, and cow. In springtime, when 

the animals were driven out to pasture, special prayers 

were said: ‘‘Let the smooth lambs, the fat oxen go out 

playing, and let them come back hopping.” The saying 

“Those who celebrate Saint Vlasii will always be in 

plenty” points to his ancient role as god of wealth. 
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MARIJA GIMBUTAS 

VENERABLE BEDE. See Bede. 

VENERATION. See Worship and Cultic Life; see also 
Ancestors; Cult of Saints; Icons; Images, article on Ven- 

eration of Images; Relics; and Sainthood. 

VENIAMINOV, INNOKENTII. See Innokentii 
Veniaminov. 

VENUS is perhaps the most singular example from 
among the divinized abstractions that make up the Ro- 

man pantheon. The word venus, in its origin, is a neuter 

noun of the same kind as genus or opus. It is discernible 

in the derived verb venerari (*venes-ari), which is con- 

fined to religious usage by all the authors of the repub- 

lican period, especially Plautus. The Plautinian con- 

struction (not maintained by classic use) is of particular 

interest: veneror ... ut, which can be translated, “I 

work a charm [upon such-and-such a divinity] in order 

to [obtain a result].”” This notion of charm or seduction 

that defines the word venus is represented in Hittite 

(wenzi) and in the language of the Veneti (wontar). Yet 

the root ven- did not produce a divinity anywhere ex- 

cept in Latin. It is significant that, in the Oscan region 

(where is recorded a form that is probably borrowed 

from Latin), the homologue of the Latin Venus is Her- 

entas, formed from another root: her-, ‘‘to will.” 

The neuter venus is part of a remarkable semantic se- 

ries of the same kind as genus/Genius/generare, except 

that here the first term and not the second was divin- 
ized, passing from the neuter to the feminine: Venus/ 

venia/venerari (sometimes venerare in Plautus). To the 

persuasive charm that the goddess embodies and that 
the venerans (“he who venerates”’) practices upon the 

gods, there corresponds the symmetric notion of venia 

in the sense of “grace” or “‘favor’’—a notion that belongs 
to the technical vocabulary of the pontiffs (Servius, Ad 

Aeneidem 1.519). : 

This metamorphosis of a neuter noun into a goddess 

(in contrast, it is the shift from feminine to masculine 

that marks the divinization of Cupido) was very likely 

furthered by the encounter of this divinity with the Tro- 
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jan legend. This legend must have facilitated the rela- 

tion drawn between a Venus embodying charm in its 

religious meaning and an Aphrodite personifying seduc- 

tion in the profane sense. The notion of Aphrodite as 

mother of the Trojan hero Aeneas, the legendary foun- 

der of the Roman race, allowed for the application of a 

Greek legend to Roman benefit. The myth illustrated 

the rite. It made explicit in plain language the ritual 

employed by a Roman venerans when soliciting the 

venia deum, the favor of the gods. Set forth as their 

ancestor, the “pious” Aeneas conferred upon the Ro- 

mans a privileged status in the eyes of the gods. Was it 

not therefore their lot as his descendants, the Aeneads, 

to be assured of obtaining the pax veniaque deum (the 

peace and grace of God), as frequently expressed by 

Livy, thanks to the mediation of Venus, the preferred 

daughter of Jupiter? This, to be sure, was on the condi- 

tion that they fulfill the duties of pietas (‘‘piety’’). This 

explains the famous declarations whereby the Romans 

claimed the title of “the most religious people in the 

world” (Cicero, De natura deorum 2.3.8, De haruspicum 

responsis 9.19). 

The divinization of the notion of venus had to take 

place in a syncretic environment, Lavinium, which lent 

to Venus the smile of Aphrodite. According to tradition, 

Aeneas established at Lavinium, in Latium, a cult of Ve- 

nus Frutis (the appellation Frutis is very likely con- 

nected etymologically to Aphrodite), and in the same 

place a federal temple of Venus, common to all Latins, 

was set up. Archaeology has uncovered at that site a 

héroiov, the shrine of a hero, which the discoverer iden- 

tifies as the mausoleum of Aeneas mentioned by Diony- 

sius of Halicarnassus (1.64.1—5). 

The Trojan interpretation of Venus explains ithe de- 

velopment of her cult. Thanks to the enlightenment af- 

forded by the association with the Trojan legend, the 

Romans were able to recognize their national Venus in 

the Aphrodite of Mount Eryx in Sicily at the time of the 

First Punic War and so erected a temple to her later on 

the Capitoline. On the basis of this same enlightenment, 

the goddess was associated with Jupiter in the cult of 
the Vinalia, the wine festival thought to have been in- 

stituted by Aeneas. The first temple erected in the god- 

dess’s honor had been dedicated to Venus Obsequens 

(“propitious Venus’). It had been vowed in 295 BcE by 

Q. Fabius Gurges while battle raged against the Sam- 

nites. Its dedication day, 19 August, coincided with the 

Vinalia Rustica. The Trojan interpretation was imposed 

in definitive and official fashion in the first century BCE: 
Julius Caesar offered a temple in the middle of the 

forum to Venus Genetrix as the grandmother of the Ju- 

lian gens and the mother of the Aeneades. Lucretius’s 

literary expression Aeneadum genetrix thus was awarded 

liturgical consecration. 
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VERIFICATION. See Logical Positivism. 

VESTA. The name Vesta, with the archaic suffix -ta, is 

derived from the root *a,eu, ‘‘to burn.’ It encompasses 
two stems: stem 1, *a,eu-s, is found in the Greek heud 

and the Latin uro, “I burn”; stem 2, *a,u-es, lies at the 

base of the Latin Vesta and most probably also of the 

Greek Hestia. The intrinsic bond between the goddess 

and fire, ignis Vestae (‘‘fire of Vesta’; Paulus-Festus, ed. 
Lindsay, 1913, p. 94 L.), was understood perfectly by 

the ancients, even though they were sometimes tempted 

to propose fanciful etymologies; Festus, for example, in 

order to explain Vesta’s round sanctuary identifies her 

with the round earth (ibid., p. 320 L.). The semantic 

connection between the Latin goddess and the Greek 

goddess was conceded by Cicero (De natura deorum 

2.67), who also believed that Vesta had been borrowed 

from the Greeks. 

While the cult of Vesta was known throughout the 

Italic regions, evidence of it comes above all from La- 

tium. Since it goes back to the origins of the Latin city, 

it escaped the anthropomorphism of the Etruscan and 

Greek environments. Proof of this is provided by Ovid, 

who writes that even in his time the ignis Vestae was 

sufficient by itself and had no cultic statue (Fasti 6.295— 
298). When Cicero (De natura deorum 3.80) tells of the 
episode in which the pontifex maximus Q. Mucius Scae- 
vola was slain in 82 BcE in front of “the statue of Vesta” 
he must be referring to an honorific statue located in 
the vestibule or outside the sanctuary. 

The goddess’s round sanctuary (rotunda aedes; Pau- 
lus-Festus, op. cit., p. 321 L.; Ovid, Fasti 6.267) was dif- 
ferentiated from a four-sided temple oriented to the 



four cardinal points. This contrast, which the ancients 

attempted to explain by gratuitously comparing the 

goddess with the earth, becomes clear in the light of 

comparative studies. Vedic religion distinguished ‘‘the 

fire of the master of the house,” which is “this world 
and, as such, is round,” from “‘the fire of offerings,” the 
smoke of which “carries men’s gifts to the gods: this is 

oriented to the four cardinal points and is thus four- 

sided” (Dumézil, 1974, p. 320). 

Vesta’s influence was upon the altars and hearths (Ci- 

cero, De natura deorum 2.67). The recommendation that 

Cato (De agricultura 143) made to the farmwife (vilica), 

who held the same place in the country as did the mis- 

tress of the house (domina) in the city, was appropriate 

for anyone responsible for the hearth: “Let the hearth 

be maintained by being swept each day before bed- 
time.” 

Since the goddess also watched, “as it were, over the 

hearth of the city” (Cicero, De legibus 2.29), she was des- 
ignated Vesta publica populi Romani Quiritium in the of- 
ficial religion. At her service there were the six Vestal 

Virgins, whose principal task was to maintain the fire 

(ibid.). This fire was renewed once a year on 1 March, 

the beginning of the ancient year (Ovid, Fasti 3.135- 

144). “If by chance this fire were extinguished, the vir- 

gins would be flogged by the pontiff. Custom then 

obliged them to rub on a piece of ‘fertile’ wood [felix 

materia] until the fire thus produced could be carried by 

a Vestal in a bronze sieve to the sanctuary’ (Paulus-Fes- 

tus, op. cit., p. 94 L.). Although the Vestals were di- 

rected by a superior, the virgo Vestalis maxima, they 

were placed under the authority of the pontifex maxi- 

mus. They had to maintain absolute chastity for the en- 

tire duration of their service (Ovid, Fasti 6.283ff.). The 

loss of virginity meant capital punishment: the guilty 

Vestal was buried alive in the Campus Sceleratus (‘field 

of crime’’) near the Porta Collina. 

The goddess’s feast, the Vestalia, was held on 9 June. 

From 7 to 15 June her sanctuary was open exclusively 

to women, who were allowed to enter only with bare 

feet. On the last day it was cleaned. The end of this op- 
eration was noted in the calendars by the letters 

Q(uando) ST(ercus) D(elatum) F(as) (literally, “Once the 

dung is removed, the day is profane”’). This archaic no- 
tion, which marks the specific moment at which the day 

changes from being a dies nefastus (‘forbidden or holy 

day,” a day on which no public business could be trans- 

acted) to being fastus (‘‘profane”’), recalls the time 

‘when a pastoral society in camp had to clean away the 

stercus [dung] of its flocks from the site of its sacred 

fire” (Dumézil, 1974, p. 320). 

The preparation of the various items needed for sac- 
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rifices was also entrusted to the Vestals. The muries, a 

brine produced by adding water to oven-cooked coarse 

salt (Festus, op. cit., p. 152 L.), and the mola salsa, 

baked wheat flour sprinkled with salt (ibid., p. 124 L.), 
which was spread over the heads of the victims (immo- 

lare) before they were slain, (mactare), were both pre- 

pared by the Vestals (Paulus-Festus, op. cit., p. 97 L.). 

The sanctuary also contained some talismans that 

served as pledges of Rome’s perpetuity. Among these 

was the Palladium, the statue of Pallas Athena, reput- 

edly of Trojan origin (Servius, Ad Aeneiden 7.188; Livy, 

27.27.14; Cicero, Pro Scauro 48). In contrast to the sac- 

rificial ingredients preserved in the anterior part of the 

sanctuary (penus exterior), these ‘‘pledges of destiny” 

(pignora fatalia; Ovid, Fasti 6.445) were kept in the 

“holy of holies’’ (penus interior) that was closed off by a 

tapestry (Festus, op. cit., p. 296 L.) and accessible only 

to the Vestals. (This gave rise to the anecdote about the 

pontifex maximus L. Caecilius Metellus who, in 241 BcE, 

after having saved the Palladium from a fire, penetrated 

to the forbidden place and was struck blind; Pliny, Nat- 

ural History 7.141, but cf. Ovid, Fasti 6.453.) Thus the 

symbolism of the “eternal fires’’ of Vesta (Ovid, Fasti 

3.421) was reinforced by the presence of these ‘‘pledges 

of destiny.” 

The importance of Vesta is manifest in the liturgy. 

The goddess was invoked at the end of every prayer and 

sacrifice (Cicero, De natura deorum 2.67), paralleling the 

opening invocation of Janus, who led the sequence of 

divinities. (This liturgical rule was the opposite of the 

Greek practice, which prescribed ‘‘beginning with Hes- 

tia.” Curiously, in Fasti 6.303-304, Ovid applies the 
Greek practice to Vesta.) Esteem for the Vestals fol- 

lowed naturally. Once a year they appeared before the 

rex sacrorum (‘‘king of sacrifices”) and said to him, “Vi- 

gilasne rex? Vigila!” (“Are you watchful, king? Be 

watchful!”’; Servius, Ad Aeneidem 10.228). In a solemn 

ceremony at the Capitol, the pontifex maximus officiated 

along with the chief Vestal (Horace, Odes 3.30.8). One 

can thus understand Cicero’s statement (Pro Fonteio 

48): “If the gods were to scorn the Vestal’s prayers, it 

would be the end of our power.” 

In the third century BcE Vesta did not entirely escape 

a syncretism that made her the homologue of Hestia: 

during the lectisternium of 217 BcE she was coupled with 

Vulcan/Hephaistos. Thus the beneficial fire, kept inside 

the city, was uncustomarily associated with the harm- 

ful fire, relegated to outside the pomerium, the religious 

and ritual boundary of the city (Vitruvius, 1.7.1). An- 

other innovation started with Augustus who, upon be- 

coming pontifex maximus in 12 BcE, even while respect- 

ing the old sanctuary of the Forum, had a chapel of 
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Vesta (Aedicula Vestae) built on the Palatine near his 

palace and adorned it with a cultic statue (Corpus in- 

scriptionium Latinarium, Berlin, 1863, vol. 1, no. 317). 
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VESTMENTS. See Clothing. 

VIA NEGATIVA is a technical term for the ‘negative 
way’ of theology, which refuses to identify God with 

any human concept or knowledge, for God transcends 

all that can be known of him. Yet the term points to the 

possibility of union with God and the experience of his 

presence. 
Via negativa was described by Dionysius the Areopa- 

gite (c. 500 cE) in his treatises Divine Names and Mysti- 

cal Theology. He developed further the ideas of the 

fourth-century Cappadocian fathers, particularly that of 

Gregory of Nyssa, but the term derives originally from 

the writings of the Neoplatonic philosopher Proclus 

(411-485). The writings of Dionysius were translated by 

John Scottus Eriugena (c. 810-880), who made via ne- 

gativa the basis of his theology, arguing that it was 

more effective than the affirmative path. Since Eriu- 

gena the term via negativa has been used by other theo- 

logians of mystical contemplation, particularly by 

Meister Eckhart (1260-1327) and Nicholas of Cusa 

(1401-1464). 

The affirmative way of theology, theologia katapha- 

tika, uses terms from our own experience to describe 

God and his qualities. According to the affirmative the- 

ology, every term that refers to the good and the beau- 

tiful in this world can be applied analogously to God: 

“God is good,” “God is love,” “God is light,” ‘God is 

truth.” Yet the seeker after God becomes aware that 
God transcends all qualities or attributes that are ap- 

plied to the creator by his creatures. God is good, but 

he is beyond and above any concept of goodness that we 

may imagine. What we affirm about God does not ex- 

press his reality. Whatever we may say of God we can 

also deny. We call him “Person,” but, at the same time, 

we know that he transcends personal categories and 

empirical existence. God dwells in light that none can 

approach (1 7m. 6:16), or he dwells in darkness, in 

which all names disappear. He transcends any concept 

that we apply to him. This via negativa is the basis of 

‘negative theology” (theologia apophatika), which pre- 

sents God as ineffable and a mystery. 
Via negativa is both a way to the knowledge of God 

and a way of union with him. We know God by via ne- 

gativa when we remove from the names, definitions, and 

statements we use about God all that he is not. God 

cannot be named or defined. Any name or definition im- 

poses limits, and God is above (huper) them. Incommen- 

surable and incomprehensible, he cannot be reached by 

discursive reasoning; he is not an object of knowledge, 

for he is above knowledge. Via negativa means radical 

denial of all definitions, transcending reason while not 

abandoning it. The person following via negativa in 

order to know God engages in a paradoxical search. On 

the one hand, he or she denies that God can be identi- 

fied with anything or that God can be expressed in 

words or concepts; on the other hand, the seeker must 

follow the road of via negativa to be united with the ul- 

timate reality. The life of those who seek union with 

God is one of purification of soul and overcoming of 

passion as an approach to that union. God is nearer to 

us than we are to ourselves, yet he is inconceivable. 

Hence, those who experience union with God speak in 

negative rather than positive terms; God is even more 

incomprehensible than he is at the beginning of the re- 

ligious quest. Worship, expressed in prayers and hymns, 

reflects via negativa. God, who transcends reason and 

thought, is honored in silence as well. Negative theol- 

ogy conveys the purest form of devotion and the expe- 
rience of God’s ineffable presence. 

Dionysus the Areopagite thought of God as a being 

beyond any conception or name, who “‘transcends all af- 

firmation by being the perfect and unique cause of all 

things, and all negation by plenitude of his simple and 

absolute nature.” Any concept that can be applied to 

the world cannot be used regarding God. He is present 

in the world by providence, but not in his essence. Yet 

one can know God in the silence of unknowing. ‘“Un- 

knowing” (agnosia), a key word in the mystical theol- 

ogy of Dionysius, means much more than absence of 

knowledge. To know God by unknowing is to surrender 

one’s mind to him. God is not an object of knowledge. 

As the soul is saved by losing itself, so the mind knows 
God by unknowing. The mind is abandoned to be found 

and saved, for it is the mind itself that sees God at the 

last stage of union and contemplation. Knowledge of 

God is not simply knowledge but union with him. Still, 

God is incomprehensible even when this union is real- 



ized. To attain ‘“‘superessential darkness” is the goal of 
via negativa. 

The Christian experience of God must be distin- 

guished from that of Neoplatonic mysticism. Although 
Dionysius the Areopagite was a devoted disciple of Pro- 

clus, the last great Neoplatonist, his description of the 

experience of God is not Neoplatonic. The Neoplatonists 

would say that God is incomprehensible to the human 

soul, but that this is because of the soul’s union with 

the body. The “unbodying” of man leads to liberation: 

when the soul, free from the body or from finitude, re- 

turns to the One, it attains perfect unity with it. The 
One is no longer incomprehensible. The apophatic, neg- 

ative way is transformed into a cataphatic, positive one. 

This Neoplatonic outlook is far from the views of Dio- 

nysius. 

Via negativa was important in later Christian theol- 

ogy as well, as in the work of the fifteenth-century Ger- 

man Catholic cardinal Nicholas of Cusa, who built upon 

and developed some ideas of Dionysius and Eriugena. 

With his conception of “learned ignorance,” Nicholas 

teaches that God is ineffable, infinitely greater than 

anything that words or concepts can express, and that 

by the process of elimination and the use of negative 

propositions we come nearer to the truth about Him. 

Negative propositions are true, whereas affirmative 

ones are inadequate, Nicholas asserts. He emphasizes 

that negative theology “‘is so indispensable to affirma- 

tive theology that without it God would be adored, 

not as the Infinite but rather as a creature, which is 

idolatry.” 

Via negativa is present in the Eastern religious tradi- 

tions as well. The Hindu seeker’s goal is union with 

brahman, the ineffable, the nonconceptual. The Upani- 

sads contain innumerable statements expressing or re- 
flecting the unknowability and intangibility of ultimate 

reality. Brahman is ‘“‘without beginning, without end, 

eternal, immutable, beyond nature, is the Self’’ (Katha 

Upanisad). The Self is to be described as neti, neti (‘not 

this, not this’). The ignorant do not know brahman, for 

brahman remains hidden behind names and forms. To 

know brahman is to know what is beyond knowledge, 

and one who knows brahman becomes one with brah- 

man (Mundaka Upanisad). Having attained the ultimate 

reality, the sage declares: ‘‘I am life” (Taittiriya Upani- 

sad). Meditation as practiced in Eastern religions re- 

flects via negativa more strongly than is the case in 

modern Western religions. 

The Tao of Taoism, like brahman of Hinduism, is in- 

effable, indescribable, indefinable, ungraspable. The 
Tao is actionless, yet active. The Tao, the way of all life, 

is ‘beyond the power of words to define.”” The terms 

applied to the Tao are all relative, “none of them abso- 
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lute” (Bynner, 1944, p. 25). The Tao gives life to every- 

thing, yet it is humble and lowly: “Existence, by noth- 

ing bred, breeds everything” (Bynner, p. 27). 

Via negativa also permeates the Buddhist view of nir- 

vana. According to the Theravada teaching, nirvana is a 

state into which one enters by achieving victory over 

craving through the extinction of desire. The nature of 

nirvana is beyond ordinary human existence; no images 

or concepts derived from the world of human experi- 

ence are adequate for describing or analyzing it. By us- 

ing only negative terms, such as “unborn, not become, 

not made, uncompounded,” the Buddha pointed to the 

nature of nirvana. Something very positive is conveyed 

in this negative way, for these negative terms overcome 

limitations that are implicit in positive terms. 

The Mahayana conception of nirvana dispenses with 

the image of entering nirvana and emphasizes the state 

of ultimate perfection. The arahant, the saint of the 

Theravada, is interested in “entering” nirvana; but the 

bodhisattva, the saint of the Mahayana, when he 

reaches the state of perfection, does not “stay” in nir- 

vana but brings perfection back into samsdra, the flux 

of events in this world. How is this state of perfection 

of the bodhisattva described? Again, only a negative ap- 

proach is found to be adequate. The experience of the 

bodhisattva does not fit ordinary experience. The perfec- 

tion of the bodhisattva is experienced as ‘“‘compassionate 

oneness with others,’ when any thought of the self as 

separate is transcended, when nirvana and samsdra are 

known to be not two different realms of existence but 

one. To refuse to “enter” nirvana, to remain in the 

world for the sake of others, is in fact to be in nirvana. 

This state of perfection can be adequately expressed 

only in negative terms: “nirvana is the annihilation of 

ego conception,” or, “nirvana is bliss unspeakable,” that 

is, perfect, timeless bliss. A notion common to these and 

similar statements is that human language is inade- 

quate for the expression of nirvana, which is “‘the rec- 

ognition of the oneness of existence.’ The Buddha said, 

“I will teach you the truth and the path of the truth.” 

The truth is nirvana, but nirvana, the experienced eter- 

nal in Buddhism, is ineffable. Brahman is ineffable. Tao 

is ineffable. God is ineffable. 

What positive theology affirms about God is not false, 

but it is inadequate. Negative theology tells us that God 

excels in everything. Yet the apophatic way alone, with- 

out the cataphatic, may lead anywhere. Cataphatic the- 

ology, without an apophatic dimension, may build a 

system of concepts without an underlying experience of 

God. The absolute terms of negation that are common 

to the mystical traditions (emptiness, void, darkness, 

nothingness) are paradoxically positive in content. They 

are the product of the experience of the divine, the nu- 
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minous. They are symbols that point to God, who is the 

‘Wholly Other,” with whom nothing in this world can 

be compared. Via negativa indicates and expresses his | 

unconditional existence. 
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VESELIN KESICH 

VICO, GIOVANNI BATTISTA (1668-1744), Nea- 
politan philosopher of history and culture. Vico was 

born and lived his life in Naples except for nine years 

(1686-1695) spent as tutor to the Rocca family at Va- 

tolla. He received a degree in law from the University 

of Naples (Salerno) in 1694. Vico was professor of Latin 

Eloquence, that is, rhetoric, at the University of Naples 

from 1699 to his retirement in 1741. Because of the low 

salary of his position, Vico provided for his family by 

working as a private tutor and by writing on commis- 

sion. 

As part of the duties of his professorship, Vico pre- 

sented a series of inaugural orations marking the begin- 

ning of each university year. The last of these, De nostri 

temporis studiorum ratione (On the Study Meth- 

ods of Our Time), published in 1709, contains the first 

statement of Vico’s original philosophical position. This 

was followed by an attack on Descartes, De antiquis- 

sima Italorum sapientia (On the Ancient Wisdom of the 

Italians) in 1710, in which Vico states his famous prin- 

ciple of verum et factum convertuntur—the convertibility 

of the true and the made. Between 1720 and 1722 Vico 

wrote two works and a series of.annotations that com- 

prise a large study known as II diritto universale (Uni- 

versal Law), in one chapter of which Vico gives a first 

sketch of his concept of a new science of nations. The 

first version of his major work, now known as the 

Scienza nuova prima (First New Science), was published 

in 1725. The two parts of his autobiography were com- 

pleted between 1725 and 1728. The definitive version of 

his major work, entitled Principi di scienza nuova di 

Giambattista Vico d’intorno alla comune natura delle na- 
zioni (Principles of New Science of Giambattista Vico 

Concerning the Common Nature of Nations), was pub- 

lished in 1730 and revised in the year of his death. This 

version has come to be known as Vico’s Scienza nuova 

seconda or simply as Vico’s New Science. Vico’s work 

was very little known in his time. It was revived in the 

nineteenth century by Jules Michelet and early in the 

twentieth century by Benedetto Croce and Fausto Ni- 

colini. More recently Vico’s thought has been given a 

further revival in works by a number of European and 

Anglo-American scholars. 

In the New Science Vico claims that religion, mar- 

riage, and burial are the three ‘‘principles’’ (principi) at 

the basis of all human society. Vico intends to empha- 

size the genetic and etymological meaning of the word 

principi as ‘‘beginnings.” The institutions of religion, 

marriage, and burial are the necessary and sufficient 

conditions required for a minimal human society, one 

that can generate and transmit culture. Vico’s emphasis 

is on religion, the first term in this list of principles or 

institutions; through its beginning, marriage and burial 

begin. 

In Vico’s view, religion arises from a primordial fear 
of the actions of a divine being and from the attempt to 

establish a relationship to this being through auspices. 

The primordial phenomenon through which the divine 

appears is thunder and man’s fear of it. In Vico’s ac- 

count, the first humans, who have grown to gigantic 
size and who are living in the great forests of the earth 

since the biblical flood, produce the first act of human 

speech by calling the thunderous sky Jove. Every 

people, or nation, has its Jove. Human speech and the 

culture of any nation begin at the sudden transforma- 
tion of the physical states of the thunderous sky and 

man’s fear of it into a spiritual meaning, the presence 

of a god. Jove is the first name forged in human con- 

sciousness. This is done not through an act of reasoning 

but through an act of imagination, or what Vico calls 

fantasia. Fantasia is not the passive formation of images 

from sensation, but an active power to form or make 



something true in human experience. Vico calls Jove an 

“imaginative universal” (universale fantastico), which is 

the term he uses for the form of thought that character- 

izes the primordial religious-mythic or poetic mind. 

In Vico’s view, the nations of humanity begin at var- 

ious times and places independent of each other, but all 

share a common nature. They all have structurally sim- 

ilar beginnings in the Jove experience and they all un- 

dergo the same course (corso) of historical development 

that passes through three ages, that of gods, heroes, and 

men. Within a corso various organized religions evolve 

from the impetus of the original religious mentality and 

life. The world of nations is a panorama of corsi and 

ricorsi. That all nations have a common nature—that 
they begin in an act of naming the divine and develop 

according to the pattern of three ages—is in Vico’s view 

evidence of providence in history. 

Providence, for Vico, is evident in this three-stage life 

of any nation. In the age of gods men see all of nature 

and social institutions in terms of the presence of gods. 

Social order exists through fathers who found cities and 

take auspices of the divine. In the age of heroes fantasia 

is directed to form not gods but certain human figures, 

such as Achilles, as imaginative universals. In the age 

of men all life and thought becomes secularized: ab- 

stract thought rather than fantasia dominates; natural 

piety fades; the forms of social life become dissolute. 

When this occurs a given corso comes to an end and a 

civilization falls. At this point God reestablishes the 

providential structure of history by a ricorso in which a 

new beginning is made by a return of the survivors to 

the original severe conditions of life and primordial re- 

ligious experience. 
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DONALD PHILLIP VERENE 

VICTORINES. See Hugh of Saint-Victor. 

VIERKANDT, ALFRED (1867-1953), German so- 

ciologist, whose early work focused on anthropology 

and social psychology. Born in Hamburg, Vierkandt 

studied at the University of Leipzig, where he was 

awarded the Ph.D. degree in 1892. He began teaching at 

the University of Berlin in 1900. In 1921 he was given 

the newly founded chair in sociology at Berlin, and he 

was awarded an honorary doctorate in 1932 by the Uni- 

versity of Wurzburg. Forbidden by the Nazis to lecture 

and give examinations, he was forced into retirement in 

1934. After 1945 he took over the leadership of the Kant 

Society, and in 1946 he resumed teaching at the Univer- 

sity of Berlin. He died in Berlin in 1953. 

The influence of his teacher at Leipzig, Wilhelm 

Wundt, can be seen in Vierkandt’s first major anthro- 

pological work, Naturvélker und Kulturvoélker (1896), in 

which his differentiation between “‘primitive’”’ and “civ- 

ilized” peoples reflects Wundt’s distinction between as- 
sociation and apperception. In his lectures Vierkandt 

dealt with the psychology, religion, art, and social con- 

ditions of “primitive people’ with special attention to 

ethics and the philosophy of religion. Vierkandt focused 

upon the impact of a culture upon the individual 
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through language, myth, and custom in his idea of the 

determining influence of the group on the individual’s 

character development. In Die Stetigkeit im Kulturwan- . 

del (1908) Vierkandt not only presented a theory of cul- 

tural continuity and cultural change but also attacked 

the mechanical theories of diffusionism then prevalent. 

After World War I Vierkandt shifted his focus and 

sought to outline the contents and methodology for the 

discipline of sociology. In Gesellschaftslehre: Hauptpro- 

bleme der philosophischen Soziologie (1923; 2d ed., 
1928), he described sociology as the study of the “ulti- 

mate facts” of society, which, for him, were manifested 

in the specific properties of the group and in the char- 

acteristics of group life, the group being the carrier of 

interaction between its members. He further proposed 

a phenomenological method for this study. Vierkandt 

also acted as editor for a comprehensive dictionary, the 

Handworterbuch der Soziologie (1931; reprint, 1959), to 

which most of the leading German sociologists of his 

day contributed. His study Familie, Volk, und Staat in 

ihren gesellschaftlichen Lebensvorgdngen (1936) received 

little attention during the Nazi period but was repub- 

lished in 1949 under the title Kleine Gesellschaftslehre. 

Vierkandt’s focus on the group as having an identity 

in itself instead of just being the sum of its individual 

members suggested a new approach to understanding 

the phenomena of religious life. Although his attempt to 

introduce phenomenology as a methodology for sociol- 

ogy has been rejected as not acceptable if sociology is 

to be a science, his view of religion as a distinctive phe- 

nomenon to be studied has been taken up and devel- 

oped by historians of religions. Vierkandt understood 

culture as a historical phenomenon, something that 

gradually develops with its own inherent dynamism, 

and thus he advocated a nonreductive approach that 

does not seek to explain the phenomenon by some out- 

side ‘‘key’’ but rather looks at the inner essence of the 

thing itself. This has been the basis for most approaches 

to the study of religions. 
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WALLACE B. CLIFT 

VIETNAMESE RELIGION. Like the whole com- 

plex of Vietnamese culture, Vietnamese religion has 

long been presented as a pure copy of the Chinese 

model. Trained for the most part in the discipline of 

Chinese studies and associating mostly with the literati 

class and the townspeople, scholars have been con- 

stantly confronted by their interlocutors with the 

Chinese ideal, notably in the domains of moral and aes- 

thetic norms, and they have gauged the value of a rite 

or particular behavior according to its degree of confor- 

mity with the rules laid down by the Han Chinese texts. 

Historically, the Red River delta, cradle of Vietnam- 

ese civilization, was occupied by the Han for more than 

a thousand years. Moreover, the Middle Kingdom, as 

highly centralizing as the Roman empire, had an espe- 

cially effective organization wherein each parcel of con- 

quered territory was put under absolute control and 

strict surveillance militarily, administratively, and 

ideologically. Chinese writing served as a unifying and 

assimilating instrument of the first order. Nonetheless, 

Dongsonian civilization, which flourished in this region 

before its destruction by the Han invasions, must have 

possessed a certain vigor, for despite the very long coer- 

cive occupation that followed it, the Vietnamese pre- 

served their language and a part of their culture, finally 

succeeding in the tenth century of the common era after 

numerous revolts in liberating themselves from their 

deeply implanted Chinese occupants. Paradoxically, the 

consolidation for independence reinforced the prestige 

of the Chinese model among the literati. Their influence 

in this regard even resulted in the promulgation in 1812 

by Emperor Gia-long, who had recently reunified the 

country, of a new code that was nothing more than a 

translation of a Manchu dynasty treaty, despite the fact 

that for more than three centuries, the Vietnamese had 

a set of original laws known as the Lé Code. 

Yet, in a population that was more than 90 percent 

rural, ideology directly concerned only a relatively 

small number of people, those who wielded power and 

prestige. The ideals and beliefs they held touched but 

superficially the great masses, who remained bound to 

a set of rules transmitted orally and put to the test 

through daily observance. That the Vietnamese spoke a 
language belonging to a different family (Austroasiatic 

rather than Sino-Tibetan) was a considerable asset for 



the preservation of these rules. In addition, the devel- 

opment in the tenth century of the chu ném, a demotic 
system of writing based on Chinese graphs, allowed for 

a closer contact between this popular culture and the 

literati class. This open attitude toward national beliefs 

and practices was reinforced with the extension of the 

quéc ngu, the romanized system of writing introduced 

in the seventeenth century by Alexandre de Rhodes. 

This system acquired its full acceptance, however, only 

in the nineteenth century and did not become universal 

until the twentieth century. 

In the religious sphere, this situation created a coex- 

istence, on the one hand, of a Chinese model followed 

strictly by the most erudite men or those instructed in 

the faith, and on the other, of popular cults observed by 

the great mass of people. Between the two there evolved 

a phenomenon of osmosis leading to a syncretism with 

multiple nuances. 

The expansion southward along the entire length of 

the Vietnamese territory added further to this diversifi- 

cation of the religion by the absorption, on the small 

coastal plains, of the Chams, whose religious affiliation 

was divided between Brahmanism and Islam, and on 

the Mekong delta, of the Khmer adherents to Theravada 

Buddhism. These three religions, with that of the Proto- 

Indo-Chinese on which they were grafted, effected a 

syncretism probably more intimately overlapping than 

was the Triple Religion (Buddhism, Confucianism, and 

Taoism) of the Vietnamese with these same Proto-Indo- 

Chinese foundations. Even at its source, at the edge of 

the Red River delta, mention must be made, albeit in 

passing, of the Tai influence on the beliefs and practices 

not only of the Muong, who speak archaic Vietnamese, 

but also on those of the Vietnamese, properly speaking, 

who inhabit the villages of the foothills. 

Finally, it is still too early to evaluate the conse- 

quences of the Marxist-Leninist inspired governmental 

campaigns against all forms of religion. The twenty- 

year separation between the northern and southern 

halves of the country has introduced further variations 

in the religions. A great number of Catholics from the 

North took refuge in the South in 1954, where their po- 
litical weight allowed them to extend their influence. It 

should not be forgotten that outside of the Philippines, 
where the majority of the population is Catholic, Viet- 

nam has the strongest Christian minority in Asia. 

Whatever the case may be, the picture I will give of 

Vietnamese religion is that of its situation before the 

entry of the country into its Marxist period. Further- 

more, I will not emphasize the Chinese model, already 

treated elsewhere, but will focus only on those aspects 

that touch directly on Vietnamese religion. 

On the level of the individual, a fundamental concept 
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is that of “souls” or “vital principles.” This concept gov- 

erms as many aspects of daily conduct as it does basic 

rituals such as funeral rites or ancestor worship. In this 

domain, Chinese influence predominates. One encoun- 

ters the scholarly Han tradition of the three souls and 

the seven corporeal souls. They too carry Sino-Vietnam- 

ese names: hén (Chin., hun) and phach (Chin., p’‘o). 

However, if one follows Leopold Cadiére, to whom we 

owe the most profound study on the subject, notable 

variations appear between the system of the literati and 

the vocabulary and conceptions of the common people. 

For example, with regard to phach, the “‘inferior vital 

principles,” its Vietnamese equivalent, voc, remained 

confined to the physical aspect of the “body” (especially 

the external appearance of the body). Moreover, the 

most current term used is in fact Vietnamese: via, 

which is in the same semantic range as phach (from 

“form of the body” to “animal soul”). Qualities of these 

via vary according to individuals as well as within the 

same individual. A person endowed with “heavy” via 

exercises a harmful influence on others, while “light” 

via brings beneficial influence. 
Appropriate funeral rites are absolutely essential for 

the benefit of the departed. There is fear of two catego- 

ries of malevolent spirits, the ma (Chin., ma) and the gui 

(Chin., kuei), souls of the dead without sepulchers. In 

contrast, one can benefit from the aid of the than (Chin., 

shen), souls of ancestors, understood in a noble sense. 

These three entities, expressed in Sino-Vietnamese 

words, testify to the survival of the hon. 

From words of the same family comes the Vietnamese 

hoi, with its Sino-Vietnamese doublet khi (Chin., ch‘i), 

whose meaning ranges from breath, inhalation, emana- 

tions from living or dead bodies, to “supernatural influ- 

ence” over man’s life and destiny. This influence can 

emanate not only from a man but also from an animal, 

the ground, stones, plants, and so forth. The concept 

provides the essential basis of popular cults as well. 
The Chinese model reposes on the complex called tam 

giao (Chin., san-chiao, “triple teaching” or “triple reli- 

gion”), that is, Buddhism (Phat giao; Chin., Fo-chiao), 

Confucianism (Khong giao; Chin., K‘ung-chiao), and 

Taoism (Lao giao; Chin., Tao-chiao), or the teachings of 

the Buddha, Confucius, and Lao-tzu, respectively. Prior 

to 1975, when asked his religion, an educated Vietnam- 

ese generally would have answered that he was a 

Buddhist. On the civic or family level, however, he fol- 

lowed Confucian precepts; on the affective level or in 

the face of destiny, he turned to Taoist conceptions. 

Even if Mahayana Buddhism had an effect on his rela- 

tionship with the otherworld, his personal behavior 

would have remained impregnated with Taoism. This 

fact was evident in his concern to conform with cosmic 
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harmony, to pay careful attention to sources and cur- 

rents of energy traversing the universe, and to parallel 

equivalents between these and the human body. These 

concerns were manifested in his desire to withdraw into 

nature as well as in his recourse to geomancy and di- 

verse divinatory procedures, even to magic. It was pri- 

marily Confucianism and Buddhism, however, that af- 

fected his moral conduct. 

It goes without saying that, as in China, each of the 

elements composing the Triple Religion in no way pre- 

sented itself as impervious to the other two. Mutual 

borrowings throughout the course of centuries in- 

creased to the point that it was sometimes difficult to 

know with certainty which rite or belief to attribute to 

which element. During the twelfth and thirteenth cen- 

turies, disputes, sometimes very intense, pitted Bud- 

dhists against Taoists and caused them to accuse each 

other of plagiarism on a number of points. Recourse to 

divination in its multiple forms was not a monopoly of 

Taoists; Confucians also employed this means of decod- 

ing destiny. 

This mixture was more deeply rooted among the com- 

mon people, where features of each of the Three Ways 

were known only very superficially. Nevertheless, their 

respective dosages seem to have been in inverse propor- 

tion to that predominating among the literati. There 

was among the common people much less preoccupa- 

tion with correct rules of government and with man- 

dates from Heaven than with recourse to aid of super- 

natural beings to resolve the grievous problems of the 

here and now or to assure for oneself a decent future, 

both here and in the otherworld. It is true that the ob- 

servance of ancestor worship attested to the ascendancy 

of Confucianism, but the different Buddhas and bodhi- 

sattvas tended to join the ranks of the multiple divini- 

ties and deities of the Taoist pantheon. Taoism itself 

was immeasurably enriched with popular autochtho- 

nous beliefs and practices, to which it lent a certain re- 

spectability by a tint of sinicization; furthermore, 

magic played a proportionally more important role in 

activities of a religious type. 

The geographical situation of Chinese-occupied Viet- 

nam placed it in a privileged position on the route of 

Indian merchants and missionaries traveling from India 

to China and of Han and Vietnamese pilgrims taking 

the reverse route. From the first centuries cE, Indian 

monks were personally active in spreading Buddhist 
doctrine throughout the Middle Kingdom, including 
South China. It is thus that some Vietnamese partici- 
pated in the first translations of canonical texts. From 

the sixth century, and especially the seventh century, 

Theravada Buddhism in Vietnam gave way to Maha- 

yana, which was also prevalent in China. And in the pa- 

godas, the three Buddhas (tam thé phat; Chin., san-shih 

fo) of the present, the past, and the future occupied the 

principal altar, other altars being invaded by statues of 

numerous bodhisattvas. Distinctly autochthonous 

dhyana (thién; Chin., ch‘an) sects sprang up in the 

course of the centuries, and Vietnamese, in ever-increas- 

ing numbers, went on pilgrimage to India. The assis- 

tance given by eminent Buddhist monks to those who 

liberated the country from the Chinese accorded to 

Buddhism a considerable hold over the first dynasties. 

One was even to see kings abdicating to end their days 

in monasteries. [See Buddhism, article on Buddhism in 

Southeast Asia.] 

Confucianism, which regulated the examinations for 

the recruitment of the literati (in other words, the man- 

darin cadres), was from the time of the Ly (1009-1225) 

the dominant officiat ideology. Moreover, beginning 

with the reigns of the Lé, Confucianism provided the 

state and family moral code and rituals of a once-again 

independent Vietnam that subsequently was to behave 

as a southern replica of the Celestial Empire. Before the 

image of the Son of Heaven, its “‘suzerain,”’ the emperor 

of Dai-Viet, was responsible for his acts before the all- 

powerful God. If he did not observe the rules correctly, 

the mandate to govern that he received from Heaven 

would be withdrawn from him by different means: war, 

revolution, lack of a male heir, and so forth. [See also 

Confucian Thought.] 

In matters of cult ministry, the eminent positions oc- 

cupied by Heaven and earth found expression through 

the sacrifices offered to them by the sovereign, who of- 

ficiated in person. These ceremonies, said to belong to 

the nam giao (Chin., nan-chiao, sacrificial mound), ap- 

panage of imperial power, had always been vested with 

exceptional majesty and pomp. The /é tich dién (Chin., 

chi-t‘ien, ‘‘opening ceremony of the rice fields”) also be- 

longed to this cult complex. Here, too, the sovereign 

himself officiated—although he soon came to delegate 

the performance of this ceremony to a high-ranking 

mandarin. By tracing nine furrows on the royal field, 

the sovereign or his representative would open the 

plowing season. 

Ancestor worship occupied a central place in the fam- 

ily cult. It represented the ritual expression of a cardi- 

nal virtue, filial piety (hiéu; Chin., hsiao), the pivot of 

interpersonal relationships. The Vietnamese followed 

with devotion the precept of Meng-tzu, ‘‘Duty toward 

parents is the foundation of all others,’”’ that permeated 

all rules of conduct. The necessity of perfecting oneself 

morally and intellectually, loyalty to one’s friends, re- 

spect for one’s superiors, fidelity to the sovereign—all 



these were believed to arise from the domain of filial 

piety. [See also Ancestors, article on Ancestor Worship.] 

The extent of the economic impact of ancestor wor- 

ship on a family depended on the wealth of that family. 

Reserved exclusively for the maintenance of such wor- 

ship and for the performance of its ceremonies were 
revenues from property (rice fields, houses, etc.) that 

constituted the huong-hoa (Chin., hsiang-huo), the por- 

tion of ‘‘the incense and the fire’ transmitted by inheri- 

tance from the father to his eldest son. It should be 
noted that Confucianism did not succeed in lowering 

the Vietnamese woman to the inferior rank occupied by 

her Chinese counterpart. Even in wealthy families the 

wife had the same status as her husband in family cer- 

emonies, including those pertaining to ancestor worship 

in its strict sense. As the ideology of the mandarin type 

of government, Confucianism, by its very nature, be- 

came a target of Marxist-Leninist regimes. In Vietnam 

the offensive has been less virulent and of shorter du- 

ration than in the People’s Republic of China; it is true 

that Vietnam has not experienced any extremist phe- 

nomenon comparable to that of the Cultural Revolution 

in China. 

Responsive as the literati were to the abstract univer- 

sal order proposed by Confucianism, the idealized 

transposition of the bureaucratic hierarchy, they were 

equally responsive to the concrete universal order con- 

ceived by Taoist doctrine, with its correspondences (the 

human body, the microcosmic replica of the macro- 

cosm) and its complementary contradictions (4m and 

duong, the Vietnamese equivalents of yin and yang). 

[See Yin-yang Wu-hsing.] The peasant, on the other 

hand, retained of Taoism principally the imagery pre- 

sented in the temples (dén) in various forms. Dominat- 

ing the whole ensemble was the August Jade Emperor, 

Ngoc-Hoang (Chin., Yii-huang), assisted by his two chief 

ministers, Nam-Tao (Chin., Nan-ts‘ao, the Southern 

Constellation) and Bac-Dau (Chin., Pei-tou, the North- 

ern Constellation), who were charged respectively with 

keeping account of the birth and death of human beings 

and of governing a multitude of deities ranked accord- 

ing to an organization duplicating the imperial bureau- 

cracy. [See Yii-huang.] Among these deities a special 

place must be assigned to Tao-quan (Chin., Tsao-chiin), 

the hearth deity, who at the end of each year reports on 

the acts and deeds of men; the days surrounding this 

event are a period of transition that provides an occa- 

sion for the Vietnamese to celebrate their most spectac- 

ular collective feast, the Tét Nguyén Dan (Chin., Ytian- 

tan), the celebration of the New Year. In popular Viet- 

namese consciousness Tao-quan is actually a composite 

of three personages, a woman and her two husbands, 
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whose unhappy marriages were the subject of legends. 

The other important category in Vietnamese practice is 

represented by the immortals, whose Chinese nucleus of 

eight personalities has been enlarged by the addition of 

native deities. [See also Taoism, overview article; and 

Chinese Religious Year.] 

The recourse to mediums and ritual decorative fea- 

tures representing the pantheon dominated by the Jade 

Emperor made possible the assimilation of Taoist ele- 

ments into a certain number of Vietnamese popular 

cults. The one that came closest in form to a Taoist cult 

was that attributed to Tran Hung Dao, a spirit served 

by a male medium (6ng d6éng). Tran Hung Dao is a Viet- 

namese national hero from the thirteenth century, con- 

queror of the Han armies of the Mongol dynasty. The 

medium would perform a violent ritual in the course of 

which he inflicted on himself bloody ordeals and healed 

the sick by exorcising them of the traitor or vanquished 

general who possessed them. 

The cult of the chu vi, “dignitaries” served by female 

mediums (ba d6éng), borrowed from Taoism some ele- 

ments of the decor, and at least in the north, the posses- 

sion of the mediums by some immortals (whereas in the 

south it was spirits rather than immortals who “de- 

scended’’). Here the medium (a ba déng in this case) is 

“mounted” not by one god but successively, in the 

course of the same séance, by different spirits of both 

sexes and of different ages. 

At the collective level, the cult of the tutelary deity 

(thanh-hoang; Chin., sheng-huang), the protector of the 

commune, held an eminent place in Vietnamese popu- 

lar religion. Indeed, the most important public building 

in a village was the dinh, both a communal house and 

a place of worship; it sheltered the altar of the tutelary 

deity and served as a meeting place of the notables for 

the settlement of questions of administration and inter- 

nal justice. The dinh was the center of collective life on 

the social as well as the religious level. It constituted 

the core of the system of peasant relations with the 

world beyond (through the intervention of the thanh- 

hoang) as well as with the state (the tutelary deity was 

confirmed by an imperial warrant obtained at the re- 

quest of the notables). 

The thanh-hoang could be a celestial deity, a deified 

legendary or historical personage, or even a disreputa- 

ble person, such as a thief or a scavenger, whose violent 

death at a “sacred hour” endowed him with occult pow- 

ers. It even would happen, although quite rarely, that 

an influential mandarin who had rendered an impor- 

tant service to the village became a guardian spirit dur- 

ing his lifetime. A deity who failed to protect the village 

at a critical moment or whose perfidy was denounced 



260 VIJNANA 

by a mystical revelation would be chased away and re- 

placed by another deity. 

A maintenance service for the fire and the incense was 

celebrated throughout the year, and ceremonies were 

held at the dinh on the first and fifteenth day of each 

month and on certain calendar feasts. The most impor- 

tant feast of the year was the Vao Dam, or Vao Hdi (‘‘to 

be in festivities”), which took place in spring or au- 

tumn, or on the anniversary of the birth or death of the 

tutelary deity. This feast lasted for two weeks, during 

which time it was forbidden to hold any funeral cere- 

monies. It was celebrated in great pomp with a series of 

processions, offerings, and prayers. Many villages un- 

dertook the organization of various entertainments: the- 

ater, cockfights, bullfights, and chess games with the 

people themselves acting as the chess pieces. Particular 

to this feast was a rite called Hem, often held secretly, 

recalling the salient features of the deity’s life. It was 

celebrated at night when commemorating a dishonora- 

ble act: a scene of robbery for a thief deity, an enact- 

ment of excrement collection (with the excrement re- 

placed by peeled bananas) for a scavenger deity, and so 

forth. 

Certain trees, rocks, and natural boundaries were ob- 

jects of cults that could lead to the construction of small 

altars. This veneration, very often fearful, could have 

varied origins. The tree, for example, could influence by 

the simple force of its being. It could also shelter a ma- 

levolent spirit, such as a ma, the soul of an unburied 

dead person, or of a con tinh, the soul of a young girl 

or woman who died before having experienced the joys 

of marriage. The man she succeeded in seducing would 

lose his reason and die unless exorcised in time. Some- 

times, however, the tree or stone was not simpiy the 

habitat of a spirit but was in itself a deity: a deity-tree 

or deity-stone, such as one finds among the Proto-Indo- 

Chinese of the hinterlands. 

The dominant features of Vietnamese religion were 

its openness to all forms of spirituality and its profusive 

character that resulted from this openness. These fea- 

tures were manifested on the level of the literati, whose 

most erudite members sought to abide by the texts of 

the Triple Religion or at least of one of the religions, as 

well as on the popular level, where the cult of the tute- 

lary deity was observed and that was above all respon- 

sive to the different spirits peopling the environment as 

well as to the counsels of specialists. A village might 

possess a temple of one or another of the Three Ways, 

peopled with saints of the other two. There might at the 
same time be a temple by the seaside dedicated to the 

whale deity washed up and stranded on the shore. It 

should be noted that the intransigence of Christianity 

would eliminate from the territory of a converted vil- 

lage all monuments consecrated to another cult. This 

did not, however, prevent the majority of Christian 

peasants from having at least a minimum of respect for 
the spirits haunting the premises. 

This general tendency toward syncretism made pos- 

sible a strong implantation of Catholicism (but not of 

Islam) and encouraged Vietnamese, when emigrating in 

large numbers to foreign countries, to worship local de- 

ities until these were assimilated. This tendency has re- 
sulted, likewise, in the rise of new forms of syncretisms 

such as the Hoa-hao or Cao Dai, the first grafted on a 

Buddhist core, the other on a Taoist one. 

[See also Southeast Asian Religions, article on Main- 

land Cultures, and Chinese Religion, overview article and 

article on Popular Religion.] 
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GEORGES CONDOMINAS 

Translated from French by Maria Pilar Luna-Magannon 

VIJNANA. In the earliest Upanisads (c. 700 sce) the 
Sanskrit term vijfidna denotes “understanding” in both 

an ordinary and an exalted sense. Buddhist texts re- 

tained this meaning, but they employed the term in 



other senses as well. The Taittiriya Upanisad (2.5.1), for 
example, states: “Understanding (vijfdna) directs the 
sacrifice and it directs the deeds (karman) also. All the 

gods worship as the eldest the brahman which is under- 

standing.” And according to the Chandogya Upanisad 
(7.7.1), “Understanding (vijfdna) assuredly is greater 

than contemplation (dhyana). Verily, by understanding 
one understands the Rgveda . . . [and so on, down to] 

the good and the bad . .. . this world and yonder.” The 

Brhaddranyaka Upanisad (2.1.16) states that when the 

person who consists of understanding (vijfdna-purusa) 
falls asleep, he rests in the space of the heart, and (at 

4.3.7) that the person who consists of understanding is 

identified with the self (atman). The early Upanisads 

also include cognate finite verbs that can be rendered as 

“one understands,” and so on (The Principal Upanisads, 
translated by Sarvepalli Radhakrishnan, New York, 
1953). 

A parable in the Pali language by Buddhaghosa illus- 

trates the differences among the terms saffd (SKt., 

samjna), or ‘‘notion,” viriridna (Skt., vijidna), or “under- 

standing,” and panna (Skt., prajfda), or ‘“‘insight’’: A lad 

(‘notion’) accompanies his father (‘‘understanding’’) 

into a shop to buy an item from a shopkeeper (‘‘in- 

sight”). The lad has only a notion about the value of the 

item; the father understands the value of the item he is 
buying; the shopkeeper has a trained insight into profit 

and loss. All three terms, however, came to be employed 
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in other senses as well. The usage of vijfidna as “‘under- 
standing’”’ was retained in Buddhism in the teaching 

that man is composed of the six elements, namely, the 
four great elements (earth, water, fire, wind), space 

(akasa), and understanding (vijfidna). This theory, first 

seen in the Pali canon, continued in the Abhidharma lit- 

erature, and also appeared in the Buddhist Tantras, es- 

pecially in those preserved in the Shingon sect of Japan. 

[See Shingonsha.] 

Contrast with Jnana. As Buddhist Abhidharma theory 

developed, the term vijfidna (Pali, vifiidna) was used 

particularly to indicate “perception”; as such it came to 

contrast with jfdna (here, in the form parijfidna) to 

mean “understanding” or, in the more exalted sense, 

“wisdom.” This contrast is shown in the theory of “final 

resort” (pratisarana), which is set forth in four pairs of 

sayings. The pair for vijfidna-jndna states: ““One should 

not take final resort in ‘perception’ (vijfidna) but in ‘un- 

derstanding’ (jfidna).’’ The contrast is also shown in the 

Yogacara theory of “reversion” (paravrtti), when what 

is called the ‘personal aggregate of perception” 

(vijidna-skandha) reverts to five wisdoms (jfdna). For 

the case of “final resort,’ the Bodhisattvapitaka Sitra 

(vol. 23, my trans.) and the Aksayamatinirdesa Sutra 

(vol. 34, my trans.) present six ways in which one re- 

sorts provisionally to “perception” and finally to ‘“‘un- 

derstanding,” as shown in table 1. As a mundane illus- 

tration of the sixth pair of contrasting meanings given 

TABLE 1. Perception versus Understanding: Six Pairs 

VIJNANA (‘PERCEPTION’) 

1. Is stationed in four of the five aggregates: 
form (rapa), feelings (vedanda), ideas 

(samjna), and motivations (samskara). 

2. Perception of the earth, water, fire, and 

wind elements. 

3. Cognizes the forms to be known by eye 
perception, the sounds by ear perception, 
odors by nose perception, tastes by tongue 
perception, touch by body perception, and 
dharmas by mind perception. 

4. Arises by way of a “support for 
consciousness’’ (Glambana), by way of 
“mental orientation” (manaskara), or by 

way of a mental construct (samkalpa). 

5. The place of perception is in the dharmas, 
but there is no coursing of perception in 
the “unconstructed” (asamskrta). 

6. Dwells in arising and passing away. 

JNANA (“UNDERSTANDING ’) 

1. The understanding (parijndna) of the 

perception aggregate that is stationed in 

the five aggregates of grasping (upddand- 
skandha). 

2. Understanding not based in the four 
elements and not separate from the 
dharmadhdatu (realm of nature). 

3. When understanding is resorted to, one is 

becalmed with respect to the external 
sense bases, does not course in external 
sense bases, does not make assignment of 
any nature (dharma). 

4. Does not apperceive, does not pursue, 
does not aim at, does not attribute, and is 

without mental construction. 

5. Cognizes the unconstructed. 

6. Dwells in the non-arising and the not- 
passing-away. 
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in table 1, “perception” of a book concerns an object 

that deteriorates—that is, the physical state of a book 

changes with the passage of time—whereas “under- . 

standing” of a book concerns the book’s ideas, which 

remain unchanged and unchanging. 

For the case of “reversion’”’ (paravrtti), Asanga’s Ma- 

hayanasamgraha (10.5) and commentary mention “re- 

version” of the vijfidna aggregate to yield the various 

wisdoms (jridna). According to this Yogacara Buddhist 

theory, the vijfidna aggregate (skandha) consists of 

“store consciousness (dlaya-vijndna), “defiled mind” 

(klista-manas), ‘‘mind-based_ perception”  (manovi- 

jana), and the five “outward-directed perceptions.” 

The reversion of the “store consciousness” yields the 

“mirrorlike wisdom” (ddarsa-jfdna); reversion of the 

“defiled mind” yields the ‘“‘sameness wisdom” (samatda- 

jridna); reversion of the ‘“‘mind-based perception” yields 

the ‘“‘discriminative wisdom” (pratyaveksand-jndna); re- 

version of the five “outward-directed perceptions” 

yields the ‘“‘procedure-of-duty wisdom” (krtyanusthana- 

jnadna). [See Yogacara.] 

The above contrast of vijidna (perception) and jrdna 

(understanding) has also been explained in terms of the 

three levels of “insight” (prajia), as follows. Vijfiana is 

mundane insight with constructive thought (vikalpa), 

namely, insight consisting of hearing (Srutamayi-prajna) 

and insight consisting of pondering (cintdmayi-prajna). 

Jnana is supramundane insight, devoid of constructive 

thought, namely, insight consisting of cultivation-con- 

templation (bhadvandmayi-prajna). Of course, vijrdna in 

this association with “‘insight” is a special case of the 

Buddhist usage of ‘‘perception.” [See Jnana.] 

Vijnana asa ‘‘Personal Aggregate” (Skandha). The cele- 

brated Buddhist formula of Dependent Origination (pra- 

titya-samutpdda) has twelve members. Vijfidna is the third 

term in the list; it is preceded by “neiscience’’ (av-idyd) 

and motivations (samskdra) and is followed by “name- 

and-form” (ndma-ripa). [See Pratitya-samutpada.] 

The Madhyamika school of Buddhism, following early 

Buddhism in this respect, accepts a set of six “percep- 

tions’ for the “perception aggregate’ (vijfidna-skan- 

dha), in which five perceptions are based on the five 

sense organs (i.e., eye, ear, nose, tongue, and skin), and 

one is based on the mind (manas); the third member of 

the chain of Dependent Origination is explained as 

“mind-based perception” (mano-vijidna). This kind of 

perception is a consciousness stream that has been at- 

tracted to a new birthplace, and that, perceiving the fu- 

ture parents, falls into the womb in a faint, gradually 

reviving as the embryo grows. In this birthplace it is 

part of ‘“name-and-form,” which consists of the five 

personal aggregates (skandha), namely, the four men- 

tioned above as the four stations of ‘‘perception’”’ plus 

“perception” itself. The Yogacara school of Buddhism 

explains the third member of Dependent Origination as 

the ‘‘store consciousness” (dlaya-vijidna) among the 

eight kinds that it espouses as constituting vijndana- 

skandha. ’ 

The basic scripture of the Yogacara is the Samdhinir- 
mocana Sutra. The Tibetan Bstan-’gyur (Tanjur) pre- 

serves a commentary by an unknown author on the 

tenth chapter of this scripture, which provides a fivefold 

variegation—clinging, defilement, situation, station, 

and diversity, as follows: 

1. “Clinging” (adhyavasana) is defined in terms of the 

three Buddhist realms. In the Realm of Desire, cling- 

ing is to external objects when there is perception 

(vijndna) of desirable objects; in the Realm of Form, 

clinging is to inner “name-and-form”’ by perception 

of pure deities; and in the Formless Realm, clinging 

is to the inner ‘‘names’”’ (i.e., feelings, ideas, and mo- 

tivations) when there is perception of formless sen- 

tient beings. 
2. “Defilement” (samklesa) refers to the perception of 

spiritually immature persons (bala), which is defiled 

in two ways: by way of involvement with external 

objects in the present life and by way of the suffer- 

ings of birth, old age, and death in a future life. 

3. “Situation” (sthiti) refers either to the evolving 

(pravrtti) situation of perception, which is based on 

the five sense organs and on the immediately preced- 

ing situation (samanantara-pratyaya) of the mind 

(manas), or to the “seed situation,’ which is the 

“store consciousness’ (dlaya-vijndna). 

4. “Station” (sthana) refers to the four stations of 

vijndna already mentioned, but only in the Realm of 

Form (of the three Buddhist realms). In the Formless 

Realm, ‘‘form” (ripa-skandha) is left out, as there is 

no form to perceive. Instead, perception is focused 

upon the other three skandhas. 

5. “Diversity” (vaicitrya) is a variegation of twenty 

kinds. The twenty kinds of variegation are the same 

as the twenty kinds of thoughts (citta) listed for the 

“station of mindfulness” (smrtyupasthadna) in Asan- 

ga’s Sravakabhumi, as follows: (1) with craving (sa- 

raga), (2) free from craving (vigatardga), (3) with 

hatred (sadvesa), (4) free from hatred (vigatadvesa), 

(5) with delusion (samoha), (6) free from delusion 

(vigatamoha), (7) contracted (samksipta), (8) dis- 

persed (viksipta), (9) faded (lina), (10) kept up (pra- 

erhita), (11) excited (uddhata), (12) unexcited (anud- 

dhata), (13) pacified (vyupasanta), (14) unpacified 

(avyupasanta), (15) equilibrated (samdhita), (16) 

unequilibrated (asamdhita), (17) well-cultivated 

(subhavita), (18) poorly cultivated (asubhdvita), (19) 
well-liberated thought (suvimukta-citta), (20) poorly 
liberated thought (asuvimikta-citta). 



The ‘Store Consciousness” (Alaya-vijfiana). In a the- 
ory promoted and defended by Asanga the “store con- 

sciousness” is explained as a store of seeds (bija), that 

is, a collection of the seeds of all natures (dharma). Op- 

ponents of the theory did not acknowledge it as a teach- 

ing of the Buddha. Its defenders insisted that it was 

referred to by other terms in the older literature, 

namely, as vipaka (‘‘maturation’’) vijrana, adana (‘‘tak- 

ing”) vijndna, mala (‘foundation’) vijidna, bhavanga 

(“subconscious”) vijfidna, and pratyaya’ (‘‘conditional”’) 

vijnidna. Thus, the “taking” vijfidna is so called because 

it is the third member of Dependent Origination, 

amounting to the appropriation of a new body in a 

birthplace, while the same vijndna as ‘‘conditional’’ is 

the condition for the arising of caitasika (‘‘mental”’) 

dharmas, feelings, and so forth. The “subconscious” 

vijndna has an equivalent theory in the Abhi- 

dhamma exegesis of Pali Buddhism, called bhavanga, 

or the “constituents of becoming.” The “maturation” 

vijndna is involved in the Abhidharma set of three 

“mentalist” terms—citta, manas, and vijiana—and can 

be illustrated in two verses of the Lankdavatara Siatra 

(Sagathakam 102-103), whose message may be epito- 

mized as follows: Citta (collecting diverse thoughts) is 

the “store consciousness” (dlaya-vijndna) and is always 

(morally) indeterminate (avydakrta). Vijidna (perception) 

is so called because it apprehends the sense objects and 

is virtuous (kusala) or unvirtuous (akusala) while func- 

tioning (in this role). Hence, manas (ego mind), which 

amounts to the sense of “I,” also behaves in those two 

ways. While in the Yogacara treatise Madhydantavibhaga 

(1.8; with Vasubandhu’s commentary) the term dlaya- 

vijndna is used for the one that views the ‘‘thing-in-it- 

self” (arthamdatra), the term ‘‘foundation vijfidna’’ is also 

used in order to draw a contrast with the “evolving per- 

ceptions” (pravrtti vijidna), which merely view aspects 

of the thing (arthavisesa). In short, truth is to be found 

within. [See Alaya-vijhana.] 
The Yogacara Context. According to the commentary 

on the Pratityasamutpada Sitra, there is no break of 

vijnana until apratisthita (“without remainder’’) nir- 

vana. The scriptures state that even the high trance 

state called ‘‘cessation-equipoise” (nirodha-samapatti) is 

accompanied by a form of consciousness. According to 

Asanga’s Yogdcadrabhimi, possession or nonpossession 

of “‘store-consciousness” (Glaya-vijfidna) is subject to a 

fourfold analysis: (1) possessing “store consciousness” 

and not possessing ‘‘evolving perception,’ namely, per- 

sons in dreamless sleep, faint, non-ideational equipoise 

(asamjfidsamapatti), non-ideational existence (asam- 

jnika), or cessation-equipoise (nirodha-samapatti); (2) 

possessing evolving perception and not possessing 

“store consciousness,” referring to arhats, pratyekabud- 

dhas, bodhisattvas on the last three of the ten bodhi- 
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sattva stages, and tathdgatas, when in stages “with 

thought” (sacittika); (3) possessing both, namely, per- 

sons other than those cited above, when in stages ‘‘with 

thought’; (4) possessing neither, namely, arhats, prat- 

yekabuddas, advanced bodhisattvas, and tathdagatas 

when in cessation-equipoise or in nirvana-realm ‘“‘with- 

out remainder.” 

Clearly, this system finds it difficult to explain the 

continuity of consciousness in cessation-equipoise in the 

case of saints, irreversible bodhisattvas, and Buddhas. 

Apparently, the rationalization demands the ‘‘rever- 

sion” (paravrtti) of vijiana to produce the ‘‘wisdoms” 

(jidna). But, as I mentioned above, even jfdna in this 

sense was called vijfidna in early Upanisads and in some 

Buddhist lineages. 

Early Buddhist scriptures assign various deities, 

states of consciousness, kinds of bodies, and so forth to 

the three worlds (of desire, form, and formlessness). Ac- 

cording to traditional statements about the “formless 
realm,” it is said that when a meditator has tran- 

scended the ideas of form (ripasamjna) and avoids var- 

ious other ideas (samjriad) he may dwell in the “base of 

infinite space” (akasananty-adyatana). Asanga’s Samahi- 

tabhumi adds that the best compassion (karund) is here, 

since compassion seeks to free the sentient beings from 

their manifold sufferings (which are tied to their mani- 

fold ideas). The meditator gets to the next formless 

stage by a “perception” or “understanding” (vijndna) 

that is convinced about the “‘base of infinite space;” thus 

he is in the ‘‘base of the infinity of perception” (vijnda- 

nantyayatana). The Samahitabhumi adds that the best 

sympathetic joy (mudita) is here, because one can per- 

ceive those beings who are happy, have attained, and so 

on, and have sympathetic joy with them. The meditator 

is said to emerge from this base of infinite perception 

by looking for another object-support (alambana) differ- 

ent from perception (vijfdna). 

The “First” and the “Last” Vijhana. The Pitdputrasa- 

magama, a Mahayana scripture, presents the terminol- 

ogy of “first” (prathama) and “last” (carama) vijnana. 

Santideva cites this work in his Siksdsamuccaya: “And 

immediately after the cessation of that ‘first perception’ 

pertaining to birth, a contiguous matching ‘stream of 

consciousness’ proceeds. Among those, the cessation of 

the ‘last perception’ is counted as ‘death’ (cyuti) in this 

case; the emergence of the ‘first perception’ is counted 

as ‘birth’ (upapatti) in this case.” The Pitdputrasama- 

gama states further: ‘‘So, great king,-a ‘first perception’ 

arises having two conditions pertaining to ‘birth’—by 

reason of the ‘last perception’ as predominant condition 

(adhipati-pratyaya) and by reason of karman as support 

condition (alambana-pratyaya).” 

Aside from these remarks, constituting the Buddhist 

attempt to define the beginning and end of life in terms 
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of a “first perception” and a “last perception,” Buddhist 

thinkers attempted to explain the influence of one life 

upon the next, as both Hindus and Buddhists believe in 

transmigration. This theory of two conditions being © 

present at the time of death—with a “last perception” 

constituting the expiration of the person, and attendant 

karman as a death vision—became important in the 

mythological elaboration of the “intermediate state” in 
the yogic concept of ‘‘symbolic death” and in such lit- 

erature as the Tibetan Book of the Dead. The teaching of 

two conditions (predominant and support) for “birth” 

became important for the theory of being ‘“‘twice-born” 

(dvija). Lineages of Tantra that came to Tibet and were 

elaborated there associated the Buddha’s three bodies 

with these states, namely, the dharmakaya with death, 

the sambhogakaya with the intermediate state, and the 
nirmadnakaya with birth. 

The Tantric Context. The Tantric theory of “winds” 

(vayu; prana) began with five winds mentioned in the 

Chandogya Upanisad (3.13), namely, prana, vydna, 

apdana, samdna, and udana. The Buddhist Tantric work 

Parcakrama by the Tantric Nagarjuna associates the 

mind-based perception (manovijfidna) with these five 

winds, and associates the five sense-based perceptions 

with five ancillary winds. The Tantric praxis in this re- 

gard aims to separate the “mind-based perception” 

from the five outer-sense-based perceptions, in order to 

produce a mysterious body called the “illusory body” 

formed of “wind and mind-only” (Wayman, 1977). 

The Tibetan Bstan-’gyur contains Gunamati’s com- 

mentary (tika) on Vasubandhu’s Pratityasamutpadadi- 

vibhanga-nirdeSa (translated by Surendrakara and Nam- 

mphah) in which the section on ‘name and form” in the 

context of Dependent Origination cites the following 
conclusive observations: “Some say that ‘scarce cogni- 

tion’ is vijndna, like eating hardly anything at all... . 

Bad cognition is vijidna, like an ugly body. . . . When 

the activity of cognition is impotent cognition it is vi- 

jnana, like a wandering mind. . . . Fully perfected cog- 

nition is vijfdna, like complete limbs [of the body]. 

. . . Unclear cognition is vijndna, like undigested food.” 

[See Indian Philosophies and Buddhist Philosophy.] 
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ALEX WAYMAN 

VIJNANABHIKSU c. sixteenth century cE), Indian 
philosopher and exponent of a syncretic Samkhya-Yoga 

and Vedanta system. Nothing is known of the birth- 

place of Vijfanabhiksu, but some scholars have sug- 
gested that he was a native of Bengal. His direct disci- 

ple was Bhavaganesa, who may be the same as Ganesa 

Diksita, the author of a commentary on the Tarkabhdasa. 

Vijnanabhiksu holds a significant position in the his- 

tory of Indian philosophy. A Samkhya-Yoga thinker, he 

is nonetheless recognized as having developed a distinct 

philosophical position all his own. He was the author of 

as many as sixteen or eighteen works, four or five of 
which are available as printed texts. The most notable 

are Yogavarttika, Samkhya-pravacana-sutrabhasya, and 

Samkhyasarah. He also wrote commentaries on the 

Brahma Sutra and on many Upanisads, including the 

Katha, Kaivalya, and Taittiriya. 

Although Vijianabhiksu was undoubtedly an original 

thinker, his originality was strongly tempered by his 

syncretic tendencies, as seen in his combining of 

Samkhya-Yoga with Vedanta thought. One of his 

unique views was that the individual’s ultimate goal is 

not the cessation of sorrow (duhkha), but the cessation 

of the experience of sorrow. He maintained that the state 

of moksa (‘‘liberation’’) is not blissful and that when the 

scriptures talk about the blissful state of the self (anan- 

damaya), what they really mean is the absence of 

sorrow. 

Vijhanabhiksu was primarily a yogin, both in theory 

and practice. In his Yogavdarttika, he claimed that Yoga 

(as taught by Patafnijali) is the best path to liberation. 

He believed that it was necessary to reconcile Vedanta 

philosophy with Yoga philosophy in order to combine 

knowledge and praxis. He was critical of Advaita Ve- 

danta and charged that the Advaitins were crypto- 
Buddhists. 

For Vijhianabhiksu, sentient beings (jivas) are not 

identical with brahman (Isvara or Paramesgvara) but are 

just parts of brahman. The relationship is one of the- 

part-and-the-whole, not total identity; the jivas are the 

sparks of the fire that is brahman. Brahman creates the 
world, often referred to as maya (‘‘illusion”). However, 
according to Vijnanabhiksu, the world is not illusory, 
because prakrti (“‘matter, nature’), being part of brah- 
man, is eternal and real. The creation is a real, not an 
illusory, transformation (parindma), as in the Samkhya 
view. 

Bhiksu’s interpretation of the Yoga Sutra differed 
from that of either Vacaspati Misra or Bhoja. His inter- 
pretation of vikalpa (‘mental discrimination”) indicates 
a Buddhist influence. The Yoga school regards susupti 
(“dreamless sleep”’) as a vrtti (‘transformation’) of con- 
sciousness, while the Vedanta school argues that it is 



not a vrtti at all. Bhiksu reconciles these viewpoints by 

saying that there are two states of dreamless sleep: ar- 

dha (“‘half’’) and samagra (‘‘full’’). The Yoga school talks 

about the first, while the Upanisads talk about the 

second. 

God, the creator, is not simply an agent (as the 

Nyaya-Vaisesikas hold) who creates the universe as a 

potter produces a pot. The causality of God is said to be 

very different from the three types of causality men- 

tioned by Nyaya-Vaisesika: samavdayin (‘‘inherent’’), 

asamavayin (“non-inherent”), and nimitta (‘efficient 

cause’’). Rather, Vijmanabhiksu refers to adhisthana kar- 

ana (‘ground cause, container’). For Samkara too, brah- 

man is the ground for all changes and causation. But 

while Samkara believes that all changing phenomena 

are unreal and the ground cause is real, Bhiksu asserts 

that all changes are real and that the unchangeable 

ground cause, brahman, sustains this principle of 

change within its individual unity. By rejecting non- 

dualism, Bhiksu also fostered the bhakti movement. He 

interpreted bhakti as true devotion in the service of 

God, and referred to the Bhagavata description of 

bhakti as ‘“‘the emotion that melts the heart and brings 

tears to the eyes.” 

[See also Patanijali.] 
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BIMAL KRISHNA MATILAL 

VILNA GAON. See Eliyyahu ben Shelomoh Zalman. 

VINAYA is a Sanskrit and Pali term aptly translated 

into English as “‘discipline.” Specifically, it refers to the 

prescribed modes of conduct incumbent upon Buddhist 

monks (bhiksu) and nuns (bhiksuni). The word is formed 

by combining the prefix vi-, meaning “difference, dis- 

tinction, apart, away from,” with the verb root -ni, 

meaning “‘to lead.’”” When combined they mean “to lead 

away from.” Vinaya is the reified noun form of this term 

and means “that which separates” or “that which re- 

moves.” Within the context of Buddhist monasticism, it 

refers to the code of behavioral discipline that at once 

delineates the life of the householder and that of the 

monk, and binds the community of monks together into 

a common affective bond. In this sense, Vinaya is that 

which separates or leads away from the householder’s 

way of life. It can also refer to the practice of mental 
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discipline that removes unhealthy states of mind from 

the monk’s disposition. In either sense of the term, Vi- 

naya is regarded as the affective expression or prag- 

matic implementation of the Buddha’s dharma (teach- 

ing). It is precept put into practice. 

Following the death of the historical Gautama in the 

fifth century BCE, tradition holds that his monastic fol- 

lowers gathered together at the First Council to orga- 

nize and canonize his remembered teachings into three 

collections or ‘‘baskets” (pitakas): the Vinaya, the Sutra, 

and the Abhidharma. While the Sitra Pitaka is more 

doctrinally and cosmologically oriented, the focus of the 

Vinaya Pitaka is upon proper courses of action condu- 

cive to making progress toward the final spiritual at- 

tainment of nirvana. Although it is evident in early In- 

dian Buddhism that categorical distinctions were made 

between groups of bhiksus (referred to as bhdnakas) who 

had committed all or parts of these three texts to mem- 

ory for the purpose of preserving them through recita- 

tion, each ‘‘basket”’ stands in complementary relation- 

ship to the other and the whole represents an integrated 

system of religious teaching. Some scholars and Bud- 

dhist apologists have understood Vinaya to be the first 

stage of the spiritual path, an extended code of behav- 

ioral discipline elaborated from the basic principles of 

Sila (moral, ethical action). 

About two-thirds of the over two hundred minor rules 

of the disciplinary code can be related to the paficaSila, 

the ancient fivefold moral maxim shared in common by 

Brahmanic and heterodox religious groups alike during 

the time of the Buddha: (1) abstention from the taking 

of life, especially human life, (2) abstention from sexual 

misconduct, (3) abstention from taking what is not 

given, (4) abstention from making false spiritual claims, 

and (5) abstention from taking intoxicants. This view of 

Vinaya is strengthened by the fact that the first four 

rules cited above constitute the first and most impor- 

tant class of Vinaya regulations, the parajikas, violation 

of which leads to expulsion from the Buddhist monastic 

order. The cultivation of Vinaya, however, is not limited 

solely to moral concern and its expression. Its fulfill- 

ment is also dependent upon developing mental aware- 

ness, acuity of mind, and wisdom, which are by-prod- 

ucts of leading a life of meditation (samddhi) and 

knowledge (prajna). While Vinaya refers to a code of dis- 

ciplined behavior that can be externally observed and 

monitored, according to the Buddhist theory of kar- 

man, external actions are the caused products of qual- 

itative internal volition. At the heart of Buddhist mo- 

nastic discipline is the notion that mental restraint 

leads to restrained action. Actions stand in direct reflex- 

ive relationship to the spiritual state of one’s mind. 

This theory of discipline and karmic action is thor- 
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oughly reflected in the Satravibhanga, the first of three 

major divisions that make up all recensions of the Vi- 

naya Pitaka. The Satravibhanga, sometimes refered to . 

as the Vinayavibhanga, has incorporated what may be 

the oldest surviving Buddhist text, the Pratimoksa Sia- 

tra, itself a compendium of disciplinary rules that con- 

tinues today to be recited ritually by individual 

samghas on the days of every new and full moon. Reci- 

tation of the Pratimoksa Sutra forms a type of confession 
of adherence to the disciplinary code. Its recitation may 

also be the earliest instance of Buddhist ritual life, a 

possibility that underscores the crucially important role 

of Vinaya in defining the nature of the Buddhist reli- 

gious vocation. 

While the Pratimoksa is essentially a listing of the en- 

tire code of disciplinary rules, the Satravibhanga em- 

broiders the formal proclamation of each precept. This 

has been accomplished by the inclusion of stories, 

sometimes of a mythic nature, which attempt to pro- 

vide a context and warrant for the rule’s promulgation. 

The promulgation is followed by a carefully worded def- 

inition and then by a series of hypothetical cases that 

take into account circumstances that might require re- 

fined adjudication. All of these materials are regarded 

as buddhavacana (veritable words of the Buddha) and 

as a whole form a remarkable blending of myth and leg- 

end, formal proclamations of behavioral standards, dic- 

tionary definitions, and casuistry. In each of the intro- 

ductory tales and also in the following hypothetical 

cases pertaining to each rule, an errant bhiksu is de- 

picted as succumbing to the persuasions of passion 

(raga), hatred (dosa), or delusion (moha), and conse- 

quently acting in a manner deemed improper by the la- 

ity, who report the matter to the Buddha; acting as a 

judge, he in turn lays down the formal rule of disci- 

pline. From these “‘cases,’”’ it becomes clear that Bud- 

dhist monastic law was and continues to be predicated 

upon ascertaining the quality of disposition that affects 

volition to act. Consequently, the successful cultivation 

of discipline is understood to be a process of mental and 

spiritual purification whereby the bhiksu is increasingly 

capable of resisting the power of the dsravas (passion, 

hatred, and delusion) to affect his internal volitions. In 

all cases of adjudication within Vinaya literature, a 

bhiksu or bhiksuni is judged guilty or innocent accord- 

ing to whether or not the action was intentional. Pure 

intentions, or actions not motivated by the influence of 

the dsravas, which are in turn rooted in an indulgent 
sense of “I-ness” (ahamkara), are the mark of one in 

whom Vinaya has been instilled. 

The overriding importance of the Pratimoksa Satra 

and the Sitravibhanga portion of the Vinaya Pitaka in 

the history of Buddhism is borne out by the fact that 

the number and nature of specific disciplinary rules 

found in the various recensions of the Vinaya have re- 

mained remarkably consistent among the multitude of 

Buddhist schools in different parts of the Asian conti- 

nent throughout history. There are no disagreements 

between the Pali Theravada, Chinese Sarvastivada, Mt- 

lasarvastivada, Dharmaguptaka, Mahisasaka, and Maha- 
samghika Vinayas with regard to six of the eight cate- 

gories of rules constitutive of the disciplinary code (de- 

spite the fact that the Chinese recensions were origi- 

nally written in Sanskrit). The major discrepancies be- 

tween the lists of disciplinary rules are found in the sev- 
enth category of rules known as saiksa (Pali, sekhiya), 

which, as a whole, are concerned with minor rules of 

etiquette and comportment. While there is no direct 

evidence to suggest that any of these recensions of the 

Vinaya text were fixed in writing before the first century 

BCE, their uncanny similarity suggests at once a com- 

mon origin in a period of time preceding the emergence 

of Buddhist sectarianism and a fundamental unwilling- 

ness on behalf of samgha communities to alter the basic 

charter of monastic Buddhism. 

However, when alterations, even of a very minor na- 

ture, were adopted by specific samghas, the conse- 

quences were such that schisms were provoked. The 

fourth-century-BcE schism between the Sthaviras (from 

whom modern-day Theravadins in Sri Lanka, Burma, 

and Thailand claim descent) and the Mahasamghikas 

(believed by some scholars to be the forerunners of Ma- 

hayana) over rules of a minor nature is a classic case in 

point. In subsequent periods of Buddhist history, puri- 

fications of the samgha were almost always exacted on 

the basis of applying Vinaya rules to the circumstances 

at hand. In the history of Sinhala Buddhism, various 

kings promulgated additional legal documents (katika- 

vatas) to enforce discipline within the sangha. Many re- 

form movements in nineteenth- and twentieth-century 

Theravada traditions of Southeast Asia were based pri- 

marily upon strict adherence and interpretation of Vi- 

naya. Historically, it is clear that Vinaya has not only 

been the charter for the Buddhist monastic experience, 

but has continued to function as a legitimizing device 

for reform within the samgha as well. In this context, it 

is important to note that just as the laity play an im- 

portant role within Satravibhanga literature by report- 
ing infractions of discipline to the Buddha, so has the 
laity in modern times continued to display great inter- 
est in insuring that the samgha adheres to Vinaya. 
Many laity, like the kings of medieval Sri Lanka, have 
undertaken initiatives to make sure that Vinaya re- 
mains a primary concern, especially in times when 
monks have tended to interfere in the secular affairs of 
society. Lay concern for Vinaya, however, is not ex- 



pressed only for the purpose of keeping monks in their 

proper places, but also out of the necessity of preserving 

a samgha that can truly function as a spiritual refuge 

and a worthy object of meritorious action necessary for 

the positive fruition of karmic efficacy. [See also 

Samgha, article on Samgha and Society.] 

Whereas the Satravibhanga is primarily addressed to 

the disciplined behavior of the individual bhiksu, the 

Skandhaka (Pali, Khandhaka; “‘chapters’’) portion of the 
Vinaya is more essentially concerned with the collective 

acts of the samgha (vinayakarman or samghakarman). In 

content and focus this section in Vinaya, sometimes 

called the Vinayavastu, differs considerably from the 

Satravibhanga. Rather than being structured around the 

rules of discipline per se, the Skandhakas contain di- 
verse materials (some of which are also found in the Sa- 

tra Pitaka) including a biographical account of the Bud- 

dha’s_enlightenment and early missionary career, pro- 

cedures for how the various rites of the community (pra- 

timoksa, pavarana, kathina-attharana, etc.) are to be 

cultically celebrated, how disputes between bhiksus 

should be settled, how probation should be adminis- 

tered, as well as accounts of the first and second Bud- 

dhist councils (in the Pali recension) amid a variety of 

other matters pertinent to collective fraternal life. The 

first Skandhaka, of which there are twelve (in the Pali 

recension), is perhaps the most significant, for, in addi- 

tion to providing a biographical account of the Buddha 

and his enlightenment experience (an account written 

in such a way as to establish the Buddha as the author- 

itative founder of the samgha and a paradigm for mo- 

nastic emulation), the background, procedures, and 

prerequisites for the administration of ordination (upa- 

sampada4) are given. It is in this first ‘chapter’ that the 

Buddha transfers his authority to admit new members 

into the samgha to any previously fully ordained group 

of bhiksus that must number no fewer than ten in India 

and no fewer than five in the “border regions.” 

The delegation of this “Buddhaic’’ authority set into 

motion the various traditions of ordination that survive 

today. In fact, all lines of ordination are traditionally 
traced back through history ultimately to the Buddha 

himself. In this process all newly ordained bhiksus are 

regarded as ‘‘sons of the Buddha” and are recognized as 
such by their lay supporters. Legitimate lines of ordi- 

nation have been so important in the history of Bud- 

dhism that there are many historical instances in which 

pilgrimages have been made over thousands of miles 
from Japan to China, from China to India, from Burma 

and Thailand to Sri Lanka and vice versa in order to 

secure ordination validity and ultimate spiritual des- 

cendancy from the Buddha. It is in this sense that the 

samgha remains a repository not only of the Buddha's 
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dharma, but an heir to his spiritual authority and char- 

isma as well. 

The Skandhaka, in addition to being a practical pro- 

cedural manual for the carrying out of samgha rituals 

of maintenance, contains numerous discussions regard- 

ing the construction of dvdsas (retreats) and drdmas 

(literally, ‘‘parks,’’ but here designating a monastic 

compound). Of singular importance to all of these dis- 

cussions is the concept of simd (boundary), which has 

played a crucial role in the history of samgha sectari- 

anism. The concept of simd as boundaried space (or sa- 

cred space) has been further applied in a variety of con- 

texts and has become as important to the continuation 

of lines of ordination as the presence of fully ordained 

bhiksus. Each nikadya (school or subdenomination at- 

tached to a dominant monastery) must ordain its mem- 

bers in a consecrated space, usually at an auspicious 

spot in a river or in a lake on a specially constructed 

platform. The imagery at work in this application of 

boundaried sacred space literally suggests that upon 

taking refuge in the Buddha, the Dharma, and the 

Samgha, the newly ordained bhiksu has climbed aboard 

the ferry crossing the ocean of samsdra to the farther 

shore of nirvana. 

The concept of sacred boundaried space was also em- 

ployed in the designation of pratimoksa simds, where 

only those who had fully adhered to the rules of disci- 

pline during the previous fortnight could enter to de- 

clare their purity in conduct and thus their practical re- 

alization of dharma. Simds were also set to determine 

not only the boundaries of monastic compounds, but 

also the vicinities around monasteries, including village 

temples, from within which all bhiksus shared in the 
celebration of cultic rites. In short, the Vinaya concept 

of simds created a sacred geography of Buddhist mon- 

asticism designating physical layouts of the land in 

which certain acts of piety and responsibility were en- 

acted. It is possible that this concept may have contrib- 

uted to the later development of Mahayana cosmologi- 

cal beliefs regarding the Pure Land. 

The Parivara, the last and third section of the Vinaya, 

is simply a compendium of the Satravibhanga and Skan- 

dhakas. It includes mnemonic summaries of the various 

Vinaya rules as well as additional commentarial mate- 

rial. 

[See also Samgha, overview article, and Monasticism, 

article on Buddhist Monasticism.] 
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JOHN C. HOLT 

VINOBA BHAVE. See Bhave, Vinoba. 

VIOLENCE may be religious in form, an end in itself, 

or a dramatic symbol. It may be enacted with awe, as 

if its instigator or perpetrator has encountered the 

“mysterium tremendum.” Violence, as a means, may 

serve religious values or, more typically, a blend of re- 

ligious and economic or religious and political ends. 

Limited mundane conflict may escalate into violence 

when the issues at stake are imbued with religious ul- 

timacy. Violence may be rationalized by the perpetra- 

tor’s claim to have exhausted the alternative of social 
negotiation. 

Peace, on the other hand, has traditionally been an 

eschatological hope of Western religions. Earthly peace 

has been a respite from battle, a monastic-like retreat 

from what Islam calls the dar al-harb, the zone of bat- 

tle. Ideologically, religions invoke violence and also de- 

mand peace. 

Religion, when not overly rationalized, engenders an 

energy that may be experienced as despair or as enthu- 

siasm. In either event, its personal locus is the “hot 

spot” in the brain, to use William James’s felicitous 

phrase. Despair can feed an urge to rid the world of pol- 

lution and sin. As enthusiasm, religion promotes hope 
and celebration. Religious verve, mixing these valences, 

helps shape our physical environment, develop a com- 
petitive capitalism, or, in its classical form, infuse the 

faithful with zealotry. 

Sidney Hook, writing on violence for the Encyclopedia 

of the Social Sciences (1935), states, ‘‘in the social con- 

text, violence may be defined roughly as the illegal em- 
ployment of methods of coercion for personal or group 

ends” (Hook, [1935] 1963, p. 264). It is difficult to distin- 

guish between illegal violent acts and acts of what Sid- 

ney Hook calls ‘‘might,” or physical action legally sanc- 

tioned. What is illegal violence for the victim may be 

the legitimate expression of might for the perpetrator. 

Violence is the genus and legitimate and nonlegitimate 

violence the species. Some obvious victim-defined spe- 

cies of violence are: riot, assassination, massacre, ter- 

rorism, torture, and assault. The instigator of violence 

might claim that acts of legitimate violence include 

military defense, crusades, just wars, acts of purifica- 

tion, acts of faith, and heroic exploits. 

Zealotry in Pursuit of Infidels. Religious leaders have 

called for violent attacks of other religious groups re- 

peatedly in Near Eastern and European history. In elev- 

enth-century Persia, a secret society of the Isma‘iliyah, 

a sect of Islam, tried to exert social control through as- 

sassination. They provided hashish to a select band of 

young men, invoking religious principles and a glimpse 

of the joys awaiting them in heaven until the young 

men were ready, even at the cost of their own lives, to 

kill. The Crusaders, another movement of religious zeal- 

ots, modified the Arabic term hashishin into the Euro- 

pean term assassin. [See Crusades and Assassins.] 

Pope Innocent’s twelfth-century ‘‘crusade”’ against the 

Albigensians is a historical example of European reli- 

gious violence. General of the church, Simon de Mont- 

fort charged the Albigensians with being enemies of 

God and addicted to incest and sodomy. Massacre 

seemed the proper response to the crime. When the sol- 

diers tried to stop the slaughter because some orthodox 

Catholics were in danger of perishing too, the papal leg- 

ate answered, “‘Kill! God will know his own.” 

The king gave the first signal for the massacre of 
Saint Bartholomew’s Day in 1572, which accounted for 
the loss of fifty thousand lives and earned the congrat- 
ulations of other Roman Catholic powers. The Sorbonne 
defended the achievement, and Pope Gregory XIII cele- 
brated it by striking a medal. 

In all these instances, religious, economic, or political 
motivations have worked together. The massacre of Ro- 
man Catholics by Cromwell in Ireland, for instance, 
may have been economically motivated, but religious 
rationales removed the victims from the range of scru- 
ple and sympathy. The victims were God’s enemies, 
despisers of the holy sacraments, or idolators. Russian 
Orthodox leadership, to cite another example, was im- 
plicated in anti-Jewish pogroms. Religious symbols, 



such as the “‘blood libel” (the charge that Jews drink the 

blood of Christians in the Passover rituals), raised at- 

tacks on Jews to a frenzy (Brailsford, [1935] 1963). 

Violence, Society, and the State. Scholarly work on 

religion over the years has emphasized the violence-re- 

ductive character of religion. Marx called religion ‘the 

opiate of the people.” Freud theorized that in religion 
are sublimated the major motives of man, including 

aggression. Parsons, following Durkheim, discussed re- 

ligion’s function in maintaining common social values. 

These theories fit a religiously homogeneous society 

such as that of the Massachusetts Bay Colony in the 

mid-seventeenth century, which enjoyed half a century 

of tranquillity. Puritanism provided a provincial iden- 

tity. A single priestly class led the colonists and partic- 

ipated in their civil and ecclesiastical affairs (Breen and 

Foster, 1973). 

A religion’s promotion of violence varies according to 

the secular character of a society’s elite. In a society 

that is dominated by rational bureaucrats, religion as- 

sumes a ritualistic character. Violence waits in the 

wings until summoned as an organizing force. In a so- 

ciety in which intellectuals are influential, religion 

tends to be more contemplative, and the intellect chains 

violence and subjects it to the aegis of calculated legal 

process. In a society dominated by a stratum of chival- 

rous warriors, on the other hand, fate, destiny, passion, 

and strong heroes are important, allowing violence to 

be always imminent. 

Nonviolent positions are espoused by some smaller 

groups in the United States, such as the Quakers and 

Mennonites. No major Western religious organization is 

pacifistic, but all the Western religions assay the legiti- 

macy of violence. Who may be delegated to execute vi- 

olent acts, on which occasions, and for which goals? Re- 

ligion in the United States has, by and large, supported 

the established order, thus opposing violence when it 

takes the form of riot and massacre but often support- 
ing it when it takes the form of capital punishment and 

war. The posture of a religion may change with its sit- 

uation. The Babis of nineteenth-century Persia, for 

example, began as an aggressive, chiliastic violent 

movement that, suppressed mercilessly by the state, 

reemerged as the peaceful Baha’is (MacEoin, 1983). 
Religious institutions tend to legitimate state vio- 

lence in societies in which the religious and political 

elites are drawn from the same class or see an identity 
of interests. Russian Orthodox Josephite monks and the 

tsars following Vasily the Third (1479-1533) were mu- 

tually supportive. State implementation of violence for 
the sake of the religious group is illustrated by Isabella 

of Castile’s support of the Spanish Inquisition. 
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The attitude of a religious group to state power be- 

comes more positive as its adherents accede to that 

power. During the first century, some Christians refused 

to enter the Roman army, while others who did enlist 

presented disciplinary problems. As late as 295 cE, Max- 

imilianus was martyred partly because, as a Christian, 

he refused to become a soldier. This pacifist strain in 
Christian thought declined early in the fourth century 

with the success of Constantine. The Council of Arles in 

314 ce decreed that Christians who gave up their arms 

in time of peace should be excommunicated. 

When religion and state are inseparable, as in ancient 

Egypt, religious and military concerns mingle natu- 

rally. In North America, among the Pueblo, the war cult 

involved a war priest expected to lead in the field or at 

least to contribute religious support. Modern religious 

groups have maintained military detachments, such as 

the Vatican’s Swiss guards. 

Conscientious objection, the refusal to give military 

service, is treated by the larger contemporary churches 

as an issue of individual conscience rather than as a 

statement of the church’s position on violence. Churches 

do, however, take a position on the legitimacy of partic- 

ular instances of state violence. Quakers were firm in 

opposing American participation in Vietnam during the 

1960s. Some figures in the Roman Catholic church in 

contemporary times are on record as opposing the use 
of nuclear weapons in warfare. 

The military chaplain who represents the church in 

the armed forces is expected to refrain from killing, 

even though he or she belongs to an organization for 

which killing or the threat of killing is the raison d’étre. 

With longer military experience, the chaplain tends to 

become a representative of the military to the church. 

John M. Swomley (1964) maintains, for example, that 

the function of the chaplain is to spread the military 

version of religion in civilian churches. 

The Courage to Be Violent. Individuals experience 

anxiety when called upon to execute violence. How, 

then, do religious groups enable individuals to act vio- 

lently despite their fears? Participation in religious rit- 

ual helps to engender individual courage in general and 

can often call forth the courage to commit a violent act. 

[See Frenzy.] 
In a religious environment, there are three steps in 

the ritual development of courage to act violently de- 

spite anxiety: (1) acceptance by the worshiping com- 

munity of members on the basis of their intrinsic, not 

achieved, characteristics; (2) achievement of solidarity 

among the members; and (3) encouragement of activi- 

ties that engender and release affect in support of reli- 

gious values. 
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The first precondition for ritual is the definition of 

who belongs to the worshiping group. Typically, the cri- 

teria are the inherent qualities of the individual, . 

whether he or she is of the “elect” or of a particular 

lineage. By assent to a common set of beliefs, individu- 

als declare that they possess the signs of eligibility for 

membership. 

Initiatory rites confirm membership. Initiation de- 

pends not so much on the initiate’s performance as on 

a judgment by other members of the group that he or 

she possesses certain qualities. The criteria for accep- 

tance in the worshiping community, it should be noted, 

have parallels in those criteria that exclude the targets 

of incipient violence from the group. 

The ascriptive basis of membership in the worshiping 

community having been established, a second step is 

necessary: ritual acts that promote solidarity among 

the members. At this point, the achievement of broth- 

erhood among the believers becomes primary. Physical 

convergence of members of the worshiping group dem- 

onstrates this unity. The congregants become as one in 

the sight of God through, for instance, pilgrimages to 

Lourdes, Mecca, or Jerusalem. 

Ethical behavior contributes to this solidarity. Differ- 

ences in ethical obligations to a brother and to an out- 

sider point up the particularistic aspect of the ethical 

decision. Declarations of dedication to the belief sys- 

tem, which were simply signs of membership at the pre- 

vious stage, now represent an assertion of a common 

bond. 

Rhythms of religious ritual break down social bar- 

riers between worshipers. Moving in rhythm, members 

of a group pattern their relations in time and space. The 

larger rhythms of the yearly religious calendar guide 

people converging upon and diverging from the place of 

worship. Rhythmic worship, including the poetry of 

prayer, encourages this harmony. When worshipers 

chant and sing together or rise and bow at the same 

time, congregants are transformed into a congregation. 

Ceremonies link the physically distant in space and 

time. Muslims, for instance, bow in prayer at the same 

appointed times, each in his locale, each day, and as- 

semble at the mosque when, wherever they are, it is Fri- 

day noon. Common texts and the common language of 

prayer unite adherents in communities far removed 

from each other. Universal use of the Arabic language 

for prayer, whether or not it is understood by particular 

groups of the faithful, means that an Urdu can pray 
alongside a Turkish-speaking Muslim. 

Suffering also contributes to this necessary solidarity. 

Sacrifice is one religious model for suffering. Part of the 

self is laid upon the altar, and God and man may be- 

come one as God, the gods, or the social group accepts 

the offering. In a feast, celebrants are joined in the par- 

taking of common manna from the deity. 

Expiatory rites contribute to social solidarity as well, 

repelling death, the supreme differentiator. The be- 

reaved reassert their solidarity in the face of the loss. 

Mourning is not intended to retrieve the victim, who in 

some cultures may now be an evil spirit, but to make 

sure that he or she is completely removed, not a danger 

to the courage of the survivors. The deceased may be a 

martyr and, thus, a positive image around which the 

group rallies. Martyrs are especially important to the 

development of an atmosphere conducive to violence. 

The third stage in the ritual development of the cour- 

age to act violently is the release of affect, the precipi- 

tant of violence. In the context of group solidarity and 

loyalty, the release of emotional restraint becomes less 

dangerous. An inhibition may be thought of as an emo- 

tional secret, an intrusive disturbance in a society of 

brothers. Certain rites override inhibitions and encour- 

age affective expression, ordinarily an expression short 

of orgiastic unreserve. (Wildly dissipated emotion 

might preclude action.) Emotion is released under con- 

trolled conditions, ready to be directed in support of re- 

ligiously legitimated values. 

Incense, for instance, which is a common feature in 

ritual, plays on the gentler emotions in establishing the 

atmosphere necessary for the release of affect. Dimness 

casts visual constraints into vagueness. The rhythmic 

and musical aspects of ritual, which unite people in the 

previous stage, here encourage emotion. Rhythmic rites 

climax with a quickening beat, pulsations becoming in- 

distinguishable. The energy needed to overcome the 
fear of violence is released. 

This energy can now be directed into action in sup- 

port of religious values. At one extreme, it is channeled 

into violence. Religious culture abets social violence in 

three ways. (1) It helps convert mundane issues into 

matters of life and death. Religious culture offers an ar- 

senal of ideational and ritual symbols that can adhere 

to and inflate economic and social differences into life 

and death crises. Because religion is, in Paul Tillich’s 

words, a matter of ‘ultimate concern,” it can absolutize 

a mundane issue. Violence is a more acceptable means 

for resolving a matter of life and death than it is for 

resolving a conflict over, for instance, resource alloca- 

tion. (2) Religious culture helps identify the evil to be 

attacked. A conflict requires an antagonist for its pro- 

tagonist. Religious groups are experienced in specifying 

the enemy. Individuals or groups may be charged as 

consorts of the devil, Antichrists, or heretics. (3) Reli- 

gious culture helps provide the appointed violent 
“champion,” individual or collective, with rationales for 
his or her act. 



Religious Constraints on Violence. Thomas Hobbes 

said that a war of all against all would make life “‘soli- 

tary, poor, nasty, brutish, and short” (Leviathan 1.12). 

In response to this idea, how do religious institutions 

constrain tendencies to violence? 

The church faces a dilemma in constraining zealotry. 

The very same factors that evoke the violent act are also 

associated with less intense constructive events. The 

conception of radical evil in Western religions, which 

aids in targeting a victim for violence, is also a goad to 
Western man’s achievements. ; 

Violence may be limited by attenuating the basic 

sources of social conflict—the differences of interests, 

the inequities in the distribution of social benefits, and 

the nature of social justice. Again, not violence as such 

but the legitimation of violence is the issue. When the 

governing policy is accepted as legitimate by all seg- 

ments of the society, the very need for most violence is 

vitiated. In this sense, religious deterrence of violence 

emerges out of the prophetic ideal of social justice. 

Religious institutions, while they may abet violence 

in what they see as the social weal, are intolerant of 

idiosyncratic acts of violence, such as those associated 

with crime for individual profit. Religion saps the roots 

of such idiosyncratic violence through, for example, the 

cure of souls, spiritual healing, or a bid to the individ- 

ual to return to the fold and to adjust to social norms. 

A second mechanism constraining violence is a cul- 

tural relativizing of issues. In enabling violence, reli- 

gion associates a mundane conflict with its own ulti- 

mates. But religion may also juxtapose the issue to, and 

explicitly not associate it with, the ultimate. Here, reli- 

gion may find appropriate such terms as patience, bal- 

ance, and seeing things in proportion. 

Religion, in this light, deters violence by imposing 

universal values. Rituals and beliefs may envision an 

ever-widening area of peaceful relations—an ideal of 

universal brotherhood. The ideal of brotherhood cannot 

erase conflict, any more than pleasure can erase pain, 
but it may support a consensus that removes occasions 

for conflict. 
Perhaps the most significant way in which religion 

contains violence is the displacement of the ecstatic in 

religion by formal, rational law. Talmudic law, for in- 

stance, does not eliminate the principle of capital pun- 

ishment but sets such conditions for its enactment that 

it becomes an unlikely occurrence. The Islamic shari‘ah 

establishes that a jihdd be restricted to self-defense or 

the expansion of Islam and legislates that young volun- 

teers must have parental consent to enlist. Personal vig- 

ilante action is displaced by legal action to redress 

grievances. The ecstatic may be displaced by contem- 

plative mysticism, which eschews violence, or by or- 
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giastic mysticism, which diffuses energy. That the hol- 
ocaust was implemented by a rationalized bureaucracy 

shows that rationalization, while not necessarily reduc- 

ing violence, increases the perpetrators’ control over the 

means and objects of violence. 

Darwinists are not alone in accepting conflict as nec- 

essary for both social and psychological growth pro- 

cesses. Religion has served as an endless source for con- 

flict, for violence, and, thus, for growth. It is in this 

sense that Max Weber named ethical prophecy as the 

charismatic center of breakthrough to social change. 

[For a discussion of violent behavior as part of an ec- 

static form of spirituality, see Omophagia. For a survey 

of attitudes toward and religious valorization of the war- 

rior, see War and Warriors.]| 
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SAMUEL Z. KLAUSNER 

VIRACOCHA is the name or title in the Quechua lan- 
guage of the Inca creator god at the time of the Spanish 

conquest of Peru in the sixteenth century. According to 

Inca beliefs, Viracocha (also called Ticciviracocha) 

made earth and sky, then fashioned from stone a race of 

giants. Displeased with them, he turned some giants 

back into stone and destroyed the rest in a flood. He 

then caused the sun and the moon to rise from Lake 

Titicaca, and created, at nearby Tiahuanaco, human 

beings and animals from clay. He painted clothing on 

the people, then dispersed them so that they would later 

emerge from caves, hills, trees, and bodies of water. He 

gave the people social customs, food, and other aspects 

of civilization. Appearing as a bearded old man with 

staff and long garment, Viracocha journeyed from the 

mountainous east toward the northwest, traversing the 

Inca state, teaching as he went. At Manta, on the coast 

of Ecuador, he spread his cloak and set out over the wa- 
ters of the Pacific Ocean. 

Viracocha is described by early Spanish chroniclers 

as the most important Inca god, invisible, living no- 

where, yet ever-present. Texts of hymns to Viracocha 

exist, and prayers to him usually began with the invo- 

cation “‘O Creator.” A temple in Cuzco, the Inca capital, 

was dedicated to him. He also appeared as a gold figure 

inside Cuzco’s Temple of the Sun. Near this temple, a 

huaca (sacred stone) was consecrated to Viracocha; sac- 

rifices were made there, particularly of brown llamas. 

At the festival of Camay, in January, offerings were cast 

into a river to be carried by the waters to Viracocha. 

Viracocha may have been identified with the Milky 

Way, which was believed to be a heavenly river. His 

throne was said to be in the sky. The sun, the moon, 

and the star deities were subservient to him. Inti, 

the sun, was the imperial god, the one whose cult was 

served by the Inca priesthood; prayers to the sun 

were presumably transmitted by Inti to Viracocha, his 

creator. 

Because there are no written records of Inca culture 

before the Spanish conquest, the antecedents of Viraco- 

cha are unknown, but the idea of a creator god was 

surely ancient and widespread in the Andes. Viraco- 

cha—who was related to Illapa (‘‘thunder,’ or 

‘“‘weather’’)—may have been derived from Thunupa, the 

creater god (also the god of thunder and weather) of the 

Inca’s Aymara-speaking neighbors in the highlands of 

Bolivia, or from the creator god of earlier inhabitants of 

the Cuzco Valley. The god’s antiquity is suggested by 

his various connotations, by his imprecise fit into the 

structured Inca cult of the solar god, and by pre-Inca 

depictions of a deity very similar to Inca images of Vi- 

racocha. Viracocha is sometimes confused with Pacha- 

camac, the creator god of adjacent coastal regions; they 

probably had a common ancestor. 

The eighth king in a quasi-historical list of Inca rulers 

was named for Viracocha. The god appeared in a dream 

or vision to his son, a young prince, who (with the help 

of the god, according to legend) raised an army to de- 

fend Cuzco successfully when it was beleaguered by the 
rival Chanca people. This prince became the ninth Inca 

ruler, Pachacuti Inca Yupanqui (r. 1438?—1470?), the 

great man of Inca history, who glorified architecturally 

the Temple of Viracocha and the Temple of the Sun and 

began the great expansion of the Inca empire. Accord- 

ing to some authors, he was called Yupanqui as a prince 

and later took the name Pachacuti (‘‘transformer’’). He 

is usually referred to simply as Pachacuti (Pachacutic 

or Pachacutec), although some records refer to him 

more fully as Pachacuti Inca Yupanqui. It was he who 

provided the list of Inca rulers. 

[See also Inti.] 
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ELIZABETH P. BENSON 

VIRGIN BIRTH. A virgin is someone who has not 
experienced sexual intercourse, and a virgin birth, or par- 

thenogenesis (Gr., parthenos, “‘virgin’’; genesis, “‘birth’’), 

is one in which a virgin gives birth. According to this 

definition, the story of the birth of Jesus is a virgin birth 

story whereas the birth of the Buddha and of Orphic 
Dionysos are not. Technically what is at issue is the loss 

or the preservation of virginity during the process of 
conception. The Virgin Mary was simply “found with 
child of the Holy Ghost” before she was married and 
before she had “known” a man. So, too, did the preex- 
istent Buddha enter the womb of his mother, but since 
she was already a married woman, there is no reason to 
suppose she was a virgin at the time. In the Orphic 
story of Dionysos, Zeus came to Persephone in the form 
of a serpent and impregnated her, so that the maiden’s 
virginity was technically lost. 



To apply such strict requirements, however, would be 

to ignore the obvious mythical and symbolic connec- 

tions between the many stories to which we tradition- 

ally apply the term virgin birth, including the stories of 

the Buddha and Dionysos. It would lead to meaningless 
questions as to whether, for example, the Phrygian 

maiden Nana lost her virginity when she was impreg- 

nated by a pomegranate seed and conceived Attis; as to 

whether Danae lost hers when Zeus descended upon her 

as a ‘shower of gold” to father Perseus; or as to whether 

any sort of intercourse took place when, according to 

African folklore, the Old Woman conceived the hero Li- 

tuolone. 

The point would seem to be that, in the context of 

myth and religion, the term virgin birth is rightly ap- 

plied to any miraculous conception and birth. That is, 

whether the mother is technically a virgin is of second- 

ary importance to the fact that she conceives and/or 

gives birth by some means other than the ordinary. The 

virgin birth story is ultimately not the story of a phys- 

iological quirk; it is the story of divinity entering the 

human experience by the only doorway available to it. 

In this nontechnical sense, the concept of virgin birth 

is found in most cultures. It is familiar to several Afri- 

can peoples; to the Inuit (Eskimo); to the Tewa, Black- 

feet, Apache, and Navajo Indians of North America; to 

the ancient Egyptians, Phrygians, Greeks, Toltec, and 

Persians; to readers of the Hindu epic Mahabharata as 

well as of the Finnish Kalevala; and to followers of the 

Buddha as well as of Christ. 

The specific event in which a woman who has not had 

ordinary sexual intercourse gives birth must be seen as 

one of several components of the story of the hero’s 

emergence, which begins with his miraculous concep- 

tion. The agent of conception is always unusual and al- 

ways an embodiment of a higher cosmic power. The 
birth itself often takes place in a grove or other hidden 

place, and such elements as pain, blood, and afterbirth 

are often absent. The child sometimes possesses adult 

characteristics or other remarkable qualities at birth. It 

is not unusual for the mother, once she has produced 

the hero, to fade into the background or to die. The 

child is frequently threatened by evil forces, which are 

miraculously overcome. [See Hero, The.] 

Although the best-known virgin birth narratives are 

those of the “great religions,’ there are many to be 
found in the religious systems of extinct civilizations 

and in those of groups to which some scholars apply the 
word primitive. In most of the oldest and simplest of 

these stories, a hero is born to a virgin who has con- 

ceived through some contact with a natural object or 
phenomenon—a feather, a piece of clay, a seed, a ray of 

the sun—containing the divine force. The Toltec and Az- 
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tec hero Quetzalcoatl was conceived when his mother, 

Chimalman, was breathed upon by God, who had taken 

the form of Morning. The Inuit trickster Raven was 

born of a virgin who had ingested a feather floating on 

the sea. 

The Tewa Indians tell a particularly vivid story about 

Water Jar Boy. A maiden became pregnant when a 

piece of clay ‘‘entered” her as she was making a pot. She 

soon gave birth to a baby with no legs or arms, who was 

really a talking water jar. In twenty days Water Jar Boy 

had become big, and eventually, while hunting with his 

grandfather, he bumped into a rock; the jar broke, and 

from it emerged a tribal hero in full regalia who then 

went in search of his father. His father turned out to be 

Red Water Snake, an underworld divinity. 

The Navajo tell the story of Changing Woman, who 

miraculously conceived and gave birth to twins who 

later went in search of their father, the Sun. The sun 

god Re was the father of certain Egyptian pharaohs, 

whose virgin mothers conceived through contact with 

the ‘‘breath”’ of heavenly fire. 

The meaning behind these stories and many others 

like them seems to be basically twofold. They speak to 

a necessary unity between humans and their environ- 

ment and to the need to search for the divine nature or 

significant source of that unity. Thus the pure virgin— 

the new, unused human vessel—conceives by way of a 

natural object, and the divine child, or puer aeternus, 

becomes the quester or sacred king, the supreme guide 

to divinity. 

It is of interest to note that in Egyptian, Toltec, and 

Aztec virgin birth stories, the agent of conception is 

God’s ‘“‘breath.” At its most profound level, the virgin 

birth story is, wherever it appears, the story of re-crea- 

tion, of new beginnings, in which the virgin as om- 

phalos, or center of creation, receives the divine breath 

or spirit (Lat., spiritus; lit., ‘““breathing’’) of the divine in 

order that a new sacred creation in microcosm might 

take place. So the virgin is related to the primal ele- 

ment—the “face of the waters” on which the “spirit of 

God moved” in Genesis, or the “garden enclosed,” the 

“spring shut up,” the “fountain sealed” of the Song of 

Songs: “Awake, O north wind; and come, thou south: 

blow upon my garden, that the spices thereof may flow 

out. Let my beloved come into his garden, and eat his 

pleasant fruits’ (Sg. 4:16). 
The virgin birth motif exists in varying degrees of sig- 

nificance in at least four “world religions”: Hinduism, 

Buddhism, Zoroastrianism, and, of course, Christianity. 

In the Hindu epic the Mahabharata, the hero Karna 

is miraculously conceived and born of the virgin Prtha, 

or Kunti. Karna’s father is the sun god Siarya, “the 

Light of the Universe,” who restores Kunti’s maiden- 
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hood after the act of conception. Karna is born wearing 

armor and earrings. Like so many other virgin mothers, 

Kunti hides her child from her family for fear of scan- 
dal. The child is placed, like Moses and Siegfried, in a 

basket in the river; subsequently he is rescued and 

reared by people of a lower station in life. Later, Kunti 

is protected from what would be the defilement of her 

sacred virginity by a curse that is laid upon her hus- 

band. There is a hint here of the idea of immaculate 

conception, an implicit suggestion that Kunti receives 

the divine seed without experiencing carnal desire. She 

later has three more sons by Surya, one of them in a 

wolf's den. 
Kunti is one of the many human representations of 

prima materia, the earthly womb that awaits the divine 

power of procreation. For Hindus, she is a pattern of the 

physical reality through which dtman-brahman, the 

Self, becomes known. We read in the Bhagavadgita: ‘All 

things are changing; nothing dies. The spirit wanders, 

comes now here, now there, and occupies whatever 

frame it pleases. . . . Only the bodies, of which this 

eternal, imperishable, incomprehensible Self is the in- 

dweller, are said to have an end” (2.18). Kunti is a vir- 

gin because her mate is nonphysical; he is of the eternal 

spirit that has no perishable form. 

In Buddhism the virgin birth concept occupies a more 

central place, and the suggestion of immaculate concep- 

tion is even stronger. We are told that the Buddha’s fu- 

ture mother, Mahamaya, refrained from sexual activity 

and other worldly pleasures during the midsummer fes- 

tival and was taken off during a dream to the Himala- 

yas. There she was purified by water ‘‘to remove every 

human stain” before being placed upon a “divine 

couch.” Nearby, the future Buddha had become a “‘su- 

perb white elephant,” and ‘three times he walked round 

his mother’s couch, with his right side towards it, and 

striking her on her right side, he seemed to enter her 

womb.” After the conception, “no lustful thought sprang 

up in the mind of the future Buddha’s mother. . . . And 

within her womb she could distinguish the future Bud- 

dha, like a white thread passed through a transparent 
jewel’ (Warren, 1976, pp. 183-187). 

The Buddha was carried for ten months in Mahama- 

ya’s womb and was delivered as she stood in the sacred 

Lumbini Grove. He was born without ‘‘disagreeable, im- 

pure matter .. . like a preacher.” He then ‘‘surveyed 

the four cardinal points, and the four intermediate 

ones . . . and with a noble voice he shouted . . . ‘The 

chief am I in all the world.’”’ 

As is always the case with mothers of Buddhas, Ma- 

hamaya died seven days after giving birth and was ‘“‘re- 

born in the Tusita Heaven.” In this way her immaculate 

state was preserved, for ‘‘a womb that has been occu- 

pied by a future Buddha is like the shrine of a temple, 

and can never be occupied or used again.” 

The meaning usually ascribed to the Buddha’s birth 

legend centers on the fact that he chose to be born of a 

woman so as to become human himself, which would 

enable him to inspire other humans with the possibility 

of achieving perfection. Details such as the absence of 

sexuality, the conception during a dream—that is, with- 

out the conscious carnal participation of the mother— 

the immaculate nature of the birth itself, and the death 

of the mother immediately afterward suggest a certain 

“docetism” in Buddhism but, more important, they sig- 

nal the true Buddhahood of Gautama in that they are 

elements common to all births of Buddhas. They re- 

mind us in this sense of aspects of the Christian story 

that are said to fulfill prophecies of the Old Testament. 

As for the white elephant, it signifies the greatness of 

the Buddha. The fact that he is born standing and al- 

ready preaching is also an indication of his greatness 

and his vocation. 

The virgin birth motif is also of some importance in 

Zoroastrianism. Zarathushtra (Zoroaster), the great 

prophet of the religion, is said in one legend to be the 

son of Ahura Mazda, the supreme god, who represents 

truth, wisdom, life, light, and order. The miraculous 

birth of Zarathushtra marks the beginning of the final 

stage of history, which will end with the virgin birth of 

a savior called the Saoshyant. This Saoshyant, as well 

as two previous saviors, will be born of fifteen-year-old 

maidens. These virgins are to be impregnated by the 

seed of Zarathushtra, which is preserved in a lake. 

There are various versions of the birth of Zarathush- 

tra himself, some of which contain elements of the vir- 

gin birth. According to the Dénkard, a Pahlavi philo- 

sophical text, Zarathushtra, like the Buddha, existed 

spiritually before his birth. The one God, Ahura Mazda, 

commanded “the coming of that glory from the spiri- 

tual existence to the worldly” (Dénkard 7.2). When 

Ahura Mazda “had produced the material of Zoroaster, 

the glory then . . . fled on towards the material of Zo- 

roaster . . . to the light which is endless” (Dénkard 7:3) 

and from there in several stages to the mother of Zara- 

thushtra at the moment of her birth. The maiden 

Dughda then carried the light—the fire of Zarathush- 

tra—within herself (“one is dazzled by the radiance 

from her body”; Dénkard 7.7). The girl’s parents were 
confused and disturbed, and she was married to a man 

in another village before Zarathushtra was born. At his 

birth on a riverbank, all of nature rejoiced, and the 

baby laughed as he entered the world. He was immedi- 

ately threatened by evil forces, which he overcame. 



This miraculous legend associated with the historical 
Zarathushtra seems to have developed to illustrate the 
preexistent nature of the prophet, that is, his direct as- 
sociation with Ahura Mazda, the “endless light” of the 

universe. As in the cases of many heroes, the virgin 

birth here is an expression of the union between the sa- 
cred and the profane, the spiritual and the physical, 

God and the world. It is also a means by which Zara- 

thushtra is related to later avatars in a natural messi- 

anic process. The struggle between the child and the 

evil forces is a model for the struggle between Ahura 
Mazda and Angra Mainyu, “who is all death” and who 

will attempt to prevent the ultimate and inevitable om- 
nipotence of the true God. The joy of the waters, trees, 

and the entire earth at the birth of Zarathushtra con- 

veys the Zoroastrian belief in the sacredness of earth 
and in the need to rid it, as the process beginning with 

Zarathushtra will do, of the death that is represented 

by the hostile spirit of Angra Mainyu. 
A relatively late and particularly complete virgin 

birth story is the Christian Nativity, found in the gos- 
pels of Luke and Matthew. The story of Jesus begins 

with the angel Gabriel’s announcement to a young He- 

brew woman called Mary that she will conceive in her 

womb and bring into the world the Son of God: ‘Then 

said Mary unto the angel, How shall this be, seeing I 

know not a man? And the angel answered and said unto 

her, / The Holy Ghost shall come upon thee, / and the 
power of the Highest shall overshadow thee” (Lk. 1:34— 

35). After the angel’s announcement, Mary speaks the 

formula of acceptance, ‘“Be it unto me according to thy 

word” (Lk. 1:38), and at that moment the Hebrew maid 

is transformed into the virgin mother. Mary joins com- 

pany with Mahamaya, Kunti, Nana, and all other 

earthly images of Sophia (Divine Wisdom, the prima 

materia who was the matrix out of which the word is- 

sued in the beginning), who in her earthly form as the 

many-masked Great Mother serves as the feminine cat- 

alytic attraction to and willing receptacle for the mas- 

culine Logos. The Virgin is the material without which 

the divine purpose (Word) cannot be made concrete 

(flesh). [See Mary and Jesus.] 

In Christianity, the belief in Mary’s virginity (which 

does not seem to have been accepted until after the time 

of Paul, who never mentions it) is particularly impor- 

tant because of the earlier doctrine that holds that orig- 

inal sin is transmitted by way of carnal conception. The 

virgin birth story overcomes the problem of carnality 

and sin in Jesus’ conception. This idea is extended in 

the still later belief that Mary, too, was miraculously 

conceived apart from desire—which is to say, without 

sin. 
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In the Nativity story, Luke tells us that Joseph went 
to Bethlehem with Mary, “his espoused wife, being 
great with child” (Lk. 2:5) to be taxed there according 
to a decree of Augustus. As there was no room for them 
in the inn, they were forced to stay in a stable, where 

Mary “brought forth her first-born son .. . and laid 

him in a manger” (Lk. 2:7). The stable—like Dionysos’s 

cave, the myrrh tree that served as the birth vessel for 

Adonis, and the sacred grove of the Buddha’s birth—is 

a symbol for a more universal womb than that of any 
individual mortal woman. 

The Christian nativity story is completed by the visit 

of the Magi, described by Matthew. The Magi remind us 

of the astrologers and magicians who appear in the sto- 

ries of Zarathushtra and Krsna and who come, like 

them, from the East in search of a king. They come fol- 

lowing a star, for “‘in him was life; and the life was the 

light of men. And the light shineth in the darkness” Un. 

1:4f.). Just as holy men offer gifts of perfume and gar- 

lands to the newborn Buddha, so the Magi come bear- 

ing kingly gifts of gold, frankincense, and myrrh to the 

infant Jesus. The Christian virgin-birth story is but one 

version of the universal story of the birth of the eternal 

king, the light of divine spirit that by entering the world 

inevitably becomes its center. 

[See also Virginity.] 
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Davip ADAMS LEEMING 

VIRGIN GODDESS. The virgin goddess of urban pa- 
triarchal societies did not in fact emerge full-grown 

from the head of Zeus as is claimed in the Homeric 

Hymn to Athena. The virgin goddesses have their origins 

in the prehistoric goddesses of the Paleolithic and Neo- 

lithic eras. [See Lady of the Animals.] The earliest god- 

dess images, the so-called Paleolithic Venuses (dated be- 

fore 10,000 BcE), are images of the awesome creative 

power associated with woman and nature. In the Neo- 

lithic or early agricultural era (which began c. 9000 BcE 

in the Near East), goddess images symbolized the 

cosmic energy of birth, growth, death, and regeneration 

on which farming, and indeed all life, depends. Accord- 

ing to archaeologist Marija Gimbutas, goddess images 

gradually became differentiated into two functions, one 

as “the giver and taker of all,’ and the other as rebirth 

and regeneration. Eventually these two images were 

characterized as the Mother and the Maiden. The 

Mother was the sustaining power, represented espe- 

cially by the enduring earth, the bedrock that under- 

girds all life. The Maiden, related to the forces of re- 

newal and regeneration, was represented especially by 

the new life, plant and animal, that emerges in spring. 

The Mother, the eternal, and the Maiden, the ephemeral 
power of nature, were understood to be two aspects of 

the same whole. As the classicist Jane E. Harrison 

points out, ‘‘they are in fact, merely the older and youn- 

ger form of the same person” (Harrison, [1903] 1907, p. 
274). They did not require the male to complete or jus- 

tify their power. 

Beginning in the fifth and fourth millennia Bcg, the 

peaceful, matrifocal, sedentary, agricultural societies of 

Old Europe and the Near East that worshiped the god- 

dess were invaded by patrilineal warrior groups. In the 

patriarchal societies that emerged around 3500 BcE in 
the Near East and Greece, none of the goddesses re- 

tained their full power. In the myths of Sumer, Marduk 

established his power by slaying the primordial goddess 

Tiamat. In Greek mythology, Zeus married and at- 

tempted to subdue the indigenous goddess Hera. “With 

the coming of patriarchal condition,’ Harrison wrote, 

‘women goddesses are sequestered to a servile domes- 

ticity, they become abject and amorous” (ibid., p. 272). 

In a patriarchal and patrilineal society, it becomes 

critical to control the sexuality of women, so that a man 
can be certain that his children are his. (In earlier, ma- 

trilineal societies, all children were legitimate offspring 

of the mother.) Thus it was decreed that a woman must 

be a virgin at marriage and refrain from sexual inter- 

course with any man but her husband. In this context 

the polarity between virgin and wife develops. This po- 

larity is expressed in Greek in the opposition between 

guné, which means both “woman” and “‘wife’’ and is 

used to refer to married women, and parthenos, which 

means “maiden, girl” and “virgin” and is used to refer 

to unmarried girls. 

It was in the context of the patriarchal city-state that 

the concept of the virgin goddess arose, reflecting a sep- 

aration of the Maiden from the Mother. The Mother be- 

comes defined as wife, while the Maiden becomes de- 

fined as unmarried, hence virgin. The goddesses 

designated virgin never became fully subordinated. The 

virgin goddess is not always entirely innocent of sexual- 

ity; she may be virgin in the sense of being unmarried 

or even in the sense of not being defined by marriage. 

The complex nature of the virgin goddess is further ex- 

plicated by the fact the unmarried girl or woman poses 

a threat to patriarchal social order because her sexual- 

ity is not under the control of man. Thus parthenos also 

carries the connotation of being wild or untamed. The 

title of virgin goddess signifies both limitation and in- 

dependence within a patriarchal context. The virgin 

goddess has lost her primordial power as Mother. But 

as virgin rather than wife, she remains independent of 

patriarchal marriage and the subordination it requires. 

In addition, as virgin, she retains access to the wildness 

that would be considered inappropriate in the wife. 

This wildness can manifest itself in at least three forms: 

as connection to wild places and wild animals not 

tamed or under control of the city; as passion for the 

shedding of blood, which draws hunters and warriors 

away from the city and the family; and as untamed sex- 
uality. 

According the the Homeric Hymn to Aphrodite, there 

are only three goddesses Aphrodite cannot sway: the 
virgins Athena, Artemis, and Hestia. 

Hestia. The aniconic goddess of the hearth fire, Hestia 
represents the home as the ancient sphere of women. 
Even in patriarchal societies this is one sphere in which 
men are not fully in control. Her virginity represents 
the ancient matrilineal ties among women. Moreover, 



since she was never really anthropomorphized, it was 

unnecessary to provide her with a husband. Artemis 

and Athena are more fully virgin goddesses. 

Artemis. The goddess of the moon and the wild 

places, Artemis is known as Potnia Théron (“lady of the 

wild animals”) in the Iliad, but as “slayer of wild 

beasts” in the Homeric Hymns. She is parthenos, both 
unmarried and virgin. Yet she is also invoked as Elei- 

theia and Locheia, goddess of childbirth. These seem- 

ingly contradictory aspects can be understood if it is 

recognized that Artemis has connections with the pre- 

historic goddesses who combined the giving and taking 

of life with rebirth and regeneration. Artemis as the 

giver and taker of life was Mother Deer, as is indicated 

by the legend that pregnant does swam to her island in 

order to give birth (Gimbutas, 1982, p. 198). She was 

also Mother Bear: her temple on the Acropolis was ded- 

icated to Artemis Brauronia, and she was served there 

by young girls who dressed as bears. The tradition of 

Artemis the Bear is thought to have originated in 

Arcadia. 

As the taker of life, Artemis was also the one to whom 

animals of all kinds, including deer and bears, were sac- 

rificed. Her wildness was acceptable in a patriarchal 

culture only if it was understood that she was not like 

other women. Thus her Maiden aspect was transformed 

to virgin, and she was portrayed as a masculinized 

huntress, clad in short tunic, slaying wild animals with 

arrows from her quiver. Yet, paradoxically, she re- 

mained the goddess of women. Except for her brother 

Apollo, she shunned men. She danced with her compan- 
ion nymphs in the forests by moonlight. Her association 

with the moon also expressed her connection to women, 

for the menstrual and birth cycles of women have long 

been connected with the waxing and waning of the 

moon. Her aspect as Mother reemerged in the image of 

Artemis the midwife, who did not herself give birth but 

who always came to the aid of animal and human 

mothers. 
Athena. Worshiped in her temple, the Parthenon, Athe- 

na Parthenos was a very different expression of the vir- 
gin goddess, for she was identified with the city and 

with men. Athena was said to have been born from the 

head of her father Zeus, and in the Eumenides of Aes- 
chylus she was said to have declared that she sided with 
her father against her mother in all things except mar- 

riage, which she shunned. She was born fully armed as 
a warrior and was usually imaged wearing a helmet 

and holding a spear and shield. Her title polias indi- 

cated that the city was her home; her titles promachos 

and niké named her victorious against its enemies. She 

avoided the company of women but nurtured such he- 

roes as Odysseus, Theseus, Herakles, Perseus, and Erich- 
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thonius. Her virginity meant that she could consort 

with men as an equal and engage in the masculine pur- 

suit of war. Yet Athena’s roots in the prehistoric god- 

desses were not fully obscured. Her companion animal 

the owl, the snake hiding behind her shield, and the 

olive tree that she caused to spring up on the Parthenon 

hill indicate her chthonic origins. Athena secretly fos- 

tered the infant Erichthonius, whom Gaia produced 

from the semen spilled in Hephaistos’s attempt to rape 

her. Even her warlike character probably derives from 

an earlier role as protectress of the city. Moreover, she 

was patroness not only of the masculine art of warfare 

but also of the arts originally associated with women, 

including pottery, weaving, and healing. One of the rit- 

uals performed in her honor involved the weaving and 

presentation of a new robe (peplos) for her ancient 

wooden statue; girls and women played important roles 

in these rites. Today the bridal wreaths once offered to 

the virgin Athena are offered to the Virgin Mary at the 

church of Panaghia Kapnikarea in Athens. 

Although the power of the prepatriarchal goddesses 

as Mother and Maiden can still be felt in Artemis and 

Athena, these goddesses are also diminished and dis- 

torted by being cut off from their sexual power. They 

are more independent and powerful than women who 

submit to patriarchal marriage, but there is a coldness 

about them. Athena barely remembers that the city too 
is dependent upon the powers of nature and sexuality. 

And when the taker of life is cut off from the giver of 

life, she can degenerate into a bloodthirsty huntress or 

warrior who glories in the shedding of blood for its own 

sake. 

Hera and Aphrodite. Although both are sexual, and 

although according to Olympian mythology both are 

married and bear children, Aphrodite and Hera also de- 

serve mention as maiden goddesses. Jane E. Harrison 

reminds us that both were honored with Athena as part 

of a maiden trinity that comes down to us in distorted 

form as a beauty contest in the so-called Judgment of 

Paris. 

Hera, though known as wife of Zeus and as mother of 

Hebe, Eleitheia, Ares, and Hephaistos, was also known 

as a virgin goddess. Before Zeus entered Greece, Hera 

was the indigenous goddess of the island of Samos, 

which was once called Parthenia, and of Argos; even at 

Olympus her temple is older than that of Zeus. In Ar- 

cadia, she was worshiped as a child, a fully grown 

woman, and a widow, the three stages-of a woman’s life 

echoing the three seasons of spring, summer, and win- 

ter. Her union with Zeus as presented in the Iliad was a 

sacred marriage that brought fertility to the earth. But 

another legend tells us that every year she renewed her 

virginity at a sacred spring called Canathus in Nauplia. 
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_ As Harrison explains, ‘‘Virginity was to these ancients 

in their wisdom a grace not lost but perennially re- 

newed”’ (Harrison, 1907, p. 312). This custom reflects . 

the prepatriarchal understanding that at all stages of 

her life a woman belongs primarily to herself; both her 

virginity and her sexuality are hers, not something she 

gives to another to control. 

Although fully and joyously sexual, Aphrodite re- 

mains virgin in this sense. Her sexuality is unbridled, 

untamed, and her own. She is married to Hephaistos, 

according to Olympian mythology, but she is neither 

submissive nor faithful to him. Although she is a 

mother, her child Eros (‘‘love, desire’’) is but a reflection 

of her sexuality. Her birth from the sea, can be inter- 

preted as the ritual bath of her ever-renewed virginity. 

Often misunderstood as a trivial goddess of love and 

beauty, Aphrodite is clearly rooted in the ancient tradi- 

tion of the goddesses of renewal and regeneration. As 

Mircea Eliade writes in A History of Religious Ideas, 

Aphrodite represents “one of the most profound sources 

of religious experience: the revelation of sexuality as 

transcendence and mystery” (Eliade, vol. 1, 1978, p. 

283). Aphrodite was an island goddess who entered 

Greece through Phoenician ports in Cythera and Cy- 

prus; her temples -were often found in the marshy 

ground where sea transforms into land or on the cliffs 

where the sea rises as mist to the land. Her sacred 

places, like her sexuality, symbolize transformation. 

Aphrodite is also connected to the Near Eastern god- 

desses of renewal and regeneration, Ishtar and Astarte. 

Like them, she was identified with the morning and eve- 

ning stars, which mark the transition between night 

and day. Like Ishtar and Astarte, she was served by 

priestesses who engaged in sacred sexual rituals. [See 

Prostitution.] Her connection to the ancient goddess as 

giver of life is evident from her companions, the amo- 

rous doves, and by her birth from the sea. The Homeric 

Hymn to Aphrodite portrays her as followed by wolves, 

lions, bears, and leopards, in whom she awakens the 

spark of desire. 

Hera and Aphrodite, like the goddesses of the Near 

East, Inanna, Ishtar, Astarte, Artemis of Ephesus, and 

Cybele, and unlike the Greek Artemis and Athena, are 

virgin in the sense of being independent of patriarchal 

marriage but not in the sense of being nonsexual. These 
goddesses fit M. Esther Harding’s oft-quoted definition 

of the virgin goddess from Women’s Mysteries (1955), 

“She is essentially one-in-herself. She is not merely the 

counterpart of a male god” (p. 125). The virginity of 

Aphrodite, Hera, and the other sexual goddesses is an 

expression of the prepatriarchal idea that sexuality is 

transformative power, not a matter of possessing or 

being possessed. Sexuality is an aspect of the eternal 

renewal contained within the cycles of birth, fullness, 

death, and regeneration within nature and all life. Just 

as the seed and the moon wax to fullness and wane 

again, so the goddess returns tosher maiden state, and 

the cycles begin again. : 

The Virgin Mary. Although not a goddess according 

to orthodox theological interpretation, the Virgin Mary 

deserves mention here because she functions as goddess 

to many of her worshipers. Throughout the Near East, 

Europe, and Latin America, churches to the Virgin 
Mary were built at the holy places of the goddesses. 

Even though she is not prominent in the New Testa- 

ment, Mary eventually became the repository for all the 

lingering images of the goddesses. To the Greeks she is 

panaghia, which means simply “‘the all-holy.” In the 

Gospel of Matthew, a prophecy from Isaiah that reads 

“Behold, a virgin shall conceive and bear a son” (Mt. 

1:23) is applied to the birth of Jesus. Although the He- 

brew world ’almanah in the original prophecy might be 

translated ‘‘young woman” without the necessary im- 

putation of ‘‘virgin,” both the Greek translation of the 

Hebrew Bible, the Septuagint, and the Gospel of Mat- 

thew use parthenos. Lest there be any ambiguity as to 

its interpretation, the author of Matthew clarifies, Jo- 

seph “knew her not [a Biblical euphemism for inter- 

course] until she had borne a son” (1:25). The contradic- 

tions lurking in the background of the virgin goddesses 

of patriarchy were elevated to the level of theological 

paradox when it was later affirmed that Mary was a vir- 

gin before, after, and during the birth of Jesus. In spite 

of the fact that in Mary the Mother and Maiden aspects 

of the goddess, which were severed in patriarchy, were 

reunited in a single image, the power of the goddess 

was not restored in her. Like Artemis and Athena, Mary 

was cut off from the sexuality that was the original 
source of her power. [See Mary.] 

Moreover, Christian theology affirmed the Father, the 

Son, and the Holy Spirit—but not the Mother or the 

Maiden—as God. Reluctantly, the church agreed at the 

Council of Ephesus in 431 (held at one of the most im- 

portant ancient sites of the worship of Artemis), that 

Mary would be called Theotokos (‘‘God bearer’’), as 

long as it was understood that she was not God. Al- 

though many Christians have continued to worship 
Mary as God, few have questioned the patriarchal fear 
of female (and ultimately all) sexuality implicit in her 
title as virgin. Until and unless the virginity of Mary is 
recognized in the ancient sense as the power of regen- 
eration and renewal that is expressed in sexuality, 
Mary, like Artemis and Athena, will remain a truncated 
image of the goddess. 

[See also Virginity; Goddess Worship; and the entries 
on the specific goddesses mentioned herein. ] 
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CAROL P. CHRIST 

VIRGINITY is the condition of young male and fe- 
male persons who have not had sexual intercourse and 

have preserved their sexual innocence. This state is 

partly biologically determined, in that children do not 

yet have sexual potency; but that condition can be vol- 

untarily or obligatorily extended until marriage, so that 

virginal status becomes a social fact. The significance of 

virginity, therefore, has to be understood in a wider so- 

cial context, in which it bears specific symbolic mean- 

ings. A basic fact in every society is the organization of 

the relationship of men and women into various kinship 

systems to guarantee the reproduction of the human 
species. Being a complete man or woman presupposes 
sexual potency and activity. A virgin boy or girl has not 

yet reached the condition of full maturity, and therefore 

retains a purity that makes him or her more suited for 

certain religious functions or specific activities. 

In Classical Greece and Rome, virgin children of liv- 

ing parents often assisted with religious ceremonies. In 
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Greece, they had the task of cutting the olive branches 

with which the victors at Delphi and at the Olympic 

games were crowned. They also had a ceremonial role 

at weddings comparable to that of bridesmaids and 

pages, who are supposed to be unmarried and conse- 

quently virgins. In Christianity, virgin children or eu- 

nuchs (i.e., artificial virgins) often functioned as singers 

in the choir, because their pure status made them more 

appropriate for contact with the divine world. 

Virginity is also believed to bring a man or woman 

into closer contact with nature, because he or she is still 

unspoiled by sexuality. In the Babylonian Epic of Gil- 

gamesh Enkidu, who was created by the gods as Gilga- 

mesh’s opponent, lived among the animals until he was 

seduced by a prostitute. After that the animals left En- 

kidu, who was forced to join human society. For the 

same reason the Kaluli, a tribe of Papua New Guinea, 

believe that virgin youths are the most effective hunt- 

ers, and the belief is endorsed by a Kaluli myth featur- 

ing Dosali, the mythical model of perfect manhood, and 

Newelesu, his clownish, violent, and uncivilized anti- 

thesis. Both stay a night with the Mother of the Ani- 

mals. Dosali behaves like a decent guest and gets a lot 

of game. Newelesu forces the old woman to have inter- 

course with him, and all the animals flee the house. A 

virginal man still has close rapport with the animal 

world, because he is less entangled in the social world 

of marriage, exchange of property, alliance, and all 

other issues linked with the world of settled married 
people. 

The virginity of an unmarried girl is likewise tempo- 

rary, a transitory biological condition with a strong so- 

cial value. The virginity of young women often acts as 

a symbol of the social purity of the whole group to 

which the women belong. In some societies, therefore, 

the chastity of the young women is a matter of concern 

for the whole group. In India, the purity of the social 

group, the caste, is dependent on the purity of the 

women, who transmit caste membership. Therefore the 

whole group scrupulously guards the chastity of the 

young girls until their marriage, and often kills them if 

they break the interdiction of sexual intercourse. In 

other societies, for example, in Samoa, a group of is- 

lands in the Pacific Ocean close to the equator, the vir- 

ginity of the daughter of the chief was a symbol of the 

integrity of the whole society, whereas other girls were 

permitted to have sexual relationships as they pleased. 

In all societies where men exchange women, as is the 

case in almost all Mediterranean and Arab countries, 

and where virginity is expected at marriage, the virgin- 

ity of the woman is an essential part of the marriage 

contract between the families and the chastity of the 

young woman is of direct family concern. A bride who 
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is not a virgin breaks the contract and is often severely 

punished, even with death. 

Virginity, however, has yet another aspect, in addi- 

tion to sexual purity as a link to nature or as a symbol | 

of social purity. Because of their lack or renunciation of 

sexual experience, virgins are not completely male or 

female, and consequently defy in a sense gender speci- 
ficity. In a state of ambiguity, they have aspects of both 

genders, as sometimes becomes clear in mythology. Per- 

sephone, the corn maiden of Greek mythology, lives half 

the year with her mother Demeter and the other half 

with Hades, god of the underworld. As a virgin she be- 

longs to both the female and the male world; she is a 

typically intermediary figure, a go-between. This me- 

diating function of virgins makes them particularly ap- 

propriate for contact with the supernatural and implies 

their sacredness. 

In imitation of this quality, chastity or temporary 

sexual renunciation is often a prerequisite for a visit to 

a temple or for the performance of religious rites. The 

participants in the Eleusinian mysteries were obliged to 

observe a period of chastity, just as in the Middle Ages 

lay people who wanted to take the Holy Communion 

had to remain chaste for some days before and after. 

The priests in Israel had to live apart from their wives 

during the period of their service in the Jerusalem Tem- 

ple, and the priests of the Dea Syria, the Syrian mother 

goddess of fertility, were the so-called Galli, men who 

had emasculated themselves in the service of the god- 

dess and had in this way made themselves into artificial 

virgins. 

Priestesses of various cults in Greco-Roman antiquity 

had to be virgins. The Vestal Virgins are a good exam- 

ple of how an intermediary position implies sacredness 

and contact with the divine world. The Vestals were vir- 

gins, but they also had the main characteristics of mar- 

ried women: their dress was similar and they had some 

legal rights. They were also treated as brides. For ex- 

ample, they wore permanently the hairstyle typical of a 

bride on her wedding day. They even showed some 

male characteristics: like male magistrates they had the 

right to be escorted by a lictor. They were in every 

respect ambiguous, and so especially fit to mediate 

between human society and the powers that watched 
over it. 

As brides the Vestal Virgins were permanently on the 

brink between the unmarried and married status. Their 

anomalous sacred position also entailed living outside 

a normal household: they lived together in a special 

house separated from common society. The same am- 

biguity is symbolized by the sacred fire that the Vestals 

guarded. Fire is life-giving and life-destroying; it is pure 

and sterile and a symbol of fertility, and thus a sacred 

symbol linking two spheres. The Vestals were not an 

isolated case. The priestess at the Delphic oracle, the 

Pythia, was required to be an elderly woman of over 

fifty who might have been married but had to dress as 

a young virgin. In this way she acted as an intermediary 

between divine decisions and human affairs. 

All these examples of virginity refer to a temporary 

status—even the Vestals were allowed to leave their ser- 
vice after thirty years and to marry if they wished. The 

symbolic aspect of virginity was often a motive for a 

permanent virginity, or what is often called celibacy. A 

permanent status of virginity, for instance, occurs in 

Buddhism as a requisite for monks and in the Roman 

Catholic church. Virginity was a widespread phenome- 

non in the early Christian church and was based upon 

specific concepts of human status and salvation. In view 

of the impending end of the world the apostle Paul con- 
sidered the status of unmarried virgin as the most de- 

sirable (1 Cor. 7), in accordance with certain ascetical 

trends in the New Testament. Baptism in Christ repre- 

sents the reunification of male and female, “being one 
in Christ Jesus” according to Galatians 3:28, and im- 

plies the abolition of sexual differentiation. 
In particular during the second and third centuries 

CE, the ideal of following Christ as a virgin became a 

dominant element in the nascent Christian church. This 
development required broadening the idea of virginity 

to include those who had been sexually active but now 

chose to abstain. Just as Christ was unmarried and sin- 

gle, so his followers too should be virgins. But imitatio 

Christi means more than just an ascetic life of sexual 

renunciation. It is actually a reversion of the fateful di- 

vision of mankind into sexually active males and fe- 

males after the Fall, which started with the creation of 

Eve from Adam as described in Genesis 2:21f. According 

to an apocryphal logion of Christ quoted in 2 Clement, 

a treatise dating back to the middle of the second cen- 

tury CE, the kingdom of God will come ‘‘when the two 

will be one, and the outer like the inner, and the male 

will be united with the female, so that there will be nei- 
ther male nor female, but the two will be one.” 

The same language occurs in logion 22 of the Gospel 
of Thomas, an apocryphal gospel that originated in the 

Syriac-speaking East and dates from about 200 cg. The 

reunification of male and female is explained as the 

transformation of women into men. When Simon Peter 

said to Jesus and the disciples, ‘‘Let Mary go out from 

among us, because women are not worthy of the Life,” 

Jesus said, ‘See, I shall lead her, so that I will make her 
male, that she too may become a living spirit, resem- 

bling you males. For every woman who makes herself 

male will enter the kingdom of Heaven” (logion 114). 

This transcendence of sexuality is also described as 



becoming like children who do not yet know sexual 
shame. In the same Gospel of Thomas the disciples ask 

Jesus, ““When wilt Thou be revealed to us and when will 
we see Thee?” And Jesus said, ‘‘When you take off your 

clothing without being ashamed, and take your clothes 
and put them under your feet as the little children and 

tread on them, then shall you behold the Son of the Liv- 

ing One and you shall not fear’ (logion 37). When the 

apostle Thomas converted a royal bridal couple from 

“filthy intercourse” to a pure virginal life, as we are told 

in the apocryphal Acts of Thomas, written in the Syrian 
East around 225 cE, the bride took off her veil, because 

“the veil of corruption is taken away from her, and the 

deed of shame has been removed.” According to her 

own words, she is “betrothed to the true Husband,’ a 

situation recalling Genesis 2:24f.: “. . . and they shall 

be one flesh. And they were both naked, the man and 

his wife, and were not ashamed.” 

The union between the virgin and Christ the true 

bridegroom was often celebrated in the ritual of the 

Bridal Chamber that is attested in nascent Syrian 

Christianity as well as in sectarian gnostic groups. It 

represented the union with Christ the Second Adam 

that restored the asexual androgynous condition of 

mankind in paradise before the Fall. Where there is no 

longer male or female, a new world has come that is 

paradise regained. The life of the virgins is, therefore, 

often characterized as angelical life (bios aggelikos), re- 

ferring to Luke 20:27-40. 
The Christian virgins who had overcome gender dif- 

ferentiation demonstrated their paradisiacal state in 

different ways. They sometimes lived chastely together 

in one house or community, to show how they could 

live without passions. Often they lived singly outside 

common human society in isolation, for example, in the 

desert, because neutralization of sexuality implies a 

renunciation of all ties that link a person with society, 

since marriage and procreation are linked with its sur- 

vival. [See Eremetism.] Sexually and socially the vir- 

gins were ambiguous: they were neither male nor fe- 

male, and they lived an angelical eternal paradisiacal 

life among or on the outskirts of human mortal society. 

They even demonstrated the new life in their dress: the 

virgin Thecla in the apocryphal Acts of Paul and Thecla 

dressed like a man and had her hair cut short. She is 

reminiscent of Joan of Arc, the virgin of Orléans, who 

also dressed like a man and played an intermediate 

role. 

The virginal life meant perpetual struggle with bodily 

passions, the manifestations of Satan. Like Christ, 

Christian virgins could win that struggle and undo the 

inheritance of Adam’s fate of sexuality and death. Their 

life is, therefore, often depicted as a permanent war or 
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struggle, a motif that had its roots in the antique world 

and exercised a deep influence on Christian tradition. 

The virgins became saints who mediated between this 

world and God because they kept an intermediate, am- 

biguous position. Their symbolic behavior pointed to 

their mediating function, as did that of the stylites, 

early Christian ascetics who lived on the tops of pillars 

representing the link between heaven and earth. 

But the most anomalous phenomenon connected with 

virginity is virgin birth. A virgin mother is a powerful 

symbol of the relationship between the natural (human) 

and supernatural (divine) world. Through the Virgin 

Mary, Christ became the mediator par excellence, being 

God and man at the same time. Thus virginity is also a 

sign of the power to cross the boundary of biological 

existence, to mediate between body and socioreligious 

ideals, between what is and what ought to be. In this 

way we can order our biological existence and social 

world through the most powerful symbols we have, the 

sexual body that is our only way of survival and our 

eternal fate. 
[See also Celibacy; Chastity; Virgin Goddess; and Vir- 

gin Birth. Related discussions can be found in Child and 

Androgynes, which treat the imagery central to the reli- 

gious theme of virginity.] 
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VIRGIN MARY. See Mary. 

VISIONS. Present-day usage of the term vision goes * 
back to the thirteenth-century Italian theologian Thomas 
Aquinas, who first used the word to refer to a “super- 

natural” manifestation. It describes a religious experi- 

ence that involves seeing and, frequently, the other sen- 

ses as well. The quality of the experience suggests that 

the content of the perception is real, a direct, unme- 
diated contact with a nonordinary aspect of reality that 

is external and independent of the perceiver. “[Vision] 

is very real,’ says Lame Deer, a medicine man of the 

Sioux nation. “It hits you sharp and clear like an elec- 

tric shock. You are wide awake and, suddenly, there is 

a person standing next to you who you know can’t be 

there at all’ (Lame Deer, Seeker of Visions, New York, 

1972, p. 65). 
The explanation that visions are due to imaginings, 

pseudoperception, or errors of perception is an expres- 

sion of the cultural difference between the visionary 

and the present-day Western psychologist in their views 

concerning the nature of reality, a topic that would take 

us too far afield here. But we do need to take a stand 

against those psychiatrists who clinically equate vision 

with hallucination. In hallucination the content of what 

is reported is something to which nothing real corre- 

sponds; it is a delusion. For the health professional the 

presence of delusions is a sign of insanity, and in an 

application of the so-called pathology model of reli- 

gious experience, visionaries are classified as mentally 

ill—a diagnosis often imputed to shamans. Yet in clini- 

cally healthy subjects visions dissolve spontaneously (as 

will be seen below), and, what is even more important 

for the institutionalization of the visionary experience, 

they can be induced and terminated ritually. This can- 

not be said of the hallucinations that are associated 

with insanity. Furthermore, we should be wary when 

encountering references to dreams in religious contexts. 

Semantically, the English word dream includes the no- 

tion that its content does not represent anything real. 

Non-Westerners, however, often set in opposition a 

dream category that is taken to be “real” or “valid” 

with one that is considered ‘‘ordinary.” The latter cate- 

gory includes fleeting, or “‘invalid,’’ dreams. The dreams 

referred to in such remarks as “Old Spotted Wolf had a 

painted lodge, which he was advised to make by the 

buffalo, in a dream” (George B. Grinnell, The Cheyenne 

Indians, vol. 1, 1972, p. 234), the dreams known from 

shamanistic traditions of flying, initiation, and dismem- 

berment, and even the many revelatory dreams of the 

Hebrew scriptures (Old Testament) should all properly 
be considered visions. 

Visionary Experience. Contrary to commonly held 

Western views, having a vision is not a singular or rare 

event. The father of this Western misconception is once 

more Thomas Aquinas, who held that the human world 

and the sacred realm are separated by a wide chasm. A 

report of a vision was therefore indicative of a rare 

event, something that could take place only under ex- 

traordinary circumstances. In reality, visions are known 

to all societies, and their use in ritual is widespread. 
When a type of behavior thus crosses boundaries, ir- 

respective of ethnic or religious divisions, we may have 

to look to physical rather than cultural reasons. After 

all, human beings constitute one species only. We all 

have the same kind of body, the same nervous system. 

And, indeed, countless reports and modern field obser- 

vations by anthropologists indicate that, when a person 

has a vision, certain physical changes occur. In what is 

popularly called a trance, the pupils may widen, mus- 

cles become rigid, and breathing seem shallow. Some 

visionaries will fall into what appears to be a deep sleep 

or even a dead faint. In such a trance, as Barbara W. 

Lex, a medical anthropologist, maintains, two opposing 

arousals of the nervous system are experienced. Their 

alternating action produces relaxation, and this ac- 

counts for the trance’s beneficial effect. Simultaneously, 

the brain synthesizes B-endorphins (the body’s own 

painkillers), as I learned in a study in which the trance 

experience was induced in a religiously neutral environ- 

ment. (See Ingrid Miiller’s M.D. dissertation, University 

of Freiburg im Breisgau, in progress.) These endorphins 

are thought to be responsible on the biological level for 

the joy, euphoria, and “sweetness” that are often re- 

ported in the visions of Christian mystics. As I also 

learned from fieldwork, these physiological changes 

must be produced before the visions can occur. In some 

mysterious way, then, the body becomes a perceiving 

organ for the sacred dimension of reality. 

This manner of viewing the visionary event runs 

counter to another cherished notion inherited from the 

Middle Ages, namely that humans are dualistic in na- 

ture, consisting of a body and a separate soul. Rather, 

it seems to modern science that human beings are bio- 

psychological systems. This view echoes ideas put forth 

by Galen, a Greek physician of the second century cE, 

who contended that mind and matter are different as- 

pects of the same stuff. In other words, not the soul but 
the entire human being is having the vision. 

The ritual trance, or ecstasy, as an altered state of 

consciousness, is responsible for even basic perceptions 

of a nonordinary quality. “Hearing” voices is not plain 

hearing. Those who experience voices can readily dis- 

tinguish them from ordinary speech. “I do not hear it in 

so many words,” explained a German university stu- 



dent who reported being possessed by demons and hear- 

ing Jesus and Mary speaking to her; ‘I am given to 

know.” (See my book The Exorcism of Anneliese Michel, 

New York, 1981.) “Seeing” also takes place on a differ- 

ent level. As a blind !Kung San explained, the great god 

kept his eyeballs for him in a little pouch, giving them 

to him only during the medicine dance; and when the 

dance was over, he had to return them to the god. That 

is, he could see only while in trance. A changed quality 

is also reported during experience with an incubus— 

that is, when a spirit has sexual intercourse with a hu- 

man being. In classical Greek tradition such sexual con- 

tact might make a diviner out of a woman, as happened 

when Apollo “raped” Cassandra. The Inquisition end- 
lessly quizzed women accused of witchcraft concerning 

intercourse with Satan. When given the chance, these 

women testified that this was not like making love in 

ordinary reality. 

Under certain circumstances, about which we know 

very little, clinically healthy human beings may inad- 

vertently create the necessary biopsychological precon- 

ditions for a visionary experience—that is, they may 

“stray” into it. When this happens, as I found during 

fieldwork observations of a millenarian movement in 

the Yucatan, in Mexico, a regular pattern will assert it- 

self, which, if experienced in its entirety, will take about 

thirty-five or forty days. The trance episode is appar- 

ently most intense at the beginning, and what is seen by 

participants during this time typically is white. The 

man who started the Yucatan millenarian movement 

initially saw white demons. A woman from another ap- 

ostolic congregation in the same area saw ‘“‘white angels 

on white horses galloping by, carrying white flags, very, 

very white.” From the New Testament we know that 

when the women went to Jesus’ tomb, whatever they 

saw there—an angel, two angels, two men, or one young 

man—the vision was bathed in dazzling light, white as 

snow. The initial vision of Kotama, the founder of 

Sukyo Mahikari, one of the “new religions’ of Japan, 

was of a white-haired old man standing in a white 
cloud. The next phase of the trance is characterized by 

a gold or orange glow: the Yucatecan apostolic saw 

burning candles; Kotama’s old man was washing 

clothes in a golden tub. Finally, there is a “double” vi- 
sion, with ordinary and nonordinary perception over- 
lapping. The Yucatecan went to the cathedral in Mérida 

and saw a procession of priests whose heads were those 

of demons. The woman from the other apostolic congre- 

gation saw a big Bible fastened above the entrance to 
the hospital where she was taken. The prophet Muham- 

mad watched the angel Gabriel astride the horizon, and 

no matter which way he turned, the angel was always 

there on the horizon. The widely reported voices are 
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probably also part of this last phase in many instances, 

as another superimposition of a visionary (i.e., auditory) 

perception on the ordinary environment. Kotama’s epi- 

sode, for instance, concluded with a voice telling him 

his new name and giving him instructions. Eventually 

the vision dissolves, leaving only ordinary reality as the 

perceptual field. 

Not everyone goes through the entire visionary se- 

quence. It is possible to stray into it anywhere along the 

way. But whether complete or not, its extraordinary 

and impressive character can result in a conversion ex- 

perience for the visionary and if the social configuration 

is right, religious innovation follows. According to leg- 

end, the Buddha’s enlightenment came at daybreak af- 

ter a sequence of visions in which he saw first all his 

own rebirths, then other beings dying and passing into 

the five destinies of existence, and finally the chain that 

bound all beings to continued, recurrent death and re- 

birth. Muhammad’s prophethood was heralded by a 

complete visionary sequence. First he experienced ‘‘true 

visions” resembling the brightness of daybreak. Several 

days later the angel Gabriel came to him with a cover- 

let of brocade (gold?) with some writing on it and com- 

manded him to read it. Still later, Muhammad beheld 

Gabriel on the horizon. A hundred years ago Wovoka, 

the Ghost Dance messiah, told of his vision that, ‘“when 

the sun died, I went up to heaven and saw God and all 

the people that had died a long time ago. God told me 

to come back and tell my people they must be good and 

love one another, and not fight, or steal, or lie. He gave 

me this dance to give to my people.” And in this cen- 

tury, the cargo cults of Melanesia have been character- 

ized by spontaneously occurring visions. Leaders of var- 

ious cults have told of hearing voices, seeing lights, and 

meeting native gods and fairylike beings of the forests 

and waters. They have spoken, too, of journeys to 

heaven (an idea borrowed from Westerners) and of vis- 

its to the Hiyoyoa, their own otherworld. [See Cargo 

Cults.] 

While these spontaneous episodes of visionary expe- 

rience dissolve without the aid of ritual, there is an- 

other class of vision in which this is not the case. This 

is the so-called shamanistic illness, reported predomi- 

nantly in Asia but also in Africa, North America, and, 

sporadically, other areas as well. Medical anthropolo- 

gists suspect that in some instances the triggering 

mechanism may be biochemical, for example, resulting 

from a socially prescribed change in nutrition, but such 

causes cannot often be pinpointed. Its onset is variously 

signaled by high fever, swelling of either the limbs or 
the entire body, prolonged unconsciousness, and inabil- 

ity to eat; at times, there is also an indomitable urge to 

flee into the wilderness. These changes are preceded, ac- 
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companied, or followed by visions. The condition, 

which may linger for years, is classed not only as an 

illness but also as a sign that the sufferer is destined, | 

singled out by an agency of the sacred ranges of reality, 

for a future as a religious specialist. Cure is effected by 

a ritual that is usually initiatory in nature. 
One example among many comes from the German 

ethnographer Peter Snoy. In his book Bagrot (Graz, 

1975), Snoy tells of a Yeshkun shaman from the Kara- 

koram Mountains (part of the Himalayan system). 

When this man was about twenty he was walking home 

one day when suddenly he saw five fairies dancing in 

the fields. They did not talk to him, but the next day he 

had the unconquerable urge to run away into the moun- 

tains to join them. He started raging, and five men 

finally managed to tie him up. He was kept tied up in 

his house for a whole year, and the fairies visited him 

several times each day, descending through the smoke 

hole and singing and dancing for him. Eventually, the 

man’s village arranged an initiation feast for him. A 

goat was sacrificed, and he drank its blood, which the 

fairies told him was milk. And for the first time he 

danced, performing what is in his society an important 

part of shamanistic séances. Now this man works as a 

healer and diviner. 
Reporting from present-day Africa, the British social 

anthropologist Adrian Boshier, in “African Apprentice- 

ship” (in Parapsychology and Anthropology, New York, 

1974), tells the story of Dorca, a Zulu sangoma, that is, 

a diviner and healer. For three years, Dorca was sick in 

bed. During this time her spirit left her body every 

night, and she saw many things and visited places 

where she had never been. One night in a vision her 

dead grandfather came to see her. He told her that he 

liked her very much and that his spirit would enter her 

body so that she would be able to help her people. She 

refused, but spirit sangomas came to her every night, 

showed her beads and herbs and a feather headdress 

she was to make, and sang her a song that she was to 

learn. Finally her grandfather’s spirit threatened to kill 

her if she continued to resist. Her mother thereupon 

took her to the house of an aunt who was also a san- 

goma. There Dorca sang the spirit song and danced for 

many hours. This was the beginning of her training as 

a sangoma. 
In most non-Western societies, visions are an integral 

part of religious ritual. As Lame Deer says, “By them- 

selves these things [rituals] mean nothing. Without the 

vision and the power this learning will do no good” 

(1972, p. 13). It is understandable, therefore, that such 

societies cannot rely on the fortuitous occurrence of vi- 

sionary experiences but need ways for inducing them. 

Many strategies for inducing visions utilize rhythmic 

stimulation. Inuit (Eskimo) ritual specialists use drums, 

as do various Siberian shamans, for whom the drum 

represents the magic horse on which they ride to the 

beyond. [See Drums.] Such stimulation is so effective 

that by merely shaking a gourd rattle and using tradi- 

tional postures, a visionary experience can be induced 

in volunteers in a religiously neutral environment. (See 

my article ‘Body Posture and the Religious Altered 

State of Consciousness: An Experimental Investiga- 

tion,’ Journal of Humanistic Psychology, 1984.) Other 

methods involve sensory deprivation, as used by the 

Shakers and by the Spiritual Baptists of Saint Vincent 

Island in their mourning ritual; isolation and fasting, as 

practiced by the Oglala Indians and other societies; and 

fasting and self-mortification, as in the initiation ritual 

of the Plains Indians, during which adolescents seeking 

a vision would fast, bathe in icy streams, and crawl na- 

ked over jagged rocks in order to acquire a guardian 

spirit. Christian mystics employed similar strategies. 

The German monk Suso (Heinrich Seuse, 1295—1366), 

for instance, was able to achieve several visions daily 

for a period of about sixteen years by fasting extensively 

and by sleeping in a tight undergarment through which 

nails protruded into his skin. 

Even intense concentration in combination with 

nothing more than certain breathing techniques may 

bring about visions, as we have learned from the 

Chinese Taoist philosopher and mystic Chuang-tzu 

(369-286 ?). Chuang-tzu told of a master called Tzu-ch’i, 

who “sat leaning on his armrest, staring up at the sky 

and breathing—vacant and far away.” The changes 

wrought in him were striking to his companion, who 

asked, “What is this? Can you really make the body like 

a withered tree and the mind like ashes? The man lean- 

ing on the armrest now is not the one who leaned on it 

before” (quoted in Poetry and Speculation of the Rg Veda 

by Willard Johnson, Berkeley, 1980, p. xxvii). Tzu-ch‘i 

explained that by virtue of this change he was able to 

hear the piping of the earth and the piping of the 

heavens. 

Other societies employ a number of different psyche- 

delics to achieve visions. The use of such drugs goes 

back to antiquity and is widely distributed geographi- 

cally. Mushrooms such as the fly agaric (Amanita mus- 

caria) were probably known to Mesolithic Paleosiberi- 

ans (about 8000 BcE). Mesoamerica and South America 

are particularly rich in plants that contain the requisite 

alkaloids, and many societies there utilize them ritu- 

ally. But there are also reports of their religious appli- 

cation from every other continent. [See Psychedelic 

Drugs.] At first glance, the use of psychedelics seems to 

represent an easy way of achieving visions, and for this 

reason many North American Indians reject them. As 



Lame Deer said contemptuously, “Even the butcher boy 

at his meat counter will have a vision after eating pey- 

ote” (1972, p. 64). Actually, though, matters are not 

quite that simple. Many of the substances bring about 

an undifferentiated condition of intoxication, and 

seeing the right vision requires training. Thus Gerardo 

Reichel-Dolmatoff, in his book Amazonian Cosmos (Chi- 

cago, 1971), discusses the use of Banisteriopsis caapi by 

the Desana Indians of South America. He tells that dur- 

ing intoxication, the Desana religious specialist needs to 

learn to see the Milky Way as a road, the hills and pools 

as communal houses of the spirits, and the animals as 

people. Those who are unable to go so far in their vi- 

sions see only clouds and stones, ‘‘and the birds laugh 

at them.” In another instance reported by Reichel- 

Dolmatoff, during a communal rite of the same society, 

the men take the drug, and the priest, who has ab- 

stained, talks them through their visions. 

Forms of Visions and Types of Society. It appears 

that, cross-culturally, the neurophysiology of visionary 

experience remains the same. Neither does the form in 

which it is expressed vary much, if we contemplate only 

the religions of a particular type of society, of agricul- 

turalists, for instance. However, salient differences ap- 

pear when we compare the religious expression of one 

societal type with that of another, that of agricultural- 

ists, for example, with that of hunters. There are, of 

course, syncretic patterns, for societies change, and so 

do their religions. But it is still possible to recognize 

certain fundamental forms. 
(In the following passages, the ‘‘ethnographic pres- 

ent” is used in giving examples from non-Western soci- 
eties, although in many instances the rituals mentioned 

have fallen victim to Western conquest and aggressive 

missionizing.) 
Visions of hunter-gatherers. The way of life of the 

hunter-gatherer is the most ancient and venerable of all 

human adaptations. Our antecedents were hunters and 

gatherers for a million years or more before any culti- 
vation of the soil was introduced. In such societies that 

are still extant, visionary experiences are varied, involv- 

ing a highly sophisticated use of religious trance. 

Hunter-gatherers understand the ordinary and the non- 

ordinary aspects of reality to be closely intertwined, in- 

deed to coexist in time and space, as one Pygmy elder 

from the Ituri rain forest in Zaire expressed it. All 

adult men can easily switch from seeing ordinary real- 

ity to seeing its nonordinary aspect, having learned to 

do so early on, usually during initiation rites. In the sa- 

cred range a man can see the “spirits,” that is, the non- 

ordinary aspects of stones, mountains, waters, and 

winds, of plants, insects, and animals. He sees the spir- 

its of the unborn, one of which he has to take to his wife 
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before she bears his child. The spirits of the dead gather 
around when a feast is being prepared or during a med- 
icine dance, and they need to be invited to take part. An 

individual spirit of a dead loved one may appear to 

teach a man or a woman a new song, game, or ritual. A 

murderer’s essence may loiter at the tomb of his victim, 

and beings of curious shape may warn the living of dan- 

ger. If they penetrate someone’s body, they make him 

ill by leaving behind a bone, visible to the healer, who 

will remove it in a curing ritual by sucking it out. 

People also tell of seeing strange neighbors, such as the 

“no-knees’’ of the San, beings who catch the sun as it 

sets and kill it. After the sun has been cooked, the no- 

knees eat it and throw its shoulder blade to the east, 

where it rises once more. 

The most spectacular institutionalized visionary ex- 

perience of hunter-gatherers, however, is the spirit jour- 

ney, a perfect expression of the hunter’s life way, in 

which individual initiative is of paramount importance. 

The Pygmies embark on this journey by ‘“‘crossing a 

river.” On the “other side,” they may visit the realm of 

the spirits of the dead, where everything is reversed but 

still as orderly as is earthly existence. For the !Kung 

San of the Kalahari Desert the great god used to let 

down a cord from the sky by which he allowed the med- 

icine man to climb up to visit him. Nowadays, however, 

during the medicine dance, medicine men send their 

spirits out to fly into the veld while their bodies lie life- 

less, for there is nothing to hold them up. They might 

see the spirits of the dead there, or the great god, or 

perhaps they go because they need to order a lion to 

stop disturbing people by roaring at night. An Austra- 

lian medicine man takes a postulant up to the sky by 

assuming the form of a skeleton and fastening a pouch 

to himself into which he places the postulant, who is 

reduced to the size of a very small child. Sitting astride 

a rainbow, the medicine man pulls himself up with an 

arm-over-arm action. When near the top, he throws the 

young man out onto the sky as part of his initiation. An 

Inuit shaman will swim muscle-naked through rock to 

the underworld in order to seek out Tornassuq, the 

earth spirit, and inquire of him the reasons for recent 

misfortunes of his band. Other spirit journeys, as told 

of by North American Indians, are undertaken to re- 

cover a lost soul, whose absence makes its owner sick. 

Visionary experiences serve many important func- 

tions within hunter-gatherer society. On the individual 

level, a vision bestows well-being and strength as well 

as power to speak impressively, to cure and to divine, 

and to protect the group against danger from the out- 

side. For the community, visions are a part of many rit- 

uals. A spirit journey, for example, is an important com- 

munal event. When an Inuit shaman starts out on his 
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trip, the entire village is present, and all are there when 

he comes back to tell of his adventures. Among the Sa- 

lish, a tribe of North American Indians, the dramatiza- 

tion of the journey in a spirit canoe in quest of a lost — 

soul is a most impressive performance. What was per- 

ceived in a vision is represented on cave walls, or on 

rocks, painted on bark, or carved in bone for all to see. 

For a while, such innovative iconography will be con- 

fined to the originating group, but unencumbered by 

written tradition, it eventually diffuses to neighboring 

bands and even to the wider cultural area, continually 

reinvigorating religious life. 

Visions of horticulturalists. About ten to twelve thou- 

sand years ago human beings began growing some of 

their own food instead of merely collecting it. The areas 

cultivated were no more than gardens, hence the name 

horticulturalist. Horticulturalists also continued hunt- 

ing, some extensively, others less so, depending on the 

ecology of their respective region. While European tra- 

dition retains no memory of the hunter-gatherer past, 

the horticulturalist way of life is reflected in recorded 

history. What we know of the Celtic, Germanic, and 

Greek societies clearly indicates their horticulturalist 

character. Societies of this type survive in Southeast 

Asia and, especially, in Mesoamerica and South Amer- 

ica. Their members’ visions have much in common with 

those of hunter-gatherers, but not all horticulturalists 

learn the behavior. Instead, there is a more or less pro- 

nounced tendency for religious specialists to assume the 

spiritual role that is performed by all male hunter- 
gatherers. 

The spirit journey of the hunter-gatherer has under- 

gone significant permutations in various horticultural- 

ist societies. Their legends tell of full-fledged spirit jour- 

neys like those of the hunter-gatherers: of the Teutonic 

god Odinn (Odin) who travels the earth, of a famous 

medicine man of the South American Guarani who calls 

on First Woman in her maize garden in the mythical 

East. But horticulturalists cannot explore such distant 

ranges with impunity. Just as Orpheus cannot retrieve 

Eurydice from the underworld, no Amazonian Akwé- 

Shavante can ever visit the village of the spirits of the 

dead, although some have had offers from the spirits of 

friendly departed relatives to take them there. Instead, 

horticulturalists undertake a lesser experience, an ac- 

tual journey that culminates in the desired vision. Ini- 

tiates of the Eleusinian mysteries of ancient Greece de- 

scended into caves; the Huichol Indians of Mexico 

travel over land in search of peyote; adherents of Shinto 

climb Mount Fuji. Even the North American Indians’ vi- 

sion quest and their search for the guardian spirit is of 

this nature. The spirit journey may also be entirely vi- 

carious, as when the Brazilian Yanomam6 Indians send 

their friends, the miniature hekura spirits who live un- 

der stones and in mountains, to enemy villages to eat 

the souls of the children there. (See Napoleon A. Chang- 
non, Yagnomamé: The Fierce People, New York, 1977.) 

Visions are given shape in paintings on rock and in 

carvings, embroidery, and clay. They invest the practi- 

tioner not only with personal stature but also with 

power that leads to success in curing, hunting, and war, 

all in the service of the community. 

Visions of nomadic pastoralists. Nomadic-pastoralist 

societies appear in a number of different adaptations. 

Some such societies arose from hunters who had at- 

tached themselves to wild herds of animals, such as 

reindeer, or from hunters who had acquired pet ani- 

mals, such as horses, which had expanded into domes- 

ticated herds. Other nomadic-pastoralist societies arose 

as extensions of agriculturalist societies, and still others 

developed in which only the men are pastoralists, while 

the women cultivate the soil. The visionary experiences 

of nomadic pastoralists correlate with the differences in 

their origins. 

Among reindeer herders, for instance, such as the Even- 

ki of northern Siberia, the hunter’s richly appointed sa- 

cred dimension is still preserved, although it is accessi- 

ble only to the shaman. In his visions, the shaman con- 

structs the fence that surrounds his clan’s territory and 

protects it against enemy shamans. He communicates 

with the ruling spirits, the “masters” of waters, moun- 

tains, forests, and species of beasts. In his spirit jour- 

neys he guides departing souls to the lower world, at 

which time he must ask the mistress of that world for 

permission for the soul to enter. He also travels to the 

upper world, where he calls on Grandfather Spirit and 

the supreme spirit ruler of all animal and plant life as 

well as on the spirits of the sun, moon, stars, thunder, 

clouds, sunset, and daybreak. He even knows the way to 

the storehouse of the unborn, which is guarded by Bear. 

In addition, he masters the art of the vicarious spirit 

journey by swallowing his helping spirits and then 

sending them out to hunt down a disease spirit or fight 

an enemy shaman. He is healer and diviner, and the 

marvelous ritual dramas of his visions were, until their 

destruction by Soviet authorities, at the heart of his so- 

ciety’s social life. [See Shamanism. ] 

Traditions die hard, however. The Hungarian horse 

nomads have been cut off from their own cultural area 
in Inner Asia for over a millennium. By the year 1000 
they had been converted to Roman Catholicism, and 
their economy changed radically. Yet to this day they 

retain a clandestine shamanistic tradition, with one tél- 
tos (shaman) fighting the other in visionary battles, and 
with ‘“‘women of knowledge” who are able to see the 
spirits of the dead. 



In passing to a discussion of nomadic-pastoralist so- 

cieties with important ties to agriculture, we leave the 

visionary world of the hunters entirely behind. The Ni- 
lotic Dodoth, for instance, whose women garden while 

the men tend the cattle—a pattern found only in Af- 

rica—have but one god. This god is so remote and vague 

that little is known about him. He communicates with 

humans by such messengers as shooting stars, and no 

shaman ever visits him, although his worshipers send 
him sacrificial oxen. The most important ritual special- 

ist among the Dodoth is the diviner, whose oracles have 

a literal quality: “[Lomotin] would see it raining in a 

dream, then see a red ox being sacrificed and he would 

know, when he awoke, that the sacrifice of such an ox 

would bring rain. He was uncannily right” (Elizabeth 

Marshall Thomas, Warrior Herdsmen, New York, 1965, 

p. 173). 

For the Tuareg, nomads of the Sahara and nominally 

Islamic, God (Allah) is equally a distant overseer, who 

sends the spirits of Islamic saints as messengers, or an- 

gels, who are often identified with lightning. In a faint 

outline of pre-Islamic religion, Tuareg men have deal- 

ings with spirits called kel asouf, which attach them- 

selves to their hair, help them divine, and are seen 

doing battle with each other. 

The messenger complex is reminiscent of Judeo- 
Christian tradition, and, indeed, both Judaism and Is- 

lam have their roots in nomadic pastoralism. Angels as 

messengers abound in both the Hebrew scriptures and 

the New Testament, from the one that spoke to Hagar, 

the mother of Ishmael, to the heavenly host who an- 

nounced the birth of Jesus and the white-haired angel 

wearing a golden girdle who appeared to John accord- 

ing to the Book of Revelation. Muhammad’s numerous 

contacts with the angel Gabriel have been mentioned 

before. [See Angels.] 

Spirit journeys are reported both of Moses and of Mu- 

hammad, with the former, for instance, going up Mount 

Sinai and there encountering God, and the latter rising 

through the night, ascending to heaven, and conversing 
with God. Traces of these journeys are even contained 

in the New Testament, as in Matthew 4:1-3: “Then Jesus 
was led into the desert by the Spirit to be tempted 

by the devil. And he fasted forty days and forty nights 

and afterwards he was hungry. And the tempter came 

to him.” 

The spirit journey was later taken up by the Islamic 

Sufi mystics. The first one of these to give a personal 

account of such experiences was Najm al-Din (c. 1145— 

1223), the famous mystic and teacher of the city of 

Khorezm (present-day Khiva in the Uzbek S.S.R.), an 

important center of learning at the time. Among the 

many mystic experiences he reported are visions of Mu- 
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hammad as well as numerous spirit journeys. (See Die 

fawa’ih al-gamal wa fawatih al-galal des Nagmuddin al- 

Kubrda, translated by Fritz Meier, Wiesbaden, 1957.) 

Kubra’s spirit journeys were not metaphorical but were 

entirely real to him. He experienced the sensations of 

being lifted off the ground into the air, of being borne 

aloft by angels, and of flying. It was not his body that 

flew but “he himself, his heart or holy spirit, which 

leaves the body through a hole on the right side, opened 

by the formula of contemplating God.” Once in heaven, 

he encountered God’s properties at various locations, 

and while passing them he incorporated them into his 

being. Kubra, who traveled widely and who carried 

Classical Greek and medieval Christian ideas back with 

him to Inner Asia, no doubt also knew about the Jewish 

mystics of his time, such as Mosheh ben Nahman (Nah- 

manides) and perhaps also of the Italian friar Francis of 

Assisi. 

By the early thirteenth century, however, mysticism 

was_no longer part of European popular culture but 

was, rather, an enterprise of the intelligentsia, who in- 

duced mystical experiences for personal enlightenment. 

In fact, Moses ben Nahman was criticized for having 

made mysticism accessible to the masses, because it 

gave rise to visionaries, who supposedly were followed 

blindly by the credulous. Thomas Aquinas’s premise 

that visions are a rarely occurring bridge between the 

human and the divine must be seen in this context. 

Barely two generations later, Suso warned some nuns 

not to attempt any mystic experiences, although he 

himself had extensive visions. Once, while in a faint, “‘it 

seemed to him in a vision that he was being conducted 

to a choir, where the mass was being sung. A large num- 

ber of the heavenly host was present in that choir, sent 

by God, where they were to sing a sweet melody of 

heavenly sound. This they did, and they sang a new and 

joyous melody that he had never heard before, and it 
was so very sweet that it seemed to him that his soul 

would dissolve for great joy” (Briefbiichlein, my trans- 

lation). The mystics soon found themselves in opposi- 

tion to orthodoxy in all three monotheistic traditions, 

and within the century both Franciscans and Sifis were 
being executed for blasphemy. The pagan traditions of 

popular culture, with its legends of a wild huntsman 
and witches’ sabbaths, deteriorated without institution- 

alization or support from the larger society, eventually 

to be wiped out by the Inquisition. 

Visions of agriculturalists. As humans turn to tilling 

ever larger open fields and to the consuming task of ex- 

erting control over their habitat, the institutionaliza- 

tion of the visionary experience disappears entirely, and 

even spontaneous occurrence is suppressed because of 

its perceived threat to the written tradition. It is diffi- 
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cult, for instance, to gain recognition for a new shrine 

from the Vatican authorities, because claims of “genu- 

ine” visions are rarely credited. The predominant expe- 

rience in the religions of large agricultural societies, 

such as Chinese popular religion, Christianity, and Hin- 

duism, is instead spirit possession. [See Spirit Posses- 

sion.] 

The urban adaptation. The situation in modern urban 

centers is similar to that in agriculturalist religions. 

Large urban movements such as pentecostalism or Um- 

banda, an Afro-Brazilian healing cult, as well as some 

Japanese ‘‘new religions,” rely on possession. If visions 

occur at all, they usually come about outside the reli- 

gious context, as was the case with the near-death ex- 

periences investigated by the physician Raymond A. 

Moody, Jr. 

In general, it seems that as human beings develop 

various adaptations to their habitat beyond that of 

hunting and gathering, the frequency and rich variety 

of visionary experience in their world begins to dimin- 

ish. Indeed, this reduction appears to be in inverse pro- 

portion to their control over the habitat, for as control 

over ordinary reality increases, the grasp on the sacred 

dimension as it is expressed in visions starts to slip 

away. In the spirit journey the initiative belongs to hu- 

mans; in spirit possession humans are manipulated. In- 

stitutionalization of the visionary experience causes it 

to dissolve even faster—in the West, ending with the 

mystics. Since the biological capacity I described ear- 

lier remains intact, however, we may see a resurgence 

of all modes of ecstasy as more leisure time becomes 

available in the postindustrial era. Tendencies toward 

such a development are evident in the countercultures 

of both the United States and Europe. 

[The relationship between visions and dreams is dis- 

cussed in Dreams. For a treatment of the experience of the 

appearance of the divine, see Hierophany, and for a dis- 

cussion of the many ways in which the divine communi- 

cates with mankind, see Revelation. The role of images 

in visionary experience is the topic of Images, article on 

Images and Imagination.] 
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FELIciITAS D. GOODMAN 

VISNU. In the age of the Rgveda, India’s oldest reli- 
gious document (c. 1200-1000 BcE), Visnu must already 

have been a more important divine figure than it would 

appear from his comparatively infrequent appearances 

in the texts. He is celebrated in a few hymns, of which 

stanzas 1.22.16-21 came to be a sort of confession of 

faith, especially among the Vaikhanasa Vaisnavas, who 

adapted them for consecratory purposes and for invok- 

ing the god’s presence and protection. [See Vaikhana- 

sas.] These stanzas eulogize the essential feature of the 

character of the Vedic Visnu: namely, his taking, from 

the very place where the gods promote man’s interests, 

three steps, by which he establishes the broad dimen- 

sional actuality of the earthly space in which all beings 

abide (see also Reveda 1.154.1 and 3, etc.). His highest 

step is in the realm of heaven, beyond mortal ken. Thus, 

his penetration of the provinces of the universe, in ac- 

cordance with the traditional Indian interpretation of 

the character of the original god as the representative 

of pervasiveness, must be considered a central feature 

in the vast complex of ideas for which the name of the 
early Visnu stood. 

Viraj, the idea of extending far and wide the female 

principle of creation and the hypostasis of the universe 

conceived as a whole, came to be one of Visnu’s epi- 

thets. Being essential to the establishment and mainte- 

nance of the cosmos and beneficial to the interests of 
men and gods, his pervasiveness obtained ample room 



for the former and divine power for the latter. To the 

sacrificer, who ritually imitates Visnu’s three strides 

and so identifies with him, the god imparts the power 

to conquer the universe and attain ‘‘the goal, the safe 
foundation, the highest light’? (Satapatha Brahmana 

1.9.3.10). Visnu’s pervasiveness also manifests itself in 

the central cosmic axis, the pillar of the universe, whose 

lower end is visibly represented by the post erected on 

the sacrificial ground. This axis reaches the earth in the 

center or navel of the universe, putting the cosmic lev- 

els into communication with each other; it thus pro- 

vides a means of traveling to heaven as well as a canal 

through which heavenly blessings reach man. In this 

navel is located the sacrifice with which Visnu is con- 

stantly identified. 

In the Rgveda Visnu is Indra’s ally and intimate 

friend. In the later Vedic Brahmana literature, two 

Rgvedic myths connected with Visnu, or with Visnu and 

Indra, are further developed so as to become, like two 

other myths, the seeds of some of the god’s avatdras. Af- 

ter Indra slew a boar that kept the goods of the asuras 

(antigods), Visnu, (i.e., the sacrifice) carried the animal 

off, with the result that the gods obtained the goods of 

their enemies. This boar, then identified with the crea- 

tor god Prajapati, is also said to have raised up the 

earth (Satapatha Brah. 14.1.2.11); in course of time 

Visnu fuses with Prajapati, and in the Mahabharata 

(3.142.56, Bombay ed.) it is he who saves the over- 

crowded earth by raising it up. [See Prajapati.] The great 

fish (Satapatha Brah. 1.8.1) that delivers Manu, the first 
human, from the deluge appears later as a form of 

Brahma (Mahabharata 3.185) and becomes in the pos- 

tepic Puranas an avatara of Visnu. 

A conglomeration of religious currents contributed to 

the development of post-Vedic Visnuism. In the centu- 

ries before the beginning of the common era, Visnu 

fused with several divine, mythical, and heroic or leg- 

endary figures. Among them are (1) the primeval cosmic 

man (Purusa), embodying the idea that creation is the 

self-limitation of the transcendent person (Rgveda 

10.90), which became the keystone of Vaisnava philos- 

ophy; (2) the creator god Prajapati; (3) Narayana, a di- 

vine figure featured in the narrative of three ascetics 

who do not succeed in beholding him because this is a 

privilege of those who follow the path of bhakti (Maha- 

bharata 12.321ff.); and (4) Krsna, who in the Bhagavadgita 

(Mahabharata 6.2340) teaches, in human shape, how to 

combine a socially normal life with a prospect of final 

liberation. Although the names of these figures, when 

borne by Visnu, came to represent particular aspects of 

his character and activities, they often also continued 

to indicate the principal persons of sometimes almost 

independent mythical themes. This plurality of names 
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also helped to overcome incongruities caused by the 

fact that Visnu is both the supreme being and a deity 

responsible for particular duties and activities: ‘the 

only [triune] God, Janardana [Krsna], is called Brahma, 

Visnu, and Siva, accordingly, as he creates, preserves, 

or brings to an end” (Visnu Purana 1.2.62). 

In the epic period (c. 500 BcE-200 cE) Visnu definitely 

assumed that aspect of the godhead that he holds up to 

the present day, that of preserver and protector of the 

world, lord and ruler of all. Yet many of his names and 

epithets continue to refer to character traits proper to a 

great god in the mythological sphere. Moreover, the 

deeds and characters of parochial gods, especially those 

of Indra, are transferred to him. Whereas in the Rgveda 

he is not credited with warlike activities of his own but 

rather assists Indra in his encounters with demons, he 

is already at an early date described as fighting and kill- 

ing antagonists who, like Jambha, the disturber of sac- 

rifice, were in older versions slain by Indra. 

In the extensive postepic Vaisnava literature many 

mythical episodes are inserted to show that God, when 

devoutly worshiped, is willing to appear in one of his 

forms in order to help or protect his devotees. For in- 

stance, in the story of the two demons Madhu and Kai- 

tabha—who in the older version (Mahabharata 3.194) 

intimidated Brahma and in the later version Vayakhya 

Samhita 2.45ff.) stole the Veda so that the world fell to 

a bad state—the gods and demons praise Visnu, who by 

his supernormal knowledge restores the Veda and who, 

after a battle of many thousands of years, kills the de- 

mons with a body consisting of mantras that represent 

his Sakti (superempirical creative power). From this 

story originates his epithet Madhusidana, or ‘‘destroyer 

of Madhu.” 
Visnu is usually depicted as a four-armed, dark blue 

young man bearing in his hands a conch (an auspi- 

cious object that represents fertility and is supposed to 

strengthen the divine powers), a discus (his invincible 

flaming weapon), a mace, and a lotus (which, rising 

from the depths of the waters, evidences their life-sup- 

porting power). He wears the miraculous jewel Kaus- 

tubha (which emerged from the churning of the ocean). 

The characteristic curl of hair on his chest is called the 

Srivatsa (‘favorite of the goddess Sri), and characterizes 

him as the universal sovereign. These mythological at- 

tributes are often used as aids to devotion. The mere 

presence of Visnu riding the eagle Garuda, the therio- 

morphic manifestation of his nature and energy, suf- 

fices, in myth, literature, and plastic arts, to subdue the 

demoniac serpents. 

In the post-Vedic period Visnu’s consort is known by 

two names, S7i and Laksmi; originally these were two 

different goddesses, the former representing fortune and 
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prosperity, the latter being closely connected with the 

ripe corn. Like Visnu, Sri-Laksmi is eternal and omni- 

present. Associated in every possible way with the lotus 

symbol, she is said to have risen from the ocean to pre- 

side over earthly welfare. It is with the Goddess in such 

form that Visnu is united in all of his incarnations: he, 

“the husband of Sri,” is the creator; she, creation; she is 

the earth, he, its support; he is one with all male beings, 

she, with all female beings; and so on. In mythical im- 
agery, Laksmi never leaves Visnu’s side. In later Hin- 

duism, she is, as Visnu’s Sakti, the instrumental and 

material cause of the universe, God himself being the 

efficient cause. Indissolubly associated with each other, 

they constitute the personal brahman, also called 

Laksmi-Narayana. Nevertheless, they are distinct: she 

alone acts, but everything she does is the expression of 

his wishes. Laksmi also makes an appearance in various 

mythical stories under different names (Mahalaksmi, 

Bhadrakali, etc.). Many of these denote special aspects 

of Prosperity (Sri-Laksmi); some appear, as companions 

of Visnu, as the goddesses Victory (Jaya), Renown 

(Kirti), and so on. While his alliance with his second 

consort, Bhidevi, the Earth, stamps him as a big- 

amist, Visnu’s relations with many incarnations of his 

spouse are often characterized by youthful passion, 

reckless adventure, and human—often too human— 

emotions. He ravishes Rukmini—even though she has 

been intended for Sigupala, whom he beheads—and 

marries her (Mahabharata 2.37ff.); soon she is said to be 

an incarnation of Sri, destined to marry Visnu-Krsna 

(Harivamsa 104ff). [See also Goddess Worship, article on 

The Hindu Goddess.] 

In his supreme and at the same time triune character, 

Visnu, the Lord and highest Person, the unmanifest pri- 

mordial principle, absorbs the universe at the end of a 

yuga (age of the world) by successively becoming the 

glowing sun, the scorching wind, and a torrential rain 

(Matsya Purdna 1.67). When the world has again be- 

come the undifferentiated water from which it once 

arose, WVisnu—according to some, together with 

Laksmi—sleeps on a thousand-headed serpent called 

Sesa, ‘the remainder” (because it represents the residue 

that remained after the universe and all its beings had 

been shaped out of the cosmic waters of the abyss), or 

Ananta, “the endless one’ (who, symbolizing eternity, is 

identical with the ocean out of which the world will 

evolve as temporal existence and ultimately also with 
Visnu himself). With the serpent and the ocean upon 

which this animal floats, Visnu then constitutes the 

triune manifestation of the single divine cosmic sub- 

stance and energy underlying all forms of phenomenal 

existence. During his sleep the world is “thought,” non- 

existent. When he awakes, he engages in meditation for 

its re-creation. A lotus grows from his navel, and on this 

flower is born the demiurge Brahma, who creates the 

. world. Then, while residing in the highest heaven (Vai- 

kuntha), Visnu in the form of Purusa preserves the 

world until it is once again ripe for dissolution. 

The development of many myths and mythical nar- 

ratives attests to Visnu’s adaptability and versatility. 

For instance, the older sources (Mahabharata 1.16ff.) 

state only that Visnu-Narayana advised the gods and 

the asuras to churn the ocean in order to acquire from 

it amrta; then, in the form of an anonymous woman, he 

recovered this drink of continued life from the asuras. 

Later versions relate his appearance as a fascinating 

young woman, Mohini (“the deluding one’’), tricking the 

asuras and distributing the amrta among the gods. 

In innumerable tales attesting to the popular belief in 

Visnu’s intervention in the vicissitudes of individual 

lives, the mythical element is no less mixed up with leg- 

end than in the many hagiographic compilations, 

which, like devotional literature in general, reactivate 

the power inherent in the mythical stories. Invocation 

of the god’s protection is therefore often accompanied 

by a reference to one of his great exploits or important 

mythical aspects. Thus Krsna-Visnu, who made the 

gods happy by slaying Kamsa (Mahabharata 2.13.29ff.), 

will no doubt prove a competent and reliable helper. 

Hearing the holy story of the Ramdyana—the heroic 

deeds of Visnu descending to the earth to save man- 

kind—is said to be a dependable way to long life, moral 

purity, and good fortune (Ramdyana 7, final chap.). 

Synthesizing its theology, philosophy, mythology, 

and religious practice, Vaisnavism distinguishes five 
forms of God: 

1. God in his transcendent form with the six attributes: 

omniscience, activity based on independent lordship, 

ability, force, virtue combined with energy, and bril- 
liant self-sufficiency. 

2. The avataras, in which God sends forth his Self to 

save the dharma (order, stability) and mankind and 

to protect the good and destroy the wicked, evidenc- 

ing his providential concern with humanity as a 

whole. However full of the wonderful and miracu- 

lous, the avatdra myths represent Visnu as an essen- 

tially human character whose actions are within the 

limits of our understanding. [See also Avatara.] 

3. The emanations (vyzha) of his power, namely, Vasu- 

deva (Krsna), Samkarsana, Pradyumna, and Anirud- 
dha (Krsna’s brother, son, and grandson), which, like 
the avatdéras, represent an attempt at maintaining a 

fundamental monotheistic principle while incorpo- 
rating manifestations of his being. This is also an at- 
tempt to harmonize theology with mythology and 



philosophy, for by assigning to these figures func- 

tions in a systematic explanation of the universe, 

theologians can account for Visnu’s part in its crea- 
tion, preservation, and absorption. [See especially 

Krsna.] 
4. The immanent God, the inner ruler. 

5. The marti (image or statue), God’s most concrete 

form. [See also Murti.] 

[For an overview of the worship of Visnu in its various 

regional and historical manifestations, see Vaisnavism. 

Visnu’s mythic dimensions are treated in Indian Reli- 

gions, article on Mythic Themes. See also Mahabharata 

and Bhagavadgita.] 
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VITAL, HAYYIM (1543-1620), noted Jewish mystic. 

Hayyim Vital was born in Safad, the Galilean town 
north of Tiberias that was the site of an important re- 

naissance of Jewish mystical activity in the sixteenth 

century. His teacher in rabbinic subjects was Mosheh 

Alshekh, who ordained him as a rabbi in 1590. In 1564 

he became a student of Mosheh Cordovero, the most im- 
portant teacher of Qabbalah (Jewish mysticism) in Sa- 
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fad before the arrival of Isaac Luria. When Luria came 

to Safad in 1570, Vital became his chief disciple, the 

role for which he is best known. 

Following Luria’s death two years later, Vital was one 

of several disciples who assembled a written version of 

the master’s teachings, since Luria himself had re- 

corded almost nothing on his own. Vital’s corpus, the 

Shemonah she‘arim (Eight Gates), is the most detailed 

version and the main one in which Lurianic teachings 

were circulated widely from about the year 1660. Dur- 
ing his lifetime Vital sought to guard Luria’s teachings 

jealously and to assume authority as the sole legitimate 

interpreter of his master’s ideas. Thus in 1575 he se- 

cured the pledge of twelve of Luria’s former disciples to 

study Lurianic teachings only with him, as well as a 

promise not to reveal more of Luria’s doctrines than Vi- 

tal wished. Such tactics were rooted partly in Vital’s 

conviction that he alone was capable of explaining Lu- 

ria’s work, as well as in personal rivalries among Lu- 

ria’s disciples. In any case, this study fellowship lasted 

only a short time, for in 1577 Vital moved to Jerusalem 

where he served asa teacher and head of a school. In 

later years he lived again in Safad and in Damascus, 

where he died in 1620. 

Besides his work as a teacher of Lurianic ideas and 

practices, Hayyim Vital composed a number of gabbal- 

istic treatises on his own. He wrote a commentary to 

the Zohar, the classical text of thirteenth-century Qab- 

balah, based upon the teachings of Mosheh Cordovero, 

to which he subsequently added notes in accordance 

with Luria’s ideas. An interesting and important trea- 

tise intended to appeal to a wide audience is Vital’s 

Sha‘arei gedushah (The Gates of Holiness). This book 

presents Vital’s cosmological and anthropological 

views, culminating in an account of the process by 

which an individual might achieve a state of prophetic 

illumination. An adept, according to Vital’s four-part 

program, must repent for all sins, meticulously observe 

all religious obligations, practice acts of purification 

such as ritual baths and the wearing of clean clothes, 

and enter into a state of perfect silence and solitude. 

Following these preparatory exercises the soul begins 

an ascent to its personal source in the divine realm as 

the adept meditates upon the ten sefirot, the divine 

qualities of personality that characterize the qabbalistic 

system. Successful contemplation results in various ex- 

periences of mystical inspiration, including having a 

revelation of the prophet Elijah. 

Vital also composed a diary, Sefer ha-hezyonot (Book 

of Visions), which reveals his interest in all manner of 

magic and esoterica. Here Vital discloses his youthfui 

enthusiasm for alchemy, which he later lamented, as 

well as his habit of visiting fortune tellers and magi- 
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cians in order to learn about the past history of his soul 

and promises for the future. Sefer ha-hezyonot also re- 

cords his rich dream life, in which Vital communicates 

with various teachers and sages. 
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LAWRENCE FINE 

VIVEKANANDA, religious name of Narendranath 
Datta, or Dutt (1863-1902), a leading spokesman for 

modern Hinduism in the late nineteenth century, foun- 

der of the Vedanta Society in the West and the Rama- 

krishna Mission in India. Vivekananda is the wester- 

nized form of the Sanskrit name Vivekdnanda (“‘bliss of 

discerning knowledge’). 

Narendranath came from a Bengali family, kayastha 

by caste, that since the early nineteenth century had 

raised its status through the process of westernization. 

Narendranath’s grandfather had abandoned his wife 

and young son to become a traditional Hindu samnyd- 

sin (“renunciant’’), but his son, Bisvanath Dutt, had be- 

come a prosperous lawyer in the Calcutta High Court. 

It was assumed that Narendranath would follow his fa- 

ther’s profession. He entered college in Calcutta in 1878 

and received his bachelor’s degree in 1884, but when his 

father died shortly thereafter he turned from the law to 

a personal religious quest. 

Narendranath belonged to the Brahmo Samaj during 

his college years, supported its social reform programs, 

and agreed with many of its reformist religious doc- 

trines, but he could not accept Brahmo rejection of the 

samnydasin path to which he—like his grandfather—was 

attracted. In 1881 he met Ramakrishna (1836-1886), a 

celibate devotee of the goddess Kali, a man unlearned 

in a formal sense but wise in religious experience. Al- 

though impressed by the depth of Ramakrishna’s re- 

nunciation and spiritual attainments, Narendranath 

was disturbed by Ramakrishna’s image-oriented wor- 

ship of Kali and his lack of social concern. As an intel- 

lectual Brahmo, Narendranath believed in the formless- 

ness of God; Ramakrishna urged him to meet God in 

_ person by worshiping Kali. Narendranath was deeply 

committed to social reform; Ramakrishna was con- 

cerned about individual spiritual transformation. 

Unable to come to terms with Ramakrishna’s views, 

Narendranath withdrew periodically during his college 

years to immerse himself in Western philosophy and 

science and in Indian music, for he excelled as a singer. 

Ramakrishna pursued him, seeing in Narendranath not 

only a youth whose singing touched his emotions but 

one who had the potential for greatness. It was only af- 

ter Narendranath finished college and after his father 

died that he yielded to Ramakrishna’s appeal. In 1885 

Narendranath accepted Ramakrishna as his guru and 

began a period of intensive religious training that lasted 

until Ramakrishna’s death in August 1886. 

Before he died, Ramakrishna brought Narendranath 

to a personal experience of Kali that he considered his 

pupil’s final test and appointed him to guide his other 

disciples after his death. Narendranath accepted the re- 

sponsibility, became a samnydsin, and taught the dis- 

ciples as best he could for several years, but by 1889 he 

had lost confidence in his previous religious views. He 

left his fellow disciples in 1890 for an extended pilgrim- 

age throughout India, during which he gradually devel- 

oped a position that combined the nondualist philoso- 

phy of the Vedanta tradition, the devotional insights of 

Ramakrishna, and the social concerns that he identified 

with both the Buddha and modern reformers. When he 

heard that the World’s Parliament of Religions was to 

be held in Chicago in 1893, he conceived a plan to seek 

Western material support for the revitalization of Hin- 

duism and to share in return Hindu spiritual insights. 

After obtaining travel funds from the maharaja of Khe- 

tri and adopting the name Vivekananda, suggested by 
his patron, he left for America. 

Vivekananda was not the only Hindu representative 

at the World’s Parliament of Religions in Chicago in the 

autumn of 1893, but he was the most dynamic. In con- 

trast to the learned dissertations by other Hindu speak- 

ers, Vivekananda gave a powerful argument for the uni- 

versal truth of Hinduism that brought him widespread 

attention in the press and numerous speaking engage- 

ments. He soon began to attract a dedicated group of 

Western followers, and gradually shifted his plans from 

raising money for India to creating a worldwide reli- 

gious movement based on the eternal truths of Hindu- 

ism. With that purpose, and with his new Western dis- 

ciples as the core, he founded the Vedanta Society in 

New York in 1895. He soon had chapters in London and 

Boston, for which he summoned two swamis (Skt., 

svamis, “‘teachers’’) from India to help direct their work. 



The mission to the West was well under way by the end 
of 1896 when Vivekananda left for India to begin the 
second phase of his program. 

Vivekananda’s arrival in India early in 1897 with a 
group of Western disciples was treated by the Indian 
press as a triumphal return, but not all Hindus were 

happy with his aggressive proselytizing of Westerners 
or with his unorthodox ideas. Ramakrishna’s former 

disciples, whom Narendranath had left seven years 

earlier, were themselves uncertain how to respond to 

Narendranath-turned-Vivekananda and. his Western 

disciples. They were even more uncertain when Vive- 

kananda revealed his plan to turn them into a band of 

modern sammnydsins dedicated to social service, a plan 

that he claimed Ramakrishna himself had intended. 
Vivekananda’s dynamism and persuasive powers, 

however, carried the day, just as they had in the West. 

His orthodox critics were not all silenced, but the dis- 

ciples were won over to his program of work in the 

world. To implement this program, Vivekananda 

founded the Ramakrishna Mission on 1 May 1897, and 

organized the disciples as monks in the Ramakrishna 

Order to carry out its work of education and service. In 

1898, with money from Western disciples, he purchased 

a site near Calcutta for a center to house the Mission 

and Order. A worldwide organization was established 

by 1899, when Vivekananda turned over the active work 

to his Indian and Western disciples. 

After visiting friends in America and Europe from 

1899 to 1900, Vivekananda returned to India in semire- 

tirement and died on 4 July 1902. In less than forty 

years of life, and in less than ten years of intensive ef- 

fort, he had created a permanent link between Hindu- 

ism and the West in which Hinduism for the first time 

was the dominant influence. Vivekananda’s teaching 

was not the Hinduism of the orthodox, however, or even 

that of Ramakrishna, but what Vivekananda called 

“practical Vedanta,” a universal Hinduism that com- 

bined devotion and practical work for the world with 

the ultimate goal of union with the One. 

[See also Brahmo Samaj and the biography of Rama- 

krishna. For discussion of the Hindu tradition of renun- 

ciation, see Samnyasa.] 
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THOMAS J. HOPKINS 

VLADIMIR I (d. 1015), founder and saint of the Rus- 

sian Orthodox church. Vladimir (Volodimir, Valdimar?; 

meaning “he who rules the world”) was the Varangian, 

or Scandinavian, prince of Kiev who established Chris- 

tianity in the lands of Rus’ and is thereby recognized as 

the founder of the Russian (and Ukrainian) Orthodox 

church. According to the legends recorded in the Rus- 

sian Primary Chronicle (c. 1111), Vladimir, in his search 

for a religion for his pagan people, was courted by Latin 

Christians from the West as well as Jewish Khazars and 

Muslim Bulgars. He chose Greek Christianity when, the 

chronicle declares, his ambassadors reported to him af- 

ter visiting the Cathedral of the Holy Wisdom (Hagia 

Sophia) in Constantinople: ‘““We knew not whether we 

were in heaven or on earth. For on earth there is no 

such splendor or such beauty. . . . We cannot forget 

that beauty” (quoted in Dvornik, 1956, p. 205). 

Vladimir married the Byzantine princess Anna and 

was baptized, with the Byzantine emperor as his god- 

father, by the bishop of the Greek city of Kherson, 

whose clergy came, at Vladimir’s command, to christen 

the Kievan peoples in the Dnieper River in the year 988. 

Vladimir was partly motivated in his choice of religions 

by the political, military, and economic advantages of 

an alignment with the Byzantines, and he is also con- 

sidered to have been influenced by the baptism of his 

grandmother Olga, who had become Kiev’s ruler in 945 

upon the death of her husband, Igor. Olga was a com- 

mitted Greek Christian baptized in 957, perhaps in Con- 

stantinople with the empress Helen as her godmother. 

Russian legends magnify the radical change in Vla- 

dimir after his conversion and the establishment of 

Christianity in Kiev, both in the prince’s personal life 

and in his public policies. He is said to have abolished 

torture and the practice of capital punishment, an un- 
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heard-of action for his time and one allegedly opposed 

by the Greek bishops. He also gave up his five wives and 

hundreds of concubines (the Primary Chronicle speaks of 

eight hundred) in favor of monogamous fidelity to his 

Christian bride. He publicly desecrated statues to Perun 

and the other local gods and constructed a new cathe- 

dral for his Christian bishop. He also introduced the use 

of the Slavonic language into church worship, using the 

literary language developed a century earlier by the 

Greek missionary brother-saints, Cyril and Methodius, 

for their Slavic converts in Moravia and Bulgaria. The 

introduction of this language is considered to be the sin- 

gle most important factor in guaranteeing the Christian 

unity and development of the various peoples under his 
rule. 

Vladimir was succeeded by his son Iaroslav the Wise 

(1036-1054) after a bloody war between Vladimir’s sons 

from 1015 to 1036, during which his son Sviatopolk, 

who was ultimately defeated by Iaroslav, killed two 

other younger sons, Boris and Gleb. Boris and Gleb, 

who, in order to save the lives of their followers, refused 

to enter into battle against Sviatopolk, became the first 

canonized saints of the Russian church, known in tra- 

dition as the “passion-bearers.”’ Vladimir, with his 

grandmother Olga, is a canonized saint of the Russian 

Orthodox church with the liturgical title of ‘equal to 

the apostles” because of his role in Christian conver- 
sion. 
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THOMAS HoPpKo 

VOCATION is a divine call or election, of a revelatory 

character, addressed to religiously gifted or charismatic 

personalities. It forms the first phase of their initiation 

into an often unwillingly accepted intermediary func- 

tion between human society and the sacred world. Un- 

like functionaries with a special, well-defined religious 

task in a given group or culture (such as priests or even 

heads of families and elderly men, who bring offerings 

and give religious instruction), vocation is often felt by 

persons outside or on the fringe of the established insti- 

tutions, whose charismatic and often abnormal psychic 

character makes them appear as prophets, founders or 

reformers of religion, saints, or shamans. Those called, 

therefore, often make their appearance in periods of so- 

cial turmoil or crisis. Sometimes they start a new reli- 

gious movement that implies a break with the past, or 

else they exorcise illness, famine, or drought, which de- 

stabilize personal or social health. 

Vocation is experienced as divine revelation through 

various media (voices, visions, and dreams, exceptional 

accidents, severe illness, absentmindedness or insanity, 

and attacks of epilepsy), and it is sometimes accompa- 

nied by special cosmic phenomena such as a solar 

eclipse, an earthquake, or lightning. It usually provides 

the persons “called,” often after initial resistance and 

unwillingness, with special knowledge and missionary 

zeal for the rest of their lives. 
A true prophet was the Iranian Zarathushtra (Zoroas- 

ter), who probably lived at the beginning of the first 

millennium BCE and was called by his god, Ahura 

Mazda, to preach the coming of his reign. Zarathush- 

tra’s prophecy is characterized by an intimate personal 

relationship with his god and a highly moral and intel- 

lectual tone. It was Zarathushtra ‘‘who first thought the 

good, spoke the good and did the good, . . . the first 

revealer” (Yashts 13.88). Although of a wealthy aristo- 

cratic family, his vocation brought him into poverty, 

permanent conflict with the established priesthood, and 
even exile. 

Further important material is provided by the reports 

on the vocation of the prophets of Israel and other cho- 

sen persons, as told by themselves or contained in the 

historical books of the Hebrew Bible. The prophet Isa- 

iah tells about his vocation which took place in a vision 
in which he heard the voice of the Lord: 

In the year that King Uzziah died I saw also the Lord sitting 
upon a throne, high and lifted up, and his train filled the 
temple. Above it stood the seraphim, . . . and one cried to 
another and said, Holy, holy, holy is the Lord of hosts. . . . 
Then said I, Woe is me! for I am undone; because I am a 
man of unclean lips. . . . Also I heard the voice of the Lord, 
saying, Whom shall we send, and who will go for us? Then 
said I, Here am I, send me. (Is. 6:1-8) 

The prophet Ezekiel saw the heavens opened and vi- 
sions of God (Ez. 1:1), which he vividly described as the 
likeness of four living creatures forming running 
wheels, and above their heads the likeness of a throne, 
the so-called merkavah vision (Ez. 1:1-28). Ezekiel fell 
upon his face and heard a voice: “Son of man, stand 
upon thy feet, and I will speak unto thee. And the spirit 



entered into me when he spake unto me, and set me 
upon my feet, that I heard him that spake unto me” (Ez. 
2:1—-2). The prophet is filled with a divine spirit that 

dwells in him and gives him the necessary strength. Jer- 

emiah is also unwilling to accept the vocation that 

comes to him through the word of the Lord: ‘‘Then said 

I, ah, Lord God! Behold, I cannot speak, for I am a 

child” Ver. 1:6). Likewise Jonah, when the word of the 

Lord came to him, “rose up to flee unto Tarshish from 

the presence of the Lord. . . .” (Jon. 1:3). Moses was 

called to his task of redeeming the Hebrew tribes in 

Egypt by the angel of the Lord, who “appeared unto 

him in a flame of fire out of the midst of a bush” (Ex. 

3:2) and also showed great unwillingness to accept his 

vocation. Gideon received his vocation through the an- 

gel of the Lord (gs. 6), Samuel was called by the Lord 
himself at night when he lay down to sleep (J Sm. 3:3), 
and Saul and David were called to kingship through the 

spirit of the Lord administered to them by Samuel. 
Seeing visions, hearing voices, and being filled with a 

divine spirit are the most frequent media through 

which the prophets of Israel received their vocation to 

preach the word and will of their God, whose appear- 

ance often has ecstatic character. Their activities are 

sometimes accompanied by miracles, as in the story of 

Elijah and the priests of Baal (1 Kgs. 18), where Elijah 

brings down the fire of the Lord from heaven and per- 

forms the role of rainmaker, bringing a period of serious 

drought to its end. Like most of the other prophets of 

Israel, Elijah was in strong opposition to the religious 

establishment and practices of his time. 
In the New Testament, Jesus’ baptism in the river 

Jordan, during which he saw the heavens open, the 

Spirit descending like a dove upon him, and a voice 

from heaven saying: “Thou art my beloved Son, in 

whom I am well pleased” (Mk. 1:9-11 and parallels), is 

a traditional vocation with the fixed elements of a vi- 

sion, the Spirit, and a voice immediately followed by 

the temptation in the wilderness, which forms Jesus’ 

initiation into his public role, again in opposition to the 

Jewish establishment of his days. The persecutor Saul 

became the apostle Paul through a vocation consisting 

of a vision of heavenly light, a voice calling to him, and 

a temporary blindness. After three days he was cured 

and filled with the Holy Spirit (Acts 9). The vocation 

initiates a process of rebirth, making Saul into the sec- 

ond founder of Christianity. 
Mani (b. 216 cg), the founder of Manichaeism, re- 

ceived his first vocation at the age of twelve when an 

angel appeared to him like “a flash of lightning,” order- 
ing him to leave the community in which he was 

reared. The angel was sent by the King of Light and in 

Manichaean sources is called the Twin or the Paraclete. 
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It was a kind of heavenly double that guarded him dur- 

ing his youth, showed him many “visions and sights” 

and appeared again to him “‘in great glory” when he 

was twenty-four years old. The Twin revealed to him all 

the mysteries of the world: ‘‘what my body is, in what 

way I have come, . . . who my Father on high is, . . . 

the boundless heights and the unfathomable depths.” 

The spirit sends Mani, who is very hesitant about his 
vocation, out into the world to proclaim his saving mes- 

sage, promising him: “You, then, expound all that I 

have given to you. I shall be your ally and protector at 

all times.’”’ Here again the first vocation is followed by 
a period of mental preparation in close relationship 

with the spirit, who functions as a guarding spirit and 

eventually brings about the revelation of perfect divine 

knowledge. 

Muhammad, the prophet of Islam, obtained his voca- 

tion (in 609 or 610 cE when he was about forty years 

old) after a long period of mental crisis and growing 

unhappiness with religious practice in his birthplace, 

Mecca; as a result, there ensued serious conflicts with 

the local tribal establishment and his eventual depar- 

ture (Hijrah) for Medina in 622 ce. The Qur’an contains 

some scanty allusions to the Prophet’s vocation, which 

took place in a nocturnal vision, perhaps at Jerusalem, 

in which he saw Allah or the angel Gabriel, who gave 

him the essence of the Qur’anic message (surahs 17:1, 

53:1-18, 81:19-26). Muhammad was so confused that he 

believed himself mad. Later Islamic tradition developed 

this theme into the legend of Muhammad's nightly as- 

cension to heaven and descent with the heavenly 

Qur’an. 

The history of Christianity and its various offspring 

shows a wide variety of vocations of saints, reformers, 

and prophets. Joan of Arc (1412-1431) received a voca- 

tion as a little girl in a garden. She heard a loud voice 

and saw a brilliant light and the archangel Michael es- 

corted by a legion of angels. Michael the Archangel an- 

nounced the arrival of Saint Catherine and Saint Mar- 
garet, who urged her to help the French king and save 

France, a task she accepted after long hesitation. 

Most nativistic cults and messianic movements that 

are the result of an acculturation conflict are initiated 

by the vocation of a prophetic leader, involving a re- 

markable amalgam of elements from the old and the 

new religion. Such is the case in the Shaker religion in 
the northwestern United States and in the Ghost Dance 
movement among the North American Indians. The sec- 

ond wave of the Ghost Dance was initiated by the In- 

dian laborer Wovoka in 1890. During a solar eclipse he 

had an attack of fever and heard his fellow tribesmen 
make a loud noise to drive away the monster that de- 

voured the sun. Then he had the following vision: When 
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the sun died, I went up to heaven and saw God and all 

the people who had died a long time ago. God told me 

to come back and tell my people they must be good and 

love one another and not fight, or steal or lie. He gave 

me this dance to give to my people. Other less peaceful 

messianic movements also began with the vocation of a 

prophet. W. W. Harris of Cape Palmas in Liberia was 

jailed in 1912 because his preaching was suspected of 

inciting rebellion against the Liberian government. In a 

nocturnal vision the angel Gabriel appeared to Harris 

and called him to become the prophet of Africa; thus 

began his very successful missionary travels along the 

west coast of Africa, which lasted for two years. 

Also well-known is the vocation of the shaman, which 

forms the first phase of a long and difficult initiation 

into this ecstatic religious function that mediates be- 

tween the world of the spirits and the world of men. 

Shamanism occurs all over the world, but principally 

in northern and Inner Asia and in North America. The 

vocation of the future shaman manifests itself in a sig- 

nificant change of behavior, in mental illness, halluci- 

nations, epileptic attacks, strange accidents or ordeals, 

in all of which the activities of the guardian spirit are 

experienced. A shaman of the Yakuts in Siberia told 

how he became ill at the age of twenty, saw visions and 

heard strange voices, and struggled with the spirit for 

nine years. In the end he almost died; finally he began 

to be a shaman, and his illness was cured. The vocation 

of the shaman is in almost all cases associated with an 

initiatory sickness that brings him to the threshold of 

death, often resulting in a complete disintegration of his 

personality, which is then reintegrated in the initiation. 

It is a process of death and rebirth. The future shaman 

sometimes sees in dreams or visions his head chopped 

off, his body reduced to a dismembered skeleton or 

boiled in a kettle, symbols belonging to archaic cultural 

patterns in which the myth of life out of death is pre- 

dominant. The powerful symbolism of the shamanic vo- 

cation as the initiatory phase of a process of rebirth is 

the most profound expression of the meaning of every 

vocation: being called and reborn into a new condition 

of life in order to minister to and save fragile human 

lives with the help of the divine world to which the vo- 

cation gives entrance. 
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VOODOO, or Vodou (according to official Haitian Cre- 

ole orthography), is a misleading but common term for 

the religious practices of 80 to 90 percent of the people 

of Haiti. A mountainous, poverty-stricken, largely agri- 

cultural country of approximately six million people, 

Haiti has a land area of 10,700 square miles that covers 

the western third of the island of Hispaniola, which it 

shares with the Dominican Republic. The term voodoo 

(or hoodoo, a derivative) is also used, mostly in a de- 

rogatory sense, to refer to systems of sorcery and magic 



or to. specific spells, or charms, emanating from such 

systems, which are for the most part practiced by the 

descendants of the African slaves brought to the West- 
ern Hemisphere. 

Outsiders have given the name Voodoo to the tradi- 

tional religious practices of Haiti; only recently, and 

still to a very limited extent, have Haitians come to use 

the term as others do. The word can be traced to vodu 

(“spirit” or “deity’’) in the language of the Fon peoples 

of Dahomey (present-day Benin). In contemporary 

Haiti, vodou refers to one ritual style or dance among 

many in the traditional religious system. Haitians pre- 

fer a verb to identify their religion: they speak of ‘‘serv- 
ing the spirits.” 

Sensationalized novels and films, as well as spurious 

travelers’ accounts, have painted a highly distored pic- 

ture of Haitian religion. It has been incorrectly depicted 

as magic and sorcery that involves uncontrolled orgias- 

tic behavior and even cannibalism. These distortions 

are undoubtedly attributable to racism and to the fear 

that the Haitian slave revolution sparked in predomi- 
nantly white nations. Haiti achieved independence in 

1804, thus becoming a black republic in the Western 

Hemisphere at a time when the colonial economy was 

still heavily dependent on slave labor. 

Voodoo is an African-based, Catholic-influenced reli- 

gion that serves three (not always clearly distinguished) 

categories of spiritual beings: lemo, lemisté, and lemar- 

asa (respectively, ‘the dead,” “the mysteries,” and ‘the 

sacred twins’’). While certain Voodoo prayers and invo- 

cations preserve fragments of West African languages, 

Haitian Creole is the primary language of Voodoo. Cre- 

ole (Kreyol in the orthographical system employed in 

this article) is the first and only language of 80 percent 

of contemporary Haitians; it has a grammatical struc- 

ture influenced by West African languages and a largely 

French vocabulary. 

Although many individuals and families regularly 

serve the Voodoo spirits without recourse to religious 

professionals, Voodoo does have a loosely organized 

priesthood, open to both men and women. The male 

priest is called oungan and the female, manbo. There 

are many different types of Voodoo ritual, including in- 

dividual acts of piety, such as the lighting of candles for 

particular spirits, and large feasts, sometimes of several 

days’ duration, which include animal sacrifice as part 

of a meal offered to the spirits. Energetic drumming, 
singing, and dancing accompany the more elaborate rit- 

uals. In the countryside, rituals often take place out- 
doors on family land that has been set aside for the spir- 

its. On this land there is often a small cult house, which 

houses the Voodoo altars. In the cities, most rituals oc- 

cur in the ounfo (‘‘temple’). Urban altars are main- 
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tained in jévo, small rooms usually off the peristil, 

which is the central dancing and ritualizing space of the 

temple. 

The goal of Voodoo drumming, singing, and dancing 

is to chofe, that is, to “heat up,” the situation suffi- 

ciently to bring on possession by the spirits. As a partic- 

ular spirit is summoned, a devotee enters a trance and 

becomes that spirit’s chwal (“horse”), thus providing 

the means for direct communication between human 

beings and the spirits. The spirit is said to ride the 

chwal. Using that person’s body and voice, the spirit 

sings, dances, and eats with the people and offers them 

advice and chastisement. The people, in turn, offer the 

spirit a wide variety of gifts and acts of obeisance whose 

goal is to placate the spirit and ensure his or her contin- 

uing protection. 

There are marked differences in Voodoo as it is prac- 

ticed throughout Haiti, but the single most important 

distinction is that between urban and rural Voodoo. The 

great majority of Haiti is agricultural, and the manner 

in which peasants serve the spirits is determined by 

questions of land tenure and ancestral inheritance. Ur- 

ban Voodoo is not tied to the land, but the family con- 

nection persists in another form. Urban temple com- 

munities become substitutes for the extended families 

of the countryside. The priests are called “papa” and 

“mama”; the initiates, who are called “children of the 

house,” refer to one another as “‘brother’ and “‘sister.” 

In general, urban Voodoo is more institutionalized and 

more elaborate than its rural counterpart. 

African Influence. Haiti’s slave population was 

largely built up in the eighteenth century, a period in 

which Haiti supplied a large percentage of the sugar 

consumed in Western Europe. Voodoo was born on the 

sugar plantations out of the interaction among slaves 

who brought with them a wide variety of African reli- 

gious traditions. But, due to inadequate records, little is 

known about this formative period in Voodoo’s history. 

There are, however, indications that Voodoo played a 

key role in the organization of the slave revolt (Leyburn, 

1941), as it apparently did in the downfall of President 

Jean-Claude Duvalier in February 1986. 

Three African groups appear to have had the strong- 

est influence on Voodoo: the Yoruba of present-day Ni- 

geria, the Fon of Dahomey (present-day Benin), and the 

Kongo of what are now Zaire and Angola. Many of the 

names of Voodoo spirits are easily traceable to their Af- 

rican counterparts; however, in the context of Haiti’s 

social and economic history, these spirits have under- 

gone change. For example, Ogun among the Yoruba is 

a spirit of ironsmithing and other activities associated 

with metal, such as hunting, warfare, and modern tech- 

nology. Neither hunting nor modern technology plays a 
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significant role in the lives of Haitians. Haiti does, how- 

ever, have a long and complex military history; thus the 

Haitian spirit Ogou is a soldier whose rituals, iconog- 

raphy, and possession-performance explore both the 

constructive and destructive uses of military power, as 

well as its analogues within human relations—anger, 

self-assertion, and willfulness. 
Africa itself is a powerful concept in Voodoo. Haitians 

speak of Gine (‘‘Guinea’’) both as their ancestral home, 

the continent of Africa, and as the watery subterranean 

home of the Voodoo spirits. Calling a spirit frangine (lit., 

“frank Guinea,” i.e., truly African) is a way of indicating 
that the spirit is good, ancient, and proper. The manner 

in which an individual or a group serves the spirits may 

also be called frangine, with similar connotations of ap- 

proval and propriety. 

Roman Catholic Influence. The French slaveholders 

were Catholic, and baptism was mandatory for slaves. 

Many have argued that slaves used a veneer of Catholi- 

cism to hide their traditional religious practices from 

the authorities. While Catholicism may well have func- 

tioned in this utilitarian way for slaves on the planta- 

tions, it is also true that the religions of West Africa, 

from which Voodoo was derived, have a long tradition 

of syncretism. Whatever else Catholicism represented in 

the slave world, it was most likely also seen as a means 

to expand Voodoo’s ritual vocabulary and iconography. 

Catholicism has had the greatest influence on the tra- 

ditional religion of Haiti at the level of rite and image, 

rather than theology. This influence works in two ways. 

First, those who serve the spirits call themselves Cath- 

olic, attend Mass, go to confession, and undergo bap- 

tism and first communion, and, because these Catholic 

rituals are at times integral parts of certain larger Voo- 

doo rites, they are often directed to follow them by the 

Voodoo spirits. Second, Catholic prayers, rites, images, 

and saints’ names are integrated into the ritualizing in 

Voodoo temples and cult houses. An active figure in 

Voodoo is the pretsavan (‘‘bush priest”), who achieves 

his title by knowing the proper, often Latin, form of 

Catholic prayers. Though neither a Catholic nor a Voo- 

doo priest, he is called into the Voodoo temple when the 

ritualizing has a significant Catholic dimension. 

Over the years, a system of parallels has been devel- 

oped between the Voodoo spirits and the Catholic 

saints. For example, Dambala, the ancient and venera- 

ble snake deity of the Fon peoples, is worshiped in Haiti 

both as Dambala and as Saint Patrick, who is pictured 

in the popular Catholic chromolithograph with snakes 

clustered around his feet. In addition, the Catholic li- 

turgical calendar dominates in much Voodoo ritualiz- 

ing. Thus the Voodoo spirit Ogou is honored on 25 July, 

the feast day of his Catholic counterpart, Saint James 

the Elder. 

Bondye, the ‘Good God,” is identified with the Chris- 

tian God and is said to be the highest, indeed the only, 

god. The spirits are said to have been angels in Lucifer’s 

army whom God sent out of heaven and down to Gine. 

Although the spirits may exhibit capricious behavior, 

they are in no sense evil. Rather, they are seen as inter- 
mediaries between the people and the high god, a role 
identical to the one played by the so-called lower deities 

in the religions of the Yoruba and Fon. Bondye is re- 

mote and unknowable. Although evoked daily in ordi- 

nary speech (almost all plans are made with the 

disclaimer “if God wills’), Bondye’s intervention is not 

sought for most of life’s problems. That is the work of 

the spirits. 
The Catholic church of Haiti has sometimes partici- 

pated in the persecution of those who follow Voodoo. 

However, the last ‘‘antisuperstition campaign” was in 

the 1940s, and currently there is an uneasy peace be- 

tween Voodoo and the Catholic church. Until quite re- 

cently, the Catholic clergy routinely preached against 

serving the spirits, and those who served routinely re- 

marked, “That is the way priests talk.’ Most Catholic 

events have a simultaneous Voodoo dimension that the 

Catholic church for the most part ignores. Since Cathol- 

icism is the official religion of Haiti and the church has 

been to some extent state-controlled, the degree to 

which Voodoo has been tolerated, or even encouraged, 

has been at least partly a function of politics. For in- 

stance, Haitian presidents Dumarsais Estime (1946-— 

1950) and Francois Duvalier (1957-1971) were known 

for their sympathy with Voodoo. 

Voodoo Spirits. The Voodoo spirits are known by var- 

ious names: fwa (from a Yoruba word for “spirit” or 

“mystery’”’), sint (“‘saints’’), misté (‘‘mysteries”), envizib 

(“invisibles’”), and, more rarely, zanj (‘‘angels’’). In the 

countryside, the spirits are grouped into nanchon (‘‘na- 

tions”). Although no longer recognized as such by Hai- 

tians, the names of the Voodoo spirit nations almost all 

refer to places and peoples in Africa. For example, there 

are nanchon known as Rada (after the Dahomean prin- 

cipality Allada), Wangol (Angola), Mondon (Mandingo), 

Ibo, Nago (the Dahomean name for the Ketu Yoruba), 

and Kongo. In rural Voodoo, a person inherits respon- 

sibilities to one or more of these nanchon through ma- 

ternal and paternal kin. Familial connections to the 

land, where the /wa are said to reside in trees, springs, 

and wells, also determine which spirits are served. 

In urban Voodoo, two nanchon, the Rada and the 

Petro, have emerged as dominant largely by absorbing 

other nanchon. Rada and Petro spirits contrast sharply 



in temperament and domain. The Rada spirits are dous 

(“sweet”) and are known for their wisdom and benevo- 

lence. The Petro spirits were probably named for the 

Spanish Voodoo priest Dom Pedro; they show a marked 

Kongo influence and are considered cho (“hot”), and 

their power is stressed. Each spirit group has drum 

rhythms, dances, and food preferences that correspond 

to its identifying characteristics. For example, Dam- 

bala, the gentle Rada snake spirit, is said to love orja, 

a syrup made from almonds and sugar. His worshipers 

perform a sinuous spine-rippling dance called yanvalou. 

By contrast, the Petro rhythm, played for such rum- 

drinking spirits as Dan Petro and Tijan Petro, is ener- 

getic and pounding, and the accompanying dance is 

characterized by rapid shoulder movements. 

The Voodoo View of the Person. In Voodoo teachings 

the human being is composed of various parts: the 

body, that is, the gross physical part of the person, 

which perishes after death, and from two to four souls, 
of which the most widely acknowledged are the gvo bon- 

anj and the ti bonanj. The gro bonanj (‘‘big guardian an- 

gel”) is roughly equivalent to consciousness or person- 

ality. When a person dies the gro bonanj survives, and 

immediately after death it is most vulnerable to capture 

and misuse by sorcerers. During possession, it is the gro 

bonanj that is displaced by the spirit and sent to wander 

away from the body, as it does routinely during sleep. 

The ti bonanj (‘little guardian angel’’) may be thought 

of as the conscience or the spiritual energy reserve of a 

living person and, at times, as the ghost of a dead per- 

son. Each person is said to have one spirit who is the 

met-tet (‘‘master of the head’’). The mét-tet is the major 

protector and central spirit served by that person, and 

it is that spirit that corresponds to the gro bonanj. Be- 

cause the gro bonanj is the soul that endures after death 
and because it is connected to a particular lwa, a per- 

son who venerates the ancestors inherits the service of 

particular spirits. In addition to the master of the head, 

each person has a small number of other Awa with 

whom there is a special protective connection. There is 

a rough parallel between the characters of the spirits 

and those of the people who serve them. Thus the lan- 

guage of Voodoo is also a language for categorizing and 

analyzing the behavior of groups and individuals. For 
example, when an individual, family, or temple is de- 

scribed as worshiping in a mode that is Rada net, 

(‘straight Rada’’), a great deal is also being said about 

how that person or group functions socially. 

Voodoo and the Dead. In both urban and rural Haiti, 

cemeteries are major ritual centers. The first male bur- 

ied in any cemetery is known as the Baron. Baron’s wife 

is Gran Brijit, a name given to the first female buried 
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in a cemetery. Every cemetery has a cross either in the 

center or at the gate. The cross is known as the kwa 

Baron (“Baron’s cross’’), and this is the ritualizing cen- 

ter of the cemetery. Lighted candles and food offerings 

are placed at the foot of Baron’s cross. In addition, 

many rituals for healing, love, or luck that are per- 

formed in the rural cult houses or the urban temples are 

not considered complete until the physical remnants of 

the “work” are deposited at crossroads or at Baron’s 

cross, which is itself a kind of crossroads marking the 

intersection of the land of the living and the land of the 

dead. 
Haitians make a distinction between lemo (‘‘the 

dead’’) and lemisté (“the mysteries”). Within Voodoo, 

there are rituals and offerings for particular family 

dead; however, if these ancestral spirits are seen as 

strong and effective, they can, with time, become misteé. 

The group of spirits known as the gédé are not ancestral 

spirits but misté, and their leader is the well-known 

Baron Sarndi, or Baron Saturday. In and around Port- 

au-Prince, the capital of Haiti and its largest city, the 

gédé are the object of elaborate ritualizing in the ceme- 

teries and Voodoo temples during the season of the 

Catholic Feast of All Souls, or Halloween. 

The gédé are not only spirits of death but also patrons 

of human sexuality, protectors of children, and irrepres- 

sible social satirists. Dances for gédé tend to be boister- 

ous affairs, and new gédeé spirits appear every year. The 

satirical, and often explictly sexual, humor of the gédé 

levels social pretense. Appearing as auto mechanics, 

doctors, government bureaucrats, Protestant mission- 

aries, and so forth, the gédé use humor to deal with new 

social roles and to question alienating social hierar- 

chies. 

Voodoo Ceremonies. In rural Voodoo, the ideal is to 

serve the spirits as simply as possible because simplic- 

ity of ritual is said to reflect real power and the true 

African way of doing things (Larose, 1977). In practice, 

rural ritualizing tends to follow the fortunes of the ex- 

tended families. Bad times are said to be due to the dis- 

pleasure of the family spirits. When it is thought to be 

no longer possible to satisfy the spirits with small con- 

ciliatory offerings, the family will hold a large drum- 

ming and dancing feast that includes animal sacrifice. 

Urban Voodoo, by contrast, has a more routine ritual- 

izing calendar, and events tend to be larger and more 

elaborate. Ceremonies in honor of major spirits take 

place annually on or around the feast days of their 

Catholic counterparts and usually include sacrifice of 

an appropriate animal—most frequently a chicken, a 
goat, or a cow. A wide variety of ceremonies meet spe- 

cific individual and community needs: for example, 
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healing rites, dedications of new temples and new ritual 

regalia, and spirit marriages in which a devotee “mar- 

ries’ a spirit of the opposite sex and pledges to exercise _ 

sexual restraint one night each week in order to receive 

that spirit in dreams. There is also a cycle of initiation 

rituals that has both public segments and segments re- 

served for initiates. The latter include the kanzo rituals, 

which mark the first stage of initiation, and those in 
which the adept takes the asson, the beaded gourd rat- 

tle that is the symbol of the Voodoo priesthood. Certain 

rituals performed during the initiation cycle, such as 

the brule zen (‘‘burning of the pots”) and the chire ayzan 

(“shredding of the palm leaf’) may also be used in other 

ritual contexts. Death rituals include the desounen, in 

which the gro bonanj is removed from the corpse and 

sent under the waters, and the rele mo nan dlo (‘‘calling 

the dead up from the waters’’) a ritual that can occur 

any time after a period of a year and a day from the 

date of death. Good-luck baths are administered during 

the Christmas and New Year season. Many of the rituals 

of urban Voodoo are performed in rural Haiti as well. 

Annual pilgrimages draw thousands of urban and ru- 

ral followers of Voodoo. The focal point of events, which 

are at once Catholic and Voodoo, is usually a Catholic 

church situated near some striking feature of the natu- 

ral landscape that is believed to be sacred to the Voo- 

doo spirits. The two largest pilgrimages are one held for 

Ezili Danto (Our Lady of Mount Carmel) in mid-July in 

the little town of Saut d’Eau, named for its spectacular 

waterfall, and one held for Ogou (Saint James the 

Elder) in the latter part of July in the northern town of 

Plain du Nord, where a shallow pool adjacent to the 

Catholic church is sacred to Ogou. 

Voodoo and Magic. Serge Larose (1977) has demon- 

strated that magic is not only a stereotypic label that 

outsiders have applied to Voodoo, but also a differential 

term internal to the religion. Thus an in-group among 

the followers of Voodoo identifies its own ritualizing as 

“African” while labeling the work of the out-group as 

maji (“‘magic’’). Generally speaking, this perspective 

provides a helpful means of grasping the concept of 

magic within Voodoo. There are, however, those indi- 

viduals who, in their search for power and wealth, have 

self-consciously identified themselves with traditions of 

what Haitians would call the ‘‘work of the left hand.” 

This includes people who deal in pwen achte (‘‘pur- 

chased points”), which means spirits or powers that 

have been bought rather than inherited, and people who 

deal in zombi. A zombi may be either the disembodied 

soul of a dead person whose powers are used for magi- 

cal purposes, or a soulless body that has been raised 

from the grave to do drone labor in the fields. Also in- 

cluded in the category of the left hand are secret soci- 

eties known by such names as Champwel, Zobop, and 

Bizango. These powerful groups use magic not for per- 

sonal gain but to enforce social sanctions. Wade Davis 

(1985) claims that zombi laborers are created by judg- 

ments of tribunals of secret societies against virulently 

antisocial persons. 
The “work of the left hand’’ should not be confused 

with more ordinary Voodoo ritualizing that also has a 

magical flavor, such as divination, herbal healing, and 

the manufacture of charms for love or luck, or for the 

protection of the home, land, or person. Much of the 

work of Voodoo priests is at the level of individual 

client-practitioner interactions. Theirs is a healing sys- 

tem that treats problems of love, health, family, and 

work. Unless a problem is understood as coming from 

God, in which case the Voodoo priest can do nothing, 

the priest will treat it as one caused by a spirit or by a 

disruption in human-relationships, including relations 

with the dead. Generally speaking, cures come through 

a ritual adjustment of relational systems. 

Voodoo in the Haitian Diaspora. Drought and soil 

erosion, poverty, high urban unemployment, and polit- 

ical oppression in Haiti have led to massive emigration 

in the last three decades. Voodoo has moved along with 

the Haitians who have come to the major urban centers 

of North America in search of better life. In Miami, New 

York, and Montreal, the cities with the greatest concen- 

trations of Haitian immigrants, Voodoo ceremonies are 

carried on in storefronts, rented rooms, and high-rise 

apartments. North American rituals are often truncated 

versions of their Haitian counterparts. There may be no 

drums, and the only animals sacrificed may be chick- 

ens. However, it is possible to consult a manbo or oun- 

gan in these immigrant communities with ease, and the 

full repertoire of rituals is found there in one form or 
another. Even the pilgrimages are duplicated. On 16 

July, rather than going to the mountain town of Saut 

d’Eau to honor Ezili Dantd, New York Haitians take the 

subway to the Italian-American Church of Our Lady of 
Mount Carmel in the Bronx. 

[For related discussion, see Santeria and Yoruba Re- 

ligion.] 
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VOTIVE OFFERING. See Vows and Oaths. 

VOWS AND OATHS. With the vow to accomplish 

something, a person dedicates himself to the task 

wholly. Whoever takes an oath to accomplish some- 

thing is required to answer for it, for he has named him- 
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self or some one of his belongings as a pledge of his 
commitment and is thus bound by his very life, his 

honor, and his property. 

Vows and oaths therefore affect a person’s whole 

being; they put his very existence in pawn. There is a 

distinct difference, however, between an oath and a 

vow: a vow is merely a personal promise, whereas an 
oath is a promise made before some institutional au- 

thority. In taking an oath, a person not only assumes an 

obligation but also becomes liable to prosecution; the 

state and society have an interest in his act. Oaths serve 

as objective guarantees of what is promised. Swearing 

to tell the truth, one guarantees that what one says is 

true. Oaths are self-endorsing. 

The practice of oath taking by which a person places 

his very life at risk is an extremely ancient one. It is an 

institution of coercion, “the most powerful coercion 

known to primitive man” (Thurnwald, 1925, vol. 2, p. 

39). Oaths are encountered among all peoples and in all 

cultures. They are a primal symbol of religion. 

Because they are absolutely binding by nature, and 

because they are subject to both misuse and overuse, 

oaths are nevertheless looked upon with some suspicion 

in the fields of ethics, politics, and jurisprudence. They 

have to be judged in themselves, in relation to the par- 

ticular substance of the promise they contain and the 

nature of the guarantee, as both tend to vary consider- 

ably depending on the level of the given culture and the 

conventions of the applicable code of law. 

Giving and Receiving—An Institution of Life. In the 

archaic scheme of things, objects of barter, things that 

must be paid for, are not simply goods but rather gifts. 

They establish a substantial bond between giver and re- 

ceiver, for the latter is obligated to provide something 

in exchange for the gift. Such exchange affects the so- 

cial position of the participants: it turns the giver into 

a receiver and makes of the receiver a giver. 

In this economy of mutual giving, the objects ex- 

changed have both an objective and a subjective signif- 

icance; they not only create the partnership, they also 

serve to insure it. They are subject to recall. They give 

rise to rights and obligations. They are pledges. 

Vows and oaths have the same archaic structure. 

They create and solidify partnerships based on recipro- 

cal giving. One swears by specific things, and in the ex- 

change these pledges become extremely important. 

They guarantee the peace, subjectively and objectively. 

The bond of order they establish is affirmed in the oath 

itself, so that the oath, like the things by which it is 

sworn, is part blessing and part curse: it obligates one 

to a bond, and binds one to an obligation. 

In many languages the word for “oath” is somehow 

associated with fate. The Assyrian mamuiti translates as 
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“oath,” but it also means ‘‘obsession” and ‘‘curse.”’ The 

related term tamitu is also used for ‘‘oath,” but in addi- 

tion it can refer either to a divine oracle or the question - 

put to the god (Pedersen, 1914, p. 2). Clearly one is one- 

self possessed by what one possesses. Property can have 

a fatal power. 
The Arabic word bai‘ translates as both “purchase” 

and “‘sale,” but it also means ‘“‘convenant.” The ex- 

change of wares, accompanied by ceremonial gestures 

of bonding such as reciprocal touching and shaking of 

hands, confers certain rights and obligations to both 

parties. One sells a certain object, but one also sells one- 

self. The bond linking buyer and seller is an oath. Im- 

plicit in the word bai‘ are both the sealing of a compact 

and an exchange of oaths (ibid., pp. 52-58). The former 

secures the connection, while the latter constitutes ‘‘re- 

ligion”’ (from religare, ‘‘to tie fast’’) in the truest sense, 

bondage to the gift of life. The Anglo-Saxon verb swer- 

ian (‘‘to swear’) suggests something of the magic in 

such a bond, for at one time it meant to recite mystic 

charms and spells in a strange, singsong kind of chant. 

Old Frisian swera meant simply ‘‘to sing’”—in the ser- 

vice of religion. 

Oaths in early Germanic times were not only a reli- 

gious rite, they were themselves the religion. An oath 

was an actus religiosissimus in the truest sense (Lex, 

1967, p. 24). The Middle High German word for “‘oath”’ 

contains the Indo-European root “it or *lig, meaning 

bond. An oath is an added confirmation, an absolute 

guarantee, of the word and intent of the person swear- 

ing, and it is also the fetter that binds him to the truth. 

The Latin term for “oath” is ius iurandum (‘sworn 

law’). Oaths were firmly established legal instruments 

with statutory force: ‘‘An oath is an assurance backed 
by religious sanctity; and a solemn promise given, as 

before God as one’s witness, is to be sacredly kept’ (Ci- 

cero, De officiis 3.104). The oath of allegiance was 
known as the sacramentum. 

The things one swears by are pledges, and the prom- 

ises to which one binds oneself in swearing by things 

are oaths. With the specific things to which he appeals, 

a person guarantees that to which he has committed 

himself. They can be demanded of him; they become 

objects for litigation. Greek mythology (according to 

Hesiod) speaks therefore of the oath as the offspring of 

contention. It issues from conflict over things to which 

one is obligated, namely heaven and earth, life and 

death, gods and men. The obligation to them is binding, 

and the bond with them brings with it obligation. The 

very earth avenges itself on the perjurer, for with his 

oath he has placed it in pawn. The Greeks speak of hav- 

ing to pass through the portals of the oath, for horkos, 

their word for “‘oath,” designates a separate space be- 

fore which one has a sense of dread (aidds), a border 

region. The strongest oaths of all were those sworn on 

the bank of the Styx, the undérworld stream whose 

waters expose the guilty and cleanse the innocent of 

false accusations. 

Oaths are a divine judgment. The good and evil that 

they decide between amount to fortune and misfortune. 

Hence one speaks of.eating and drinking one’s oath. It 

either confirms or threatens one’s very existence. 

Oath taking may entail trial by fire, duels, symbolic 

destruction of specific objects, or hypothetical self-con- 

demnation. The Maasai of East Africa bite off a few 

blades of grass, then exclaim: ‘‘May this grass prove 

poisonous to me if I have lied before God!’’ (Lasch, 

1908, p. 80). 
The reciprocal giving and taking in the economy of 

barter is something that serves to solidify society, for 

the one who gives also has a right to receive. Gifts are 

therefore challenges: they bind the receiver to the giver; 

they are what establishes a compact with him. They are 

an opening ceremony. While they serve to guarantee the 

fulfillment of oaths, they also anticipate the fulfillment 

of a vow, which is not a pledge to the past, but to the 

future. A vow presumes a compact that is yet to be. Vo- 

tive gifts are only down payments on future covenants. 

They serve as symbols in the here and now of future 

fulfillment, and they have personal meaning. They give 
objective reality to a subjective religion. 

Like votive gifts, magical rites and animal and hu- 

man sacrifice are typical examples of such objectiviza- 

tion. So are the conjuring of rain in Arizona, New Mex- 

ico, and southern Europe, and so were temple 

prostitution in the Near East, cult chastity among the 

Romans, continence in preparation for specific tasks (as 

in war vows), or the habit in Latin countries of placing 

votive offerings in the form of garments and models of 

healed limbs on altars and temple walls. Popular faith 

abounds with customs of this kind. In them, promises 

take the form of gifts, and gifts serve as promises, con- 
crete expressions of personal religion. 

Vows and Personal Religion. Gifts initiate the reci- 

procity of giving and receiving, and they have been used 

for that purpose since archaic times. They have per- 
sonal importance, for the promises they imply must be 
kept only if the gifts are found acceptable. 
Vows are promises of the same kind. Whether they 

are fulfilled is not a matter for the law but rather hinges 
on the person governing the giving and receiving. Noth- 
ing is given that is found unacceptable, and nothing is 
accepted that cannot be given. All involuntary vows are 
invalid. All voluntary ones are valid provided they sat- 



isfy the controlling authority, the religion, under which 

they are made. The same authority has the option of 
annulling them. 

The Bible, Judaism, Christianity, Islam, and Bud- 

dhism all limit the use of vows. They have rules apply- 

ing to the pledges of individuals as well as those of 

whole groups, such as communal orders and sects. 

The terms for vow in the Bible are the Hebrew nazir 
and the Greek euché (‘‘prayer’’). There a vow is an un- 

conditional pledge of special submission to Yahveh. The 

Nazirite, or the man who has made such a vow, must 

refrain from drinking wine (Nm. 6:3), cutting his hair 

(Nm. 6:5), and coming into contact with a corpse (Nm. 

6:6). The charismatic warrior Samson is an example of 

such a man (VJgs. 13ff). What distinguishes a person un- 
der such a vow is not his asceticism but rather his sym- 

bolic strength, his total commitment to the advance- 

ment of Yahveh’s cause. This same vow is met with in 
the New Testament as well: Paul had placed himself un- 

der one (Acts 18:18) even before the Jerusalem congre- 

gation required it of him (Acts 21:23—-24). Such a vow 

can be either for life or for only a specified period. 

The Talmud and Mishnah treat all kinds of vows, that 

is, vows of abstinence as well as vows of consecretion, 

under the single rubric of nedarim, “vows” (Ned. 3.4). 

They advise that any such pledges be restricted as much 

as possible to basic religious practices. While admitting 

their usefulness as insurance of unconditional compli- 

ance with sacred obligations, the Jewish texts warn that 

vows must not be undertaken lightly and add that they 

have only limited validity when made by minors. 

Christian vows consist of promises to obey the so- 

called gospel counsels: poverty, chastity, and obedience. 

They are taken in the various monastic orders and are 

implicit in their rules. Affirmation of the counsels is a 

sign of the Christian’s calling within the church to give 

himself to God, to preach the gospel, and to personify 

the Lord’s dominion. It constitutes an anticipation of 

heavenly existence. By referring to the calling and 

thereby underscoring the voluntary and charismatic as- 

pects of monastic life, I deliberately skirt the notion of 

ascetic self-indulgence and personal gain rejected by 

Luther in his Reformation tract De votis monasticis. 

There is such a thing as an unconditional pledge that is 
of necessity only temporal and is therefore not binding 

for all eternity. 
The Qur’an and the six canonical works of the sunnah 

warn against excessive use of vows (nudhar; sg., nadhr) 

and make quite clear just what the nature of such 

pledges ought to be. According to the earliest thinking, 

they are best related to the basic religious duties and 
devotions, the intensity of which they tend to heighten. 
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Thus one might vow to pray at specified places and 

times, to fast on unusual occasions, to undertake pil- 

grimage to shrines other than Mecca, or—most impor- 

tant of all—to provide additional, voluntary alms. 

Moreover, it is acceptable to vow to free slaves or to be 

especially attentive to fellow Muslims, to visit the sick, 

to attend services for the dead, and to accept invitations 

to weddings. Restrictive vows, entailing abstinence 

from certain foods, celibacy, extreme penance, and 

professions of contrition, are not considered binding. 

They are rejected for the simple reason that a person 

who presumes to declare forbidden what is generally al- 

lowed is no different from the one who allows what is 

in fact forbidden. Therefore the Qur’an explains that 

monasticism is an innovation “that was not instituted 

by God, one that was only invented by the generations 

before you” (surah 57:27). 

In the broadest sense, vows are unconditional prom- 

ises to do something specific—good or evil. In the nar- 

rower sense, they are unqualified pledges to do good, 

not evil, and as such they are directed solely to God. 

Often they are cast in hypothetical terms: one ‘‘prom- 

ises to do this or that under the condition that this or 

that is forthcoming” (Gottschalk, 1919, p. 30). Muham- 

mad is supposed to have said that a vow does not has- 

ten anything and cannot forestall anything. However 

the miser’s vow makes him better, for essentially he 

tells God: ‘‘Give, that Imay give—da ut dem!” (ibid., p. 4). 

Vows encourage the fulfillment of obligations and the 

accomplishment of certain tasks. War vows and vows of 

revenge are clear examples of this; they enlist self-sac- 

rifice and deprivation in the cause of securing just retri- 

bution. The bodhisattva vow of Mahayana Buddhism 

consists of the promise not to wish to enter nirvana un- 

til all creatures have been released from the cycle of re- 

birth and have attained perfection. It first appears in 

the legend of the Buddha Amitabha in the second cen- 

tury BCE, and it continues to characterize the aspira- 

tions of major sects in China and Japan. It is the key to 

the salvation doctrine of Amida Buddhism. For if one 

gives what one receives, so does one receive what one 

gives. In promising to wait for salvation, one finds sal- 

vation in the waiting. Such a vow has cosmic signifi- 

cance. It constitutes sacrifice and self-denial. 

Oaths and Their Institutional Forms. Oaths have both 
a constitutive and an instrumental force. They convey 

the truth of an assertion, but they also serve as a means 

whereby it can be determined whether or not that as- 

sertion is true. They confirm a promise, and at the same 

time provide by their very form proof positive of the 

accuracy of its content. 

The instrumental nature of oaths becomes. particu- 
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larly apparent when a judicial system becomes de- 

tached from the life of the community, when state and 

culture are no longer one and the same. In such cases, . 

oaths no longer reveal their constitutive force. In a state 
trial they function as legally binding proofs. They are 

one method of arriving at the truth in legal proceedings, 

and as such they take on regulative importance. 

The ritual of oath taking takes numerous forms. In 

every case there are strict rules governing the behavior 

of all participants, the rights and obligations of the per- 

son swearing, and the specific form in which he pro- 

nounces and confirms his pledge. There is a mystique 

associated with the taking of oaths, one that was espe- 

cially pronounced in the Indo-European cultural sphere. 

An obsession with form is typical of such rites, each role 

being carefully prescribed. An oath could miscarry if for 

some reason it was impossible to observe strict conven- 

tions in the swearing of it. 

These conventions applied not only to the person tak- 

ing the oath but also to his oath-helpers. The use of wit- 

nesses is characteristic of the Germanic peoples and is 

in fact unique to them. They might be members of the 

oath taker’s family or men with whom he has sworn 

brotherhood. They were not obliged to confirm the sub- 

stance of his assertion but only to attest to this credibil- 

ity. Once his oath had been taken, they were called 

upon to swear—by twos, threes, sixes, or twelves—that 

it was ‘“‘pure and not forsworn.” 

Such oaths of purification could still count for naught 

in the event of so-called eidschelte (ON, ‘‘oath chal- 

lenge’). If the accused chose to force down the raised 

hand of the person swearing, a duel had to be fought to 
decide the issue. 

The spot where an oath could be sworn, its wording, 

and all of the attendant gestures were strictly pre- 

scribed. The setting was called the malstat (‘‘justice 

site’), dingstat (‘‘trial site’), or richtstat (‘judgment 

site’). This was where the community regularly gath- 

ered for its ping, or legislative assembly, and it was 

here that sacrifices were offered to the gods and trials 

were held. An oath circle would be inscribed on the 

ground and the person swearing required to stand in- 

side it. Under no conditions could he leave the circle or 

even place a foot outside its perimeter until the ritual 

was ended. 

The wording of oaths differed considerably depending 

on the authority before which they were sworn and the 

persons or objects serving as pledges. A man might 

swear by his sword, his threshold, the plank of his ship, 

his wife and children, his own life, or one of the gods. 

The oath taker was required to stand and recite the ar- 

gumentum iuramenti, called the eidstab (‘oath stave’), 

in a clear voice and without assistance. On occasion the 

phrases might first be spoken by either the judge or the 

accuser, then repeated word for word by the accused. 

This type of oath was known as a‘gestabter eid (‘‘directed 

oath’’). : 

While swearing, the oath taker had to be touching his 

pledge with his free hand. It was this physical contact 

“that established the supernatural bond of the oath, the 

mysterium iuramenti, and gave it its magical force” 
(Brunner, 1906-1928, vol. 1, p. 257). If the oath was 

sworn by a god, such contact was accomplished through 

substitution. An animal was sacrificed to the god and 

the so-called eidring (‘‘oath ring”) dipped in its blood. 

The oath taker then took hold of the ring with one hand 

while raising the other. Local custom dictated how 

many of the fingers of his raised hand were to be ex- 

tended, whether two, three, or all of them. 

Everyone participating in the rite had to perform his 

role in accordance with fixed rules. No distinction was 

made between the miscarriage of an oath and outright 

perjury. Form and content were considered one and the 

same. If one of the oath-helpers swearing overstepped 

the margin of the oath circle by a fraction of an inch, 

forgot a portion of the formula, used a wrong word, 

lowered his hand too quickly, or failed to touch the 

pledges as required, the oath was useless and the guilt 

of the accused was established. It was clear that he had 

perjured himself, and he was required to leave the set- 

tlement in dishonor, stripped of all communal ties. 

Later it became customary to punish a perjurer by 

chopping off either the fingers he had used in swearing 
or his entire hand. 

In Germanic law a man’s whole life might hinge on 

his oath. Depending on its force in a trial, he could be 

either saved or doomed. Oaths of fealty and vassalage 

have the same constitutive importance, as does the cit- 

izen’s oath of the Middle Ages. The Swiss Eidgenossen- 

schaft (‘‘sworn confederacy”’) takes its strength from the 

constitutive force of the citizen’s oath, and the country’s 
civil code is based on it. 

There are, however, a number of traditions in which 

oaths are accorded only instrumental importance. This 

is the case in Greek rhetoric, Roman and Islamic law, 

and in the various modern judicial systems. For them 

an oath is not proof in itself but only a means of proof. 

It can be of assistance in determining the truth, yet it is 
not considered the truth itself. 

In Roman civil cases the oath “occupies a less impor- 

tant position than in Germanic ones, for while in the 

latter it is a statutory right of the accused that regularly 
takes precedence over other proofs, in the former it only 
appears at the request of the adversary or the judge 



when there are no other means for bringing the truth to 

light” (Bethmann-Hollweg, 1864-1874, vol. 2, p. 573). It 

serves as a kind of confirmation, strengthened by the 

fact that God is called to witness it. Here the form and 
content of oaths, their religious and legal significance, 

and their ethical and political aspects are distinctly sep- 
arate. 

The ancient writers produced numerous logical, rhe- 

torical, philological, philosophical, and theological 

treatises on the problem of intent in oaths (restrictio 

mentalis), on the meanings of their terms ‘and their dif- 

fering connotations, on the degree to which an oath is 

binding depending on the rank of the deity by which it 

is sworn, and on the quesiton of how frequently oaths 

may be required. They speak of sophistic oaths, in 

which the sense and the wording differ, of involuntary 

oaths (unlike Plato and Aristotle, Democritus consid- 

ered all oaths to be valid, even involuntary ones), and 

finally of the proper form for the naming of pledges. We 

read of Rhadamanthys’s struggle against the misuse of 

oaths and of Herakles’ effort to do away with them al- 

together. The Hippocratic oath sworn by physicians has 

a venerable tradition, surviving as it does into our own 

time. Always there have been disputes over just what 

one ought to swear upon (as in the oath of allegiance or 

loyalty oath) and the degree to which one commits one- 

self (oaths of office, oaths of vassalage, the oath to the 

Fuhrer). 

In the Bible, oaths are treated in both their constitu- 

tive and instrumental senses. The Lord swears an oath 

by himself (Dt. 29:9ff.). That oath is the basis of the cov- 

enant with Israel, and he is bound and obligated by it. 

But for it, he would not have stood behind his chosen 

people and liberated them from bondage. That divine 

oath has constitutive force even for God himself. Men 

are permitted to swear oaths only as long as they call 

upon God in doing so, but they have not always ob- 

served this restriction. Hence Jesus’ admonition not to 

swear at all (Mt. 5:34—37). Oaths are to be sworn before 

the Lord as God; they are not suited for the reinforce- 

ment of an intention that does not relate to him (Mt. 

23:16—-22). Jesus rejects the instrumental use of oaths. 

He nevertheless admits them when they serve to reaf- 

firm the promise implicit in the Lord’s name (Mz. 5:33). 

He also admits affirmation in the form of “Yea, yea,” 

“Nay, nay.” (Mt. 5:37). 
This rule is applied by the early Christian church 

both positively (Heb. 6:13-19) and negatively (Jas. 5:12). 

Swearing is permitted, yet oaths are still rejected. 

Meanwhile the oath had come to serve in an instrumen- 

tal sense as a confirmation of faith. In 251 cz the anti- 

pope Novatian required an oath of allegiance from his 
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followers; he was the first pontiff to do so. Later it be- 

came customary for bishops and teachers to take oaths 

of office, Christian significance was given to the fingers 

extended when swearing, and oaths were sworn on the 

Gospels and on relics. 

One persistent problem has been whether priests 

ought to be required to swear oaths to secular author- 

ity, as in the oath to the emperor in antiquity, to the 

Republic during the French Revolution, or to the Fuhrer 

under National Socialism. The Reformation rejected 

papal oaths. Various Christian sects—Anabaptists, Je- 

hovah’s Witnesses, Mennonites—refuse to take oaths of 

any kind. 

[See also Binding and Covenant.] 
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VRIES, JAN DE (1890-1964), Dutch folklorist and 
historian of religions. Jan Pieter Marie Laurens de Vries 

was born in Amsterdam on 11 February 1890 and died 

in Utrecht on 23 July 1964. In 1926, de Vries was ap- ~ 

pointed to the chair for ancient Germanic linguistics 

and philology (comprising also Indo-European compar- 

ative grammar) at the University of Leiden. Among the 

numerous positions he held was the editorship of the 

fifth edition of Winkler Prins’s Algemene Encyclopedie 

(General Encyclopedia; 16 vols, 1932-1938); this func- 

tion occupied him for the entire period of publication. 

He established also a famous series of classical Dutch 

literary works, “Bibliotheek der Nederlandsche let- 

teren” (1938—), sponsored by the Society for Dutch Lit- 

erature and the Royal Flemish Academy of Language 

and Literature. Internationally famous as a Germanist, 

he became known in even wider circles as a folklorist. 

During the 1930s he pleaded fervently and often that 

the study of folklore (volkskunde) be considered a sepa- 

rate discipline, after having already championed the 

subject in congresses of philologists. The interest in the 

creativity of the volk (from which during this part of his 

life he excluded the intelligentsia and the urban prole- 

tariat, a view evinced in Volk van Nederland, published 

in 1937, which was a work by various authors that de 

Vries organized and edited, and of which he wrote a 

major part) was no doubt in tune with- some scholarly 

and general interest fostered all over Europe at the 

time. 

Unlike most scholars, de Vries had a career and lived 

in a time of history in which one’s true colors could not 

always be kept concealed. After World War II, he was 

dismissed from his position at the University of Leiden 

because of his stance and his acts during the war. Under 

German occupation (1940-1945) he had served as vice- 

chairman of the Kultuurkamer (the body whose ap- 

proval was required for any artistic or literary produc- 

tion). In the summer of 1940, shortly after the German 

invasion, he wrote a pamphlet, Naar een betere toekomst 

(Toward a Better Future), that promulgated his anti- 

democratic views and hailed the newly opened way to- 

ward a world in which the individual would be subor- 

dinate to a more encompassing, national structure. He 

published with National Socialist publishers, worked 

for a National Socialist journal, and by the end of the 
war even became a “sympathizing member’ of the 

Schutzstaffel (SS). Many of de Vries’s readers, and es- 

pecially his students, have observed a mystifying inner 
contradiction in him. 

No doubt, there is a conflict that is at the same time 

an essential ingredient in his work. De Vries was not 

only an industrious scholar but a very critical mind, a 

man who despised the crowd, yet longed for a truly har- 

monious community, which he thought was reflected 

among ancient Germanic and Norse tribes. Solitary, ro- 

mantic in his tastes, and of superb intelligence, he 
seemed blind to the vulgarity of Nazism, to which he 

committed himself with a fatalistic faithfulness, even 

seeing its impending defeat, and all the while incapable 

of realizing the harmony with people for which he 

longed. It is quite remarkable that de Vries’s scholarly 
work does not show any feature of Nazi ideology or any 

of the kitsch it spawned. He pursued his scholarly goals 
unabated during, and also after, the war. 

After his retirement in 1955 from a position as sec- 

ondary schoolteacher in Dutch literature that he held 

for seven years, he wrote an impressive number of im- 

portant books. Among them are his Kelten und Germa- 

nen (1960); Forschungsgeschichte der Mythologie (1961), 

in which his admiration for romantic impulses in his- 

tory stands out clearly; and Nederlands etymologisch 

woordenboek (1963-1971). The best-known handbook of 

Germanic religion is the second edition of his Altger- 

manische Religionsgeschichte (2 vols., 1956-1957). De 

Vries is among the foremost scholars who recognized 

the importance of Georges Dumézil’s work. [See Indo- 

European Religions.] Throughout his career, however, 

de Vries maintained his own originality and erudite, 

critical competence in details. For instance, he points 

out the lack of clear evidence in Germanic sources for 

the existence of secret men’s societies, yet, with implicit 

as well as explicit criticism on theoretical models em- 

ployed by others, he demonstrates various other specific 

expressions of socioreligious cohesiveness. 
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KEES W. BOLLE 

VRNDAVANA is both a mythical site, mentioned in 
the Puranas, and a town in modern India that is one of 



the most important Hindu pilgrimage centers of North 
India and the focus of much religious activity. As a sa- 
cred locality known in scripture, Vrndavana is ancient, 
but as a town it is comparatively new. 

Mythical Site. Vrndavana (literally, “sacred basil 
grove’’) is described in the Puranas, most notably in the 

Bhagavata Purana, as a beautifully forested land asso- 

ciated with the cowherd god Krsna. According to the 
Bhagavata Purdna, Krsna was born in the royal city of 

Mathura, but to avoid slaughter by his wicked uncle 

Kamsa his father secretly took him across the Yamuna 
River to the cowherd settlement of Gokula, where he 

passed the early years of his infancy. Kamsa soon 
learned of Krsna’s whereabouts, however, and began to 

send various demons to destroy him. When the danger 

grew too great, the cowherds who had taken in Krsna 

moved to a new site—the beautifully forested land of 

Vrndavana—and there set up an idyllic village. In the 
land of Vrndavana, Krsna charmed the elders of the vil- 

lage with mischievous pranks and frolicked in the forest 

herding cattle with his young companions. Most impor- 

tant, though, it was in the forests of Vrndavana that 

Krsna would meet with the adolescent gopis (cowherd- 
esses) of the village under the autumn moon for love 

trysts. Krsna’s passionate affairs with the gopis have 

been elaborated on extensively since medieval times, 

and one gopi in particular—Radha—rose to the position 

of Krsna’s favorite. The intimate relationships exempli- 

fied between Krsna and his lovers in Vrndavana came 
to symbolize the human’s true relationship with the di- 
vine. For the practicing Vaisnava, Vrndavana is an eter- 

nal world, a heavenly paradise that the liberated soul 

achieves after ultimate success. 
Modern-Day Town. The modern-day town of Vrnda- 

vana (also known as Brindavan) is located on the west 

bank of the Yamuna River, about eighty miles south of 

Delhi and forty miles north of Agra, and is situated in 

the modern Indian state of Uttar Pradesh. Vrndavana 

can best be understood, however, by viewing it as part 
of Vraja (Braj), a distinct cultural region, complete with 

a distinct language (Vrajabhasa, or Brajbhasa) and his- 

tory, defined by its association with the Krsna myth. 
Through complex historical developments of the six- 

teenth century, this region came to be identified as the 

very land where Krsna actually lived long ago. The 

town of Vrndavana, in particular, was built on a site 

identified as the forest where Krsna met with Radha 
and the other gopis for their nightly trysts. 

The historical development of Vrndavana was due 

primarily to the disciples of the Bengali saint Caitanya 

(b. 1486 cE), who came to be known as the Gaudiya 

Vaisnavas. [See the biography of Caitanya.] The ‘‘re- 

claiming” of the sites of Krsna’s exploits on earth was 

VRNDAVANA 307 

a cherished dream of Caitanya. Although the saint him- 
self visited the area surrounding Vrndavana only once, 

he had sent before him a close disciple named Lokana- 

tha Acarya and then later, a group of theologians known 

as the Six Gosvamins of Vrndavana. The establishment 

of Vrndavana as an important religious center is chiefly 

the work of this group of theologians, especially two 

brothers among them, Rupa and Sanatana Gosvamin. 

These brothers were to have the first of the magnificent 

temples of Vrndavana built in the sixteenth century 

with the help of wealthy rajas of Rajasthan. They were 

also responsible for establishing the location of many of 

the sites associated with the Krsna myth and for creat- 

ing a center of Vaisnava learning in Vrndavana. 

Three other Vaisnava sects were involved in the de- 

velopment of Vraja culture that took place in and 

around Vrndavana, namely, the Radhavallabhas, the 

Vallabhacaryas, and the Nimbarkas. [For further discus- 

sion of these three sects, see Vaisnavism, article on Bha- 

gavatas.] Vrndavana continued to grow and develop as 

an important center for all Vaisnavas, and with the con- 

struction of a large Sri Vaisnava temple in Vrndavana 

in the mid-nineteenth century, all major sects of Vais- 

navism came to be represented in Vrndavana. 

Today hundreds of pilgrims flock into Vrndavana 

daily, their numbers increasing substantially during the 

four monsoon months when, as legend has it, all other 

pilgrimage sites come to reside in Vrndavana. These pil- 

grims come to walk the very land trodden by Lord 

Krsna and to see the natural objects transformed by his 

contact. They come also to see Krsna in another impor- 

tant form—as an image (marti) residing for the benefit 

of his worshipers in the many famous temples of Vrnda- 

vana. But most important, they come during the rainy 

season to see the numerous plays staged all over Vrnda- 

vana that depict stories of Krsna and his intimate com- 

panions. Vrndavana continues to thrive—many new 

temples are being constructed today—making it a liv- 

ing center of traditional Hindu culture. 

[See also Krsna; Radha; and Hindi Religious Tradi- 

tions. ] 
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Vrndavana before its development by the Vaisnava Gosvamins. 
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Davip L. HABERMAN 

VRTRA, whose name is probably derived from the 
Sanskrit verbal root vr, meaning “hold back, restrain, 

envelop,” is a serpent slain by Indra in the Rgveda. This 

act, which is Indra’s most famous, most important, and 

most frequently mentioned achievement, is the subject 

of several complete Rgvedic hymns (notably Rgveda 

1.32 and 10.124). Vrtra had coiled around a mountain, 

preventing the waters from flowing down; Indra pierced 

him with his thunderbolt and released the waters. This 

act has many symbolic resonances: slaying the dragon, 

releasing the waters or rains, bringing the ambrosial 

soma down from heaven or the mountains (an act that 

Indra is elsewhere said to accomplish by stealing it, on 

the back of an eagle), conquering the enemies of the in- 

vading Indo-Aryans (for Vrtra is called a ddsa, or 

“slave,” the name given to the indigenous non-Aryans), 

creating the world out of the body of the slain dragon, 

or rescuing it from the dragon who had swallowed it. 

The thunderbolt of Indra is a cloud, which, as a phallic 

symbol, is a source of seed as well as rain; Vrtra is a 

cloud pierced in his loins or his bellies; and the cows to 

which the waters are compared are also rain clouds. 

Vrtra, who is depicted as a serpent or as a dragon 

whose arms and legs Indra has cut off, is a symbol of 

danger, constriction, drought, and loss. The battle is 

waged with magic as well as with physical weapons; 

Indra uses magic to make himself as thin as a horse’s 

hair, and Vrtra uses magic to create lightning and fog. 

Indra wins, of course, and the hymns end on a note of 

affirmation for Indra’s victory. 

The killing of Vrtra was closely associated with the 

killing of other demonic enemies, particularly Trisiras 

Visvaripa (the ‘‘three-headed, many-formed’’ son of 

Tvastr, the artisan of the gods), Namuci (“don’t-let-go’’), 

and Ahi (the Serpent, perhaps just another name for 

Vrtra). Vrtra is the younger brother of Trisiras, created 

by their father to take revenge upon Indra for the killing 

of Trisiras. This mythology is elaborated in the Brah- 

manas (c. 900 BcE), where it is said that when Indra 

killed Visvarapa he cut off his three heads, which be- 

came three birds; Tvastr performed a sacrifice to create 

Vrtra. Namuci is a demon whom Indra is said to have 
killed with foam (Rgveda 8.14.13); later, Indra kills both 
Vrtra and Namuci with foam at the juncture of day and 

night (Taittirtya Brahmana 1.7.1-7), when he had prom- 

ised Namuci that he would kill him neither by day nor 

by night, neither with anything dry nor with anything 

wet (Satapatha Brahmana 12.7.3.1-2). In the Mahabhar- 

ata (5.9-13), Indra kills Vrtra alone by tricking him in 

this way. The cosmogonic implications of the killing of 

Vrtra are spelled out in the Brahmanas: Vrtra lay cov- 

ering all the space between heaven and earth until In- 

dra killed him (Satapatha Brahmana 1.1.3.4-5); when 

Indra killed Vrtra, Vrtra said to him, “You are now 

what I was; now cut me in two” (ibid., 1.6.3.1—17). 

The killing of Vrtra, particularly when combined with 

the accessory acts of killing Trisiras and Namuci, fits a 

pattern that has strong resonances in other Indo-Euro- 

pean mythologies. In the Avesta, Thraetaona kills a 

three-headed demon and sets free the cows that have 

been imprisoned. In Greece, Herakles kills the three- 

headed Geryon, and the Roman Hercules kills Cacus, 

the son of Vulcan (who is, like Tvastr, the blacksmith of 

the gods). Porr (Thor), Indra’s parallel in Eddic litera- 

ture, kills the World Serpent. And in a more general 

way, Vrtra can be assimilated to all the dragons killed 

by all the great heroes—-to Python slain by Apollo, to 

the dragon killed by Saint George, and so forth. 

As Indra’s powers diminished during the period of 

transition from the Rgveda to the Brahmanas, the kill- 

ing of Vrtra was no longer regarded as an act that he 

could accomplish in single combat. Other gods help 

him (Aitareya Brahmana 2.3.5), or he uses the power of 

sacrifice rather than brute force (Satapatha Brahmana 

2.5.4.1-9); finally, as with Namuci, he hedges with 

words to break his treaty (ibid., 1.6.3.10). In the Maha- 

bhadrata, Indra is so overpowered by Vrtra’s superior 

magic and prowess that the demon can be slain only 

with the aid of Siva (who creates a fever in Vrtra) and 

Visnu (who places his own power in Indra’s thunder- 

bolt). Moreover, even after killing Vrtra, Indra is so 

weakened and defiled (polluted by the sin of brahmani- 

cide for having killed Vrtra, a priest) that he runs away 

and hides in a lotus stalk; still the fury (krtya) of brah- 

manicide incarnate seizes Indra until Brahma distrib- 

utes the sin among fire, water, the trees, and the celes- 

tial nymphs, and purifies Indra with a horse sacrifice 
(Mahabharata 12.272-273). 

Thus the ancient myth of the dragon whose body is 
dismembered to form the world (as Tiamat’s body does 
in the Mesopotamian myth) is transformed into an epic 
myth in which the sin of the warrior who kills the 
dragon is dismembered, as it were, to provide the sub- 
stances that guarantee the fertility of the world. In ei- 
ther case, it is, ultimately, the dragon that is the source 
of that fertility; the darker side of creation and the sin 
that inevitably arises in dealing with it, rather than the 
hero and his virtue, is the source of life. 



[See also Indra; Snakes; and Indian Religion, article 

on Mythic Themes.] 
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259: 

WENDY DONIGER O’ FLAHERTY 

VULVA. See Yoni. 
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WACH, JOACHIM (1898-1955), German-American 

historian of religions. Wach was born in Chemnitz, Sax- 

ony, and died while vacationing in Orselina, Switzer- 

land. He was a descendant of Moses Mendelssohn, a lin- 

eage that affected his life and career both positively and 

negatively. His paternal grandfather, the noted juris- 

consult Adolph Wach, married Lily, the daughter of Fe- 

lix Mendelssohn, the composer. His father, Felix, mar- 

ried Kathe, granddaughter of the composer’s brother, 

Paul. Young Wach was early exposed to music, litera- 

ture, poetry, and both classical and modern languages. 

After two years of military service (1916-1918), Wach 

enrolled at the University of Leipzig, but in 1919 and 

early 1920 he studied with Friedrich Heiler at Munich 

and with Ernst Troeltsch at Berlin. He then returned to 

Leipzig to study Oriental languages and the history and 

philosophy of religion. For a time he came under the 

spell of the enigmatic poet Stefan George, whose writ- 

ings spoke of a heightened sense of “experience,” 

through which one perceives the multiple threads of the 

tapestry of life as a transparent whole. Wach received 

his Ph.D. degree in 1922 from Leipzig with a thesis en- 

titled ‘‘The Foundations of a Phenomenology of the Con- 

cept of Salvation,” published as Der Erlésungsgedanke 

und seine Deutung (1922). 

When Wach started teaching at Leipzig in 1924, the 

discipline of the history of religions (Religionswissen- 

schaft), still in its infancy, faced serious dangers. On 

the one side, its right to exist was questioned by those 

who insisted that whoever knows one religion (i.e., 

Christianity) knows all religions; on the other, its reli- 

gio-scientific methodology was challenged by reduction- 

ist psychological and social-scientific approaches. Thus 

311 

in his habilitation thesis, Religionswissenschaft: Prole- 

gomena zu ihrer wissenschaftstheoretischen Grundlegung 

(1924), Wach insisted on the integrity and autonomy of 

the history of religions, liberated from theology and the 

philosophy of religion. He emphasized that both histor- 

ical and systematic dimensions are necessary to its task, 

and he argued that the discipline’s goal was “under- 

standing” (Verstehen): ‘The task of Religionswissenschaft 

is to study and to describe the empirical religions. It 

seeks descriptive understanding; it is not a normative 

discipline. When it has understood the historical and 

systematic aspects of the concrete religious configura- 

tions, it has fulfilled its task” (p. 68). His Religionswis- 

senschaft is still regarded as a small classic in the field. 

Wach’s agenda centering on understanding led him to 

produce a three-volume work on the development of 

hermeneutics in the nineteenth century (Das Verstehen, 

1926-1933). The first volume traced the hermeneutical 

theories of such major figures as Friedrich Schleier- 

macher, G. A. F. Ast, F. A. Wolff, August Boeckh, and 

Wilhelm von Humboldt. The second volume dealt with 

theological hermeneutics from Schleiermacher to Jo- 

hannes von Hofmann, while the third volume examined 

theories of historical hermeneutics from Leopold von 

Ranke to historical positivism. Understandably, Wach 

felt it absolutely necessary to establish solid hermeneu- 

tical foundations for the history of religions. 

Wach was convinced that the history of religions (Re- 

ligionswissenschaft) should not lose its empirical char- 

acter. He felt that C. P. Tiele and P. D. Chantepie de la 

Saussaye had failed to make an adequate distinction be- 

tween the history of religions and the philosophy of re- 

ligion. He was critical both of those who started with 
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philosophy and developed science and of those who 

started with science and moved toward philosophy. In 
his view, the history of religions lay, rather, precisely 

between the two. In this respect he followed Max - 

Scheler, who posited a ‘‘concrete phenomenology of re- 

ligious objects and acts’ between a historical study of 

religions (a positive Religionswissenschaft) and the es- 

sential phenomenology of religion (die Wesensphdno- 

menologie der Religion). According to Scheler, this inter- 

mediate discipline aims at the fullest understanding of 

the intellectual contents of one or more religious forms 

and the consummate acts in which these intellectual 

contents have been given. It was Wach’s conviction that 

an inquiry such as Scheler envisaged could be carried 

out only by employing the religio-scientific method of 

Religionswissenschaft. 
Wach’s reputation for erudition attracted many stu- 

dents to Leipzig. However, his productive career there 

came to an abrupt end in April 1935. The government 

of Saxony, under pressure from the Nazis, terminated 

Wach’s university appointment on the ground of his 

Jewish lineage, even though his family had been Chris- 

tian for four generations. Fortunately, through the in- 

tervention of American friends, Wach was invited to 

teach at Brown University in Providence, Rhode Island, 

where he stayed until 1945. His adjustment to the new 

environment was by no means easy; he was especially 

anxious about his mother, sister, and brother, who were 

suffering under the Nazi tyranny. From 1945 until his 

death ten years later, Wach taught the history of reli- 

gions at the Divinity Schooi of the University of Chi- 

cago. 
Wach always asserted that the method of the history 

of religions must be commensurate with its subject 

matter, that is, the nature and expressions of the reli- 

gious experience of humankind as that experience has 

been unfolded in history. Following his mentor, Rudolf 

Otto, Wach defined religious experience as the experi- 

ence of the holy. Throughout his life, he never altered 

his views on the basic structure of the discipline: its 

twin tasks (historical and theoretical); the centrality of 

religious experience and its threefold expressions (theo- 

retical, practical, and sociological); and the crucial im- 

portance of hermeneutics. But Wach emphasized three 

different methodological accents in three successive 

phases of his career. 

During his first phase, Wach was preoccupied with 

the hermeneutical basis for the descriptive-historical 

task of the discipline. He was greatly influenced by the 

philological hermeneutics of August Boeckh, who de- 

fined the hermeneutical task as “‘re-cognizing’”’ that 
which had previously been “cognized,” that is, as artic- 

ulating what has been recognized in its pristine char- 

acter, even to the extent of ‘‘re-constructing” in its to- 

tality that which does not appear as a whole. 

Accordingly, Wach insisted that the historian of reli- 

gions must first try to assimilaté that which had been 

recognized as a religious phenomenon and “‘re-produce”’ 

it as one’s own. Then he must observe and appraise that 

which has become one’s own as an objective something 

apart from oneself. 
During his second phase, Wach attempted to develop 

the systematic dimension of the history of religions by 

following the model of sociology. In Wach’s view, the 

sociological (systematic) task of Religionswissenschaft 

had two main foci: (1) the interrelation of religion and 

society, which requires an examination, first, of the so- 

ciological roots and functions of myths, doctrines, cults, 

and associations, and, second, of the sociologically sig- 

nificant function and effect of religion in society; and (2) 

the study of religious groups. In dealing with religious 

groups, and especially with the variety of self-interpre- 

tations advanced by these groups, Wach employed the 

typological method. As he stated in his Sociology of Re- 

ligion (1944), he was convinced of the need to develop a 

closer rapport between Religionswissenschaft and other 

disciplines, especially with the social and human sci- 

ences. In this sense, his Sociology of Religion was an at- 

tempt to bridge “‘the gulf which still exists between the 

study of religion and the social sciences” (p. v). Yet the 

ultimate aim of his sociological (systematic) study of 

religion was “‘to gain new insights into the relations 

between the various forms of expression of religious 

experience and eventually to understand better the 

various aspects of religious experience itself’ (p. 5). 

During the third phase, Wach’s concern for an inte- 

gral understanding of the various aspects of religious 

experience and its expressions led him to reassess not 

only the relationship of Religionswissenschaft with the 

social sciences but also its relationship with normative 

disciplines such as philosophy of religion and the var- 

ious theologies. After Wach’s sojourn in India, where he 

delivered the Barrows Lectures at various universities 

in 1952, this concern became more pronounced. It was, 

in fact, one of the key motifs of his lectures on the his- 

tory of religions sponsored by the American Council of 

Learned Societies in 1954. Increasingly the vocabulary 

of “explaining” (Deuten, Erkldren) came to be used side 

by side with that of ‘‘understanding”’ (Verstehen) in his 

lectures. Wach shared his dream of pursuing a new 

grand synthesis for the study of the human religious ex- 

perience, a sequel to earlier works such as Religionswis- 

senschaft and Das Verstehen, with friends during the 
Seventh Congress of the International Association for 



the History of Religion, held in Rome in the spring of 
1955. But death came that summer and robbed him of 
this venture. 
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JOSEPH M. KITAGAWA 

WAHHABIYAH. An Islamic renewal group estab- 
lished by Muhammad ibn ‘Abd al-Wahhab (d. aH 

1206/1792 cE), the Wahhabiyah continues to the present 

in the Arabian Peninsula. The term Wahhdabi was origi- 

nally used by opponents of the movement, who charged 

that it was a new form of Islam, but the name eventu- 

ally gained wide acceptance. According to the teach- 

ings of Ibn ‘Abd al-Wahhab, however, the movement is 

not a new Islamic school but, rather, a call or mission 

(da'wah) for the true implementation of Islam. The Wah- 

habiyah often refer to “the mission of the oneness of 

God” (da'wat al-tawhid) and call themselves “those who 

affirm the oneness of God,” or muwahhidian. 

Historical Background and Context. Renewal move- 

ments have deep roots in Islamic experience. The 

Qur’4n and the sunnah, or normative practice of the 

prophet Muhammad, provide standards by which the 

belief and actions of Muslims in any age can be judged. 

A strict interpretation of these fundamentals has often 

provided the basis for an active call for reform. The 

Wahhabi call is one of the most famous of these so- 
called fundamentalist movements. Specifically, it can 

be seen as a continuation of the strict Sunni tradition 

associated with the Hanbali school of law based on the 
teaching of Ahmad ibn Hanbal (d. 855 ce). 

Ahmad ibn Taymiyah (d. 1328) is the Hanbali scholar 
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whose works had the greatest influence on Wahhabi 

ideas. He became well known for his opposition to de- 

votional innovations and popular religious customs not 

specified in the Qur’an or sunnah. His preaching against 
even established scholars made his work controversial, 

while his polemical skills made him popular. 

The core of his teaching was the “‘science of the one- 

ness of God” (‘ilm al-tawhid), which stresses the com- 

prehensive nature and unity of the Islamic message. Ra- 

tionality, mystic intuition, and the legal prescriptions 

are seen as parts of a single whole. Ibn Taymiyah re- 

jected claims by Islamic mystics that ‘‘the law’ and 

“the [mystical] path” were somehow separate. He also 

stressed that independent interpretation (ijtihdad) by 

scholars was possible, although subject to clear rules. 

He actively opposed what he considered innovations in 

devotional practices, such as the visitation of the tombs 

of famous figures. In these and other themes Ibn Tay- 

miyah provided a basis for later Sunni fundamentalism. 

The Hanbali school did not gain a mass following in 
the Islamic world, but groups of Hanbali scholars had 
local influence in some regions. One such region was the 

Najd in central Arabia, where the Hanbali tradition 

continued in towns with established families of Hanbali 
teachers. Nevertheless, the local lifestyle in the Najd 

did not reflect a fundamentalist spirit. People com- 

monly believed that trees and rocks possessed spiritual 

powers and that the graves of holy men were places of 

special holiness. Such a society contained many ele- 

ments that Islamic fundamentalists view as manifesta- 

tions of polytheism (shirk) and the ignorance of the pre- 
Islamic era (Jahiliyah). 

Najd was not unique in the eighteenth-century Is- 

lamic world. While Islam had flourished in the strong 

empires of the fifteenth and sixeenth centuries, by the 

eighteenth century, compromises with local religious 

customs and ineffective political organizations led Mus- 

lims from West Africa to Southeast Asia to call for Is- 

lamic renewal. The Wahhabi movement emerged at the 

very center of this world. 

History of the Movement. Wahhabi history can be di- 

vided into three periods, in each of which the move- 

ment is associated with the establishment of a state as 

well as a community of believers. While the call has 

been Wahhabi, the state in each case was based on lead- 

ership by the Sa‘td family. 

The era of Muhammad ibn ‘Abd al-Wahhab. Muham- 

mad ibn ‘Abd al-Wahhab, born in the central Arabian 

town of al-‘Uyaynah in 1703, traveled and studied 

widely. In the process, he developed a belief in the need 

for purification of Muslim beliefs and practices, and this 

belief became his life’s mission. 
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At first the mission took the form of preaching oppo- 

sition to popular religious practices and Shi‘i Islam, in 

Basra and eastern Arabia. Returning to his homeland to 

continue this call, he initially won some support from’ 

the ruler of al-‘Uyaynah, but the vigor of his purifica- 

tion efforts soon aroused opposition, and he was forced 

to leave. 

Ibn ‘Abd al-Wahhab then went to al-Dar‘iyah, where 

the ruler was Muhammad ibn Sa‘td. In 1744 the two 

men formed an alliance that became the basis for both 

the subsequent Saudi states and the Wahhabi move- 

ment. The ruler and the teacher worked together in the 

creation of the first Saudi-Wahhabi state. [See the biog- 

raphy of Ibn ‘Abd al-Wahhab.] 

The deaths of Ibn Sa‘ad in 1765 and of Ibn ‘Abd al- 

Wahhab in 1792 did not stop the expansion of the mis- 

sion or the state. Political leadership remained in the 

hands of the Sa‘ad family, while the family of Ibn ‘Abd 

al-Wahhab, subsequently called ‘“‘the family of the 

shaykh,” or Al al-Shaykh, maintained a position of in- 

tellectual leadership in the later history of the state and 

movement. 
By the beginning of the nineteenth century, the 

Saudi-Wahhabi community controlled most of the Ara- 

bian Peninsula and the holy cities of Mecca and Medina. 

This central position and attacks on Ottoman territories 

in Iraq and Syria brought a reaction, however: the Ot- 

toman sultan ordered the governor of Egypt, Muham- 

mad ‘Ali, to use his newly reformed army to defeat the 

Wahhabiyah. In 1812, the Egyptian army took Medina 

and in 1818 captured the Saudi capital of al-Dar‘iyah. 

With this defeat, the first phase of Wahhabi history 

came to an end. 

The second Saudi-Wahhabi state. The Egyptian army 

did not remain long in central Arabia, and Saudi lead- 

ers soon reestablished their state with a new capital at 

Riyadh. Key figures in this restoration were a grandson 

of Muhammad ibn Sa‘td, Turki (d. 1834), and his son 

Faysal (d. 1865). Although smaller than the first, the 

new State restored the political and religious mission of 

the original one. An important part of the Wahhabi her- 

itage is the work of administering and consolidating a 

functioning fundamentalist state in the nineteenth cen- 

tury. 

In the last quarter of the nineteenth century the Saudi 

ruling family divided, and in the conflicts that followed 

the death of Faysal, other Arabian chieftains began to 

take control of Saudi lands. By the 1890s, the leaders of 

the Sa‘id family were forced into exile and the second 
state came to an end. 

The twentieth-century revival. The third period of 

Wahhabi history began in 1902, when a young Saudi 

prince recaptured Riyadh. This man was ‘Abd al-‘Aziz 

ibn ‘Abd al-Rahman, often called Ibn Sa‘td (1879- 

1953). ‘Abd al-‘Aziz reconquered many of the lands of 

the first Saudi state in a series of bold diplomatic and 

military moves. The final steps came in the 1920s when, 
among other areas, Mecca and Medina again came un- 

der Saudi-Wahhabi control. Although geographic ex- 
pansion stopped during that decade, the new Wahhabi 

state continued to develop. 
The twentieth-century state is based on the pillars of 

Saudi leadership and the Wahhabi mission. ‘Abd al- 

‘Aziz consciously adhered to Wahhabi teachings, and 

the official constitution of the state is the Qur’an. The 
‘family of the shaykh” and the learned teachers play 

important roles as advisors and legitimizers of the 

state. At first they were important in administration but 

later were active primarily in traditional education and 

legal interpretation. A key to early Saudi military suc- 

cess was the creation of the Ikhwan, tribal soldiers or- 

ganized in special settlements as warriors for the faith. 

A critical transition in the development of the state 

came in 1929, when the Ihwan unsuccessfully revolted 

against the pragmatism of ‘Abd al-‘Aziz’s policies. Be- 

cause the Wahhabi program is identified with the Saudi 

state, state policies represent an important definition of 

its mission. Thus the pragmatic style became character- 

istic of the Wahhabi movement during the twentieth 

century. In the spectrum of Islamic reform movements, 

however, the Saudi state continued to reflect a funda- 
mentalist orientation. 

Since the consolidation of the Saudi monarchy, the 

predominant tone of the Wahhabiyah has evolved sig- 

nificantly. Generally, fundamentalism works to change 

the existing social order. It is not a conservative style. 

However, the success of ‘Abd al-‘Aziz and his successors 

in creating a relatively prosperous state, has favored a 

more pragmatic and conservative policy. While still 

within the tradition of Ibn ‘Abd al-Wahhab, the twen- 

tieth-century version of the Wahhabi mission works 
within the framework of a modernizing state. 

A major factor in this development is the impact of 

Saudi oil revenues. Exploitation of oil resources began 

during the lifetime of ‘Abd al-‘Aziz, and Saudi Arabia 

became a major oil-exporting state under his sons and 

successors, Sa‘tid (r. 1953-1964) and Faysal (r. 1964— 

1975). Today Saudi policy is designed to implement the 

fundamentalist call in a wealthy and modernizing state. 

An example is Faysal’s ten-point program presented in 

1962, which, like subsequent policies of Faysal’s succes- 

sors, Khalid (r. 1975-1982) and Fahd (r. 1982-), affirms 

that a modernizing state can be based on the Qur’an 
and the sunnah. 



Basic Ideas and Concepts. Despite the development of 

a more pragmatic ideology, the basic concepts of the 

Wahhabi program have remained quite constant. The 

oneness of God, or tawhid, is the fundamental concept 

in Wahhabi writings. It is an affirmation of the compre- 

hensive nature of the statement “There is no god but 

[the one] God.” Tawhid means that the political and 

economic realms are as much subject to God as are the 

realm of creeds. Any action or belief that seems to rec- 

ognize ultimate authority or spiritual power in some- 

thing other than God becomes polytheism. 

In the eighteenth century the concept of tawhid pro- 

vided the basis for opposition to saint worship and 

other popular religious customs. In the consolidation ef- 

forts of the nineteenth century, tawhid formed the logi- 
cal basis for the legal decisions and religious positions 

of the scholars in the state ruled by Turki and Faysal. 

In the twentieth-century pragmatic fundamentalism of 

the Saudi state tawhid provides an Islamic basis for 

comprehensive planning and a Muslim orientation to 

all aspects of policy. 

A second basic concept is ijtihdd, or independent in- 

formed reasoning, which directs a person with the 

proper training to base opinions on direct analysis of 

the Qur’an and the sunnah. The analyst using ijtihad is 
not required to accept the conclusions of the great me- 

dieval scholars. In fact, blind adherence to the teach- 

ings of such scholars could be regarded as polytheism. 

The Wahhabiyah have not carried the emphasis on 
ijtihdd to the extreme of rejecting all medieval Islamic 
scholarship. Instead, they have stayed within the Han- 

bali tradition but have felt free to go beyond its limits 

at times. In the thinking of Ibn ‘Abd al-Wahhab, this 

flexibility opened the way for a more vigorous rejection 

of Sufism (mysticism) than is found generally among 

the Hanabilah. It also allowed the shaykh more freedom 
in developing the Islamic policy of the first Saudi-Wah- 

habi state and in later years has given the Wahhabiyah 

some freedom in adjusting to the changes of the mod- 

ern era. 
A different set of concepts involves aspects of life that 

the Wahhabiyah reject, including innovation (bid‘ah), 

idolatry or polytheism (shirk), and sinful ignorance (ja- 

hiliyah). These concepts are in counterpoint to the pos- 

itive positions involved in tawhid and ijtihad. The op- 

position to innovation is not simply a rejection of all 

change. After all, the Wahhabi movement began with 

the call for major changes in society. The Wahhabiyah 

oppose innovations for which a justification cannot be 

found in the Qur’an or the sunnah. In this way many 
medieval devotional practices were rejected as “inno- 

vations.” At the same time, the exercise of ijtihdd can 
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provide justification for changes that fall within Islamic 
limits. 

Idolatry and sinful ignorance represent a violation of 

tawhid; they are the identifying features of the real non- 

believer. In the early days of the Wahhabi mission, op- 

position to idolatry and ignorance focused on concrete 

issues such as saint worship, veneration of trees and 

stones, and ignoring explicit Qur’anic commands. In the 

twentieth century these concepts have been expanded to 

include ideologies that are viewed as atheistic (such as 

communism). Originally in Islamic history the so-called 

Age of Ignorance or Jahiliyah was the period before the 

time of Muhammad. However, in modern fundamental- 

ist thought, the concept of Jahiliyah has been broad- 

ened to include willfully ignoring the guidance for hu- 

man life given in the Qur’an and the sunnah. Such 

defiance makes people nonbelievers to be opposed by 
Muslims of the Wahhabi tradition. 

General Impact and Significance. The establishment 

of the Saudi-Wahhabi state in the Arabian Peninsula 

represents the most concrete heritage and impact of the 

Wahhabi movement. Since the eighteenth century the 

Wahhabiyah have represented the spirit of fundamen- 

talism in the central lands of Islam, establishing the 

tradition of a community based on the Qur’an and the 

sunnah. However, the significance of the movement 

goes beyond the state. In the rigor of their attachment 

to the renewal mission, the Wahhabiyah have provided 

an example of what was and is possible. The implemen- 

tation of the call for renewal contributed to the general 

spirit of fundamentalism in the eighteenth century. 

Some Muslims were directly inspired by Wahhabi 

teachings while others were affected more by their gen- 

eral effort. The fame of the Wahhabiyah spread to such 

an extent that almost any movement of rigorous funda- 

mentalist reform came to be called a “Wahhabi move- 

ment.” 

The Wahhabiyah are the best-known example of a 

Muslim movement calling for strict recognition of the 

oneness of God, with all of the social and moral impli- 

cations of that belief, and advocating the reconstruction 

of society on the basis of a strict and independent inter- 

pretation of the fundamentals of Islam. This message 

helped to inspire movements ranging from holy wars to 

modernist rethinking of medieval formulations. Follow- 

ing the Shi‘i fundamentalist revolution in Iran in 1979, 

the Wahhabi movement, with its more pragmatic ap- 

proach, has become a moderating and conservative in- 
fluence in a context of more radical Islamic revivalism. 

Both as the followers of the specific movement that de- 

veloped in the Arabian Peninsula and as the adherents 

of movements of the ‘“Wahhabi-type,” the Wahhabiyah 
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have had and continue to have a significant role in the 

modern history of the Islamic world. 
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WAKANDA. See Power. 

WALAYAH, or wilayah, an Arabic verbal noun de- 

rived from the root wly, carries the basic meanings 

of “friendship, assistance” and “authority, power.” A 

fundamental notion of Islamic social and spiritual life, 

the term is used with a complex variety of meanings 

related to the function, position, authority, or domain 

of authority of a wali (pl., awliya’; “next of kin, ally, 
friend, helper, guardian, patron, saint”); a mawld (pl., 

mawaii, ‘‘cousin, close relation, ally, client, patron, mas- 

ter’); or a wali (pl., wulah; “administrator, governor, 

ruler’). It appears in Persian as valdyat, vildyat, and in 

Turkish as vilayet. 

A distinction is often made between waldyah and wi- 

layah, with the latter form generally preferred to con- 

vey the meaning of ‘‘power,” ‘‘authority,” or ‘domain of 

authority” (e.g., a political subdivision of a country). 

However, the vocalization is not normally indicated in 

the texts, and the classical Arab lexicographers are not 

unanimous on this point. . 

Qur’anic Usage. Although: the verbal noun al-wa- 

layah, thus vocalized according to the standard text, 

occurs only twice in the Qur’an (surahs 8:72 and 8:44), 

other derivatives of the root wly are found in more than 

two hundred instances. Most frequently, the verbal 

forms walla and tawalla are used, in the sense of “‘turn- 

ing” either one’s back or face—properly or metaphori- 

cally speaking—toward somebody or something (e.g., a 

hostile army, a sacred place, a prophetic message; God 

himself ‘‘turns to” or “takes care of’’ the pious, as in 

7:196 and 45:19). 

The nominal forms wali and mawl4 are used, without 

apparent distinction, for the two partners of a close so- 

cial relationship, such as kinship and alliance, but also 

for those of the God—man relationship. A wali or mawla 

can claim certain rights of inheritance and has certain 

duties or responsibilities to assist an ally against ene- 

mies, in such cases as the retaliation for unjust killing 

of kinsmen (wilayat al-dam; see 17:33). Inheritance and 

assistance expected of a wali may also be of a spiritual 

kind, as in the Qur’anic version of the birth of John the 

Baptist, which seems to echo a messianic idea implicit 

in the Judeo-Christian background of that theme: Za- 

charias, having no (natural) son and fearing therefore 

the claims of his mawadli (secondary heirs, perhaps 

priest colleagues), asks God to give him a “noble off- 

spring” (3:38), a ‘wali from thee, who will be my heir 

and will inherit [prophethood?] from the family of Ja- 

cob” (19:5-6). 

Similarly in 4:75, but without the notion of kinship 

and inheritance, the oppressed (Meccan Muslims), left 

alone after the prophet Muhammad’s emigration, ask 

God to bring them out of “‘the city of the unjust” and to 

provide for them “a wali from thee and a helper [nasir] 

from thee’ (see also 17:80). According to 41:28—31, the 

enemies of God will dwell forever in the fire, whereas 

the angels will descend upon the righteous as their 

“friends [awliyd’] in this life and the next,” so that they 

shall have no fear; indeed, according to 10:62, the 

“friends of God [awliya’ Allah, i.e., the pious] shall have 

no fear’’—a verse frequently quoted in Safi manuals. 

God’s unique position as the most powerful friend 

and helper (wali nasir) is one of the major themes of 

Qur’anic preaching, and several verses make it clear 

that those who “turn away” (e.g., 9:74) and/or ‘‘are led 

astray by him” (e.g., 18:17) have no wali (42:8) or mawla 
(47:11), that is, no one to turn to for help or guidance. 

The same message is also conveyed by the parable of 

the rich but impious owner of the two gardens and his 



poor but godfearing companion (18:32ff.), which closes 

with one of the two Qur’anic verses in which al-walayah 

actually occurs: it is the rich man who ends up the loser 

in spite of the prosperity of his gardens and the power 

of his clan, for, “Ultimately, the waldyah belongs to 
God, the Truth!” (18:44). 

While this verse gives an idea of the prophet Muham- 

mad’s attitude during the early stages of his career as a 

religious “warner” at Mecca, the other verse in which 

al-walayah occurs (8:72) reflects the situation immedi- 

ately after his emigration (Hijrah) in 622 cz from Mecca 

to Medina, where he began to organize his new com- 

munity. The verse defines the relationship between 

three groups of believers (Muslims) in terms of waldyah: 

(1) those who emigrated and “fought on the path of 

God,” (2) those who gave them asylum (in Medina) and 

helped them, and (3) those who did not emigrate. The 

first two groups, who came to be known later as the em- 

igrants (muhdjirin) and the helpers (ansar)—the nu- 

cleus of the future Muslim community (ummah)—are, 

according to this verse, allies or friends of each other 

(awliya’); but “as for those who believed but did not em- 

igrate, you have no walayah with them [or: you should 

disregard their walayah] until they emigrate!”’ 

Traditional interpretation of this verse refers to a cer- 

emonial “brothering’” (mu’akhadh) supposed to have 

taken place between the emigrants and their Medinese 

helpers. This event was to cancel the old ties of walayah 

linking the emigrants to their blood relations back in 

Mecca; this radical measure was, however, later abro- 

gated or modified through verses 8:75 and 33:6, which 

state that blood relations are “closer [aw/a] in the Book 

of God.” Regarding this ‘“‘brothering,’ W. Montgomery 
Watt suggests that “Muhammad was prepared to use 

the kinship principle to increase the cohesion of his re- 

ligious community in Medina” (‘‘The Charismatic Com- 

munity in Islam,” Numen 7, 1960, p. 84). However, since 

it is not clear who “those who believed but did not em- 

igrate” were in the first place, the ties of walayah, to be 
ignored ‘‘until they emigrate,” may have been those of 

friendship or alliance rather than kinship, as is also sug- 

gested by the parallel passage 4:89. 

At any rate, emigrants and helpers were the “true be- 

lievers” (8:74), and “‘those fighting” (mujahidun) were 

definitely placed in a higher rank than ‘“‘those sitting” 

(at home), according to 4:95—96. Clearly, the new char- 

ismatic community of true believers was an alliance of 

those following the Prophet and was directed against 

his opponents. Further, it should be noted that these op- 

ponents were also seen as forming such an alliance of 

“qwliya’ of each other,” whether they were “the disbe- 

lievers” (8:73), ‘‘the hypocrites” (9:67—72), ‘‘the unjust”’ 

(45:19; 6:129), or “the Jews and Christians” (5:51). As is 
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well known, the new Muslim community was patterned 

after the model of the nation of Abraham, but with 

Abraham as neither Jew nor Christian (see 3:64— 

68). The Jews in particular are frequently challenged in 

the Medinese surahs, notably to prove their claim to be 

“the exclusive friends of God” (awliya’ Allah min dian al- 
nas, 62:6—8; 2:94—95). 

Waldayah as a socioreligious concept seems indeed ex- 

clusive: one turns either to the right or to the wrong 

side, and the two sides are always engaged in battle: 

“Those who believe fight on the path of God, while those 

who disbelieve fight on the path of al-Taghut; thus, fight 

against the awliyd’ of Satan!” (4:76). (Al-Taghat, per- 

haps derived from Ethiopic a‘6t, “idols,” is used for Sa- 

tanic powers and often applied to tyrants or unlawful 

rulers, especially in Shi‘i interpretations.) 

God and his antagonist(s) lead their respective allies 

or friends their way: God as the “wali of the believers’’ 

leads them from darkness to light, whereas the disbe- 

lievers, who have al-Taghit as awliya’, are led by them 

from light to darkness (2:257). The world seems to be 

divided into two antagonistic groups: the party of God 

(hizb Allah, 5:56) and the party of Satan (58:19), but the 

party of God, that is, ‘“whoever turns to [or follows, ya- 

tawalla] God and his messenger [the prophet Muham- 

mad] and those who believe,” is winning (5:56), while 

“whoever takes Satan rather than God as wali is surely 

going to lose!” (4:119). As though the divine walayah 

were spread among the charismatic community, verse 
5:55 states that “Your wali is only God, his Messenger, 

and those who [truly] believe, who perform the prayer 

and give alms, bending the body.” Thus, unlike the 

purely God-oriented waladyah of the ‘‘poor companion” 

of Mecca, the Medinese waldyah seems to be the cha- 

risma of the party of God, in which the person of the 

Prophet himself plays the central role. Though never el- 

evated to divine status, this role of the Prophet is 

stressed in the later parts of the Qur’an generally; it cul- 

minates in the solemn pledge of allegiance (mubdya‘ah) 

made to him in lieu of God in 628 at al-Hudaybiyah 
(surah 48:9-10). The ceremonial contract of allegiance 

(bay‘ah) made with his successors—caliphs, imams, and 

later also Safi shaykhs—all of whom would claim wi- 
layah of a certain kind, was to reiterate this charismatic 

basis of Islam symbolically. 

Legal Usage. A trace of the pre-Islamic kinship prin- 

ciple may be seen in the fact that the Qur’anic com- 

mandments preserve the blood feud in restricted form, 

namely, as a right of the victim’s wali to kill the mur- 
derer personally (17:33). In Islamic law, this particular 

right of the wali, which is known as wildyat al-dam or 
‘“‘wilayah of blood,” is one among other forms in which 

the requital (qisas) may be exercised. 
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Sunni laws of inheritance, which were elaborated in 

the second Islamic century by the jurist al-Shafi‘i (757- 

820), generally follow Arab tradition. The primary heir _ 

is the wali as the nearest male agnate in descending or 

ascending order (‘asabah); but shares (fard’id) are also 

provided for secondary heirs in accordance with the 

Qur’anic dispositions in surah 4:7ff. Under certain con- 

ditions, the inheritance.of a manumitted slave goes to 

his former owner, who has become his patron (mawl4) 

and is counted as such among the agnates according to 

Shafil law. A similar kind of legal kinship was pre- 

sumed in the early Umayyad period between non-Arab 

converts to Islam and their Arab patrons, who 

“adopted” them as clients (mawaii). 

Al-Jurjani (1339-1413) defines waldyah as legal kin- 

ship (qarabah hukmiyah) resulting from either manu- 

mission or ‘“‘adoption.”’ Wildyah, on the other hand, he 

defines as the legal power ‘“‘to carry through a decision 

affecting another person, whether the latter wishes or 

not.” The notion of wildyah as legal power is not, as 

such, Qur’anic but was probably developed from the 

early second century AH onward in two different, though 

not unrelated, social spheres: family law and political 

thought. 

Family law. The Qur’anic laws of inheritance are laid 

down in 4:1ff., together with general rules and indica- 

tions concerning marriage and the gift of the bridal 

dower to the brides (or wives), as well as the protection 

of the goods of orphans and fair treatment of the men- 

tally weak (safith), who should be represented by their 

wali in legal matters (2:282). A number of specific legal 

responsibilities of a wali regarding brides, orphans, mi- 

nors, and otherwise legally incompetent persons (safih) 

were eventually defined as a kind of guardianship or 

trusteeship. Among these, the most important socially 

is undoubtedly the ‘‘guardianship of marriage’’ (wildyat 

al-nikah), the office of the bride’s nearest relative, her 

wali, who must give her in marriage by contractual 

agreement with the bridegroom. The wali may refuse 
consent or, as wali mujbir, force his ward into marriage 

under certain circumstances. According to Joseph 

Schacht, the wildyat al-nikah was not, as a legal insti- 

tution, “originally as self-evident as it became later,” 

and ‘‘marriage without a legal wali continued the easy- 

going practice of the pre-Islamic Arabs’’ during the 

early Islamic period (Schacht, p. 182f.). 

Political thought. Wildyah in the sense of political au- 

thority and sovereign power refers first of all to the au- 

thority of the “successor of the Messenger of God” (kha- 

lifat rasul Allah), that is, the caliph, who is to be obeyed 

(muta‘) as leader or guide (imam) of the Muslim com- 

munity and as ‘“‘commander of the faithful” (amir al- 

mu’minin). Although there is fundamental disagreement 

between Sunni and Shi‘i Muslims concerning the nature 

and scope of this authority, and the persons invested 

with it, both refer to the same locus classicus to justify 

their claims: ‘(Obey God and the Messenger and ‘those 

in command’ [ali al-amr] ameng you!” (surah 4:59); it 

is therefore called wilayat al-amr. This usage of wilayah 

should be seen in relation to the development of the 

charismatic alliance of those who ‘‘follow [yatawalla] 

God, the Messenger, and the [true] believers,’ or the 

party of God (5:55-56). 

The question of who ‘‘those in command” were and 
how the alliance was to be preserved after the death of 

the Prophet was, perhaps not surprisingly, the primary 

concern of the early opposition parties. Among these, 

there were notably those who sided with Muhammad’s 

paternal cousin (mawla) and son-in-law through Fati- 

mah, ‘Ali ibn Abi Talib (d. 661), known as the party of 

‘Ali (shi‘at ‘Ali), later-simply known as the Shi‘ah, and 

those known as the dissidents (khawdrij, Kharijis). The 

early Shi‘ah seem to have assumed that ‘Ali was enti- 

tled to inheritance from the Prophet not only as his kin 

but also as his “emigrant brother”; his preeminent po- 

sition is thus unique. 

But the kinship principle alone was evidently not suf- 

ficient to guarantee ‘Ali’s exclusive right to what came 

to be known as wildyat al-amr: it had to be completed 

by the principle of designation. This was made possible 

thanks to an inherent ambiguity of the term mawila. Ac- 

cording to a famous hadith (prophetic tradition), the 

Prophet had made the following declaration at a solemn 

meeting after his last pilgrimage to Mecca and shortly 

before his death: ‘‘Am I not closer [awl4a] to the believers 

than they are to themselves? . . . He whose mawla I 

am, ‘Ali is his mawld! God, befriend the one who be- 

friends him [wali man walahu], and treat as an enemy 

the one who treats him as an enemy!” (see also surah 

33:6). The earliest sure evidence for an interpretation of 

this hadith as asserting ‘Ali’s wilayah or right to be 

obeyed is found in the Hashimiyat of the pro-‘Alid poet 

of Kufa, al-Kumayt ibn Zayd al-Asadi (680-743). ‘Ali, 

however, was elected caliph only after the assassination 

of ‘Uthman, the third of the four Rashidan (“rightly 

guided”) caliphs in Sunni Islam. ‘Ali’s caliphate was 

overshadowed by civil war, and he was himself assassi- 
nated by a Khariji. 

In the heresiographical literature the Khariji move- 

ment is associated with the doctrine that anyone, “even 

an Abyssinian slave,” could serve as imam as long as 

that person was found to be a true believer. As may be 

seen from the earliest available Khariji (Ibadi) texts (of 

uncertain date, between aH 70 and 150), a distinction 

between the “imams of truth” and the “imams of error” 
was essential to their doctrine, with the understanding 



that the first were to be obeyed as “awliyd’ of the believ- 

ers’ and the second to be fought as unbelievers. The 

Kharijis also developed the principle of waldyah in the 

sense of “associating with” or “following” (muwalah, 
tawalli) prophets and “true believers,’ and its correla- 

tive, “dissociating” or “freeing oneself’ from the oppo- 

site powers (bara’ah, tabarru’). Exactly the same double 
principle (later known in Persian as tawalla and tabarra) 

was adopted by the Shi‘ah, but with the essential differ- 

ence that the true believers to be followed were neces- 

sarily ‘Ali and subsequent imams issuing from his “holy 

family” (ahl al-bayt, al Muhammad). 

The assassination of ‘Ali, far from helping the Khariji 

cause of Muslim “integralism,” led to its very opposite. 

The successful Umayyads established the dynastic prin- 

ciple in the Sunni caliphate and introduced the practice 

of the designation of the heir apparent (wali al-‘ahd) by 
the reigning caliph. Although the authority of an 

Umayyad caliph was hardly religious in nature, he was 

considered not only “successor of the Messenger of 

God,” but also “representative of God” on earth (khali- 

fat Allah), a Qur’anic phrase that refers specifically to 

David as God’s “‘viceroy among men” (38:26) and that 

continued to be applied to the caliph well into the Ab- 

basid period. 

The dissatisfaction of the religious community with 

Umayyad worldliness, as well as the hopes of the 

Shi‘ah, helped, among other factors, to bring about the 

so-called Abbasid Revolution in the Eastern caliphate. 
The descendants of Muhammad’s paternal uncle al-‘Ab- 

bas were presented as members of the ‘“‘providential 

family”; they showed, once in power, a marked zeal for 

religious affairs. The ‘ulamd’ (religious scholars) were 

now elaborating a Sunni doctrine of wildyat al-amr in 

close collaboration with the caliph. Haran al-Rashid is 

addressed by the jurist Aba Yusuf (d. 798), a disciple of 

Aba Hanifah, as “khalifah of God on his earth,” to 

whom God has ‘“‘delegated the command” (tawliyat al- 

amr) and “‘given a light” to guide the subjects through 

clarification of the law and its enforcement. At the same 

time, Aba Yusuf also strikes a Sufi note. He exhorts the 
caliph to fulfill the duties of his high office and ex- 
presses the hope that God will not ‘‘abandon him to 

himself” (i.e., to his human weakness); that he will, 

rather, take care (yatawalla) of him as he takes care of 

his friends (awliya’), ‘given that he is the [ultimate] 

wali in the matter.” 

During the later Abbasid period, when the real power 

was no longer exercised personally by the caliph, he 

was still considered the representative or guardian of 

the law (wali al-shar‘). According to al-Mawardi (975- 

1080), it is the religious law itself that requires entrust- 

ment of all matters or delegation of general authority 
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(wilayah ‘ammah) to the elected or designated imam 

from the Quraysh, that is, the Abbasid caliph. The ca- 

liph in his turn delegates authority (tawliyah) to viziers, 

military commanders, governors, and judges, so that all 

public functions (wilayat) emanate in theory from the 

authority entrusted to him and are legally validated by 

it. But al-Ghazali (1058-1111), recognizing that the ca- 

liph has no longer the military power (shawkah) to de- 

fend religion, justifies the transfer of this legal authority 

to the Seljuk sultan or king (pddishah). Al-Ghazali ar- 

gues, with traditional Persian wisdom, that “religion 

[din] and kingship [mulk] are twin brothers in need of 

each other”; in effect, non-Arab sultans and kings were 

now to play the role of the “shadow of God on earth.” 

Shi‘ Concepts. Contrary to the Sunni acceptance of 

wilayah as a state-building idea, the mark of Shiism is 

walayah as devotion to ‘Ali and “‘the imams from the 

house of the Prophet,” that is, descendants of ‘Ali who 

are considered imams. Despite several unsuccessful 

‘Alid attempts to seize power, or perhaps because of 

them—the martyrdom of ‘Ali’s second son Husayn (d. 
680) is an important aspect of Shi‘I Islam—imams of 

various lines of descent became the focus of a venera- 

tion that went far beyond the charismatic alliance of 

surah 5:55—-56, from which “orthodox” Shi‘i doctrine 

nevertheless takes its pedigree: in effect, it became the 

apotheosis of the imam. In this process, through which 

Shiism became the major receptacle of messianic hopes 

and gnostic ideas in Islam, converts (mawéali), espe- 

cially those of Iraq, seem to have played an essential 

role. 

The transfer of wilayah from Muhammad to ‘Ali was 

understood as part of a more general Heilsgeschichte, a 

universal process of revelation to be completed by the 

imams as inheritors of the hidden (batin) substance and 

knowledge of previous prophets, Arab and non-Arab, or 

as a process of transmigration (tandsukh) that leads up 

to the final revelation of truth and justice with the com- 

ing, or return, of ‘the one who stands up” (al-qa’im, 

probably the gnostic hestds). Despite the repudiation of 

the more extremist ideas of their enthusiastic followers 

(ghulat) by the imams themselves, and although the im- 

ams are not placed above Muhammad’s law according 

to standard Shi‘i doctrine, its major dogma insists that 

only the transfer of wilayah from Muhammad to ‘Ali 

and subsequent imams makes Islam the “perfect reli- 

gion” (surah 5:3). In fact, walayah, as adherence to the 
imams and as recognition of their mission as the true 

“holders of the [divine] Command” (ali al-amr) and the 

exclusive possessors of the true meaning of the Qur’an 

and the “knowledge of the hidden” (‘ilm al-ghayb), re- 
mains the key to salvation, without which no pious act 

of obedience to God (ta‘ah) is truly valid. It is for these 
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reasons that walayah, and not the profession of mono- 

theism (tawhid) as in Sunni Islam, appears as the prin- 

cipal “pillar of Islam” in the classical collections of — 
Shi‘ traditions, both those of the Ithna ‘Ashariyah, or 

Twelvers (e.g., al-Kulayni, d. 940), and those of the Fa- 

timid Isma‘iliyah (e.g., Qadi al-Nu‘man, d. 974), who 

follow a common line of imams up to Ja‘far al-Sadiq 

(d. 765). 
The concrete meanings and functions of waldyah, 

however, were quite different in the two cases. Contrary 

to the generally quietist or neutral attitude of the Twel- 

vers, the Isma‘iliyah were politically active and suc- 

ceeded in establishing, by the end of the third century 

AH, a Shi‘ counter-caliphate in North Africa and later 

in Egypt that constituted a serious challenge to the Ab- 

basid order. For the function of waldyah in this process, 

it seems significant that the Fatimid campaign in North 

Africa is seen in Isma‘ili sources (Qadi al-Nu‘m4an) 

as a parallel to the prophet Muhammad's emigration 

(Hijrah) from Mecca to Medina: just as the Qur’anic em- 

igrant fighters are placed above those sitting at home, 

the front fighters of the Fatimid agent Abt ‘Abd Allah 

al-Shi‘i (d. 911) are distinguished as awliya’ from the 

ordinary (Isma‘ili) believers (mu’mintn). The Fatimid 

caliph, referred to as wali Allah and imam “‘of the time,” 

was evidently seen in the role of the Prophet himself. 

He was not only the political head of a counter-caliph- 

ate, but also the spiritual center of an esoteric hierar- 

chy, the da‘wah (lit., the “call” or ‘“‘mission’”’), initiation 

into which was expected to provide gradual access to 

gnosis (‘ilm)—a cause that al-Ghazali feared would un- 

dermine Islam from inside. 

From the point of view of an Isma‘ili missionary (da ‘z) 

such as Qadi al-Nu‘man, wildyah was indeed inuch 

more than the legal foundation of the imamate: stand- 

ing esoterically (bdtin) for the true knowledge (hagigat 

al-‘ilm) bestowed primordially on Adam and inherited 

by prophets and imams, it is the very foundation of the 

sacred history of prophecy itself and its necessary ful- 

fillment in the imamate. According to the grand dai al- 

Mu’ayyad fi al-Din al-Shirazi (d. 1077), prophets and 

imams, each in their time, are the examples of ‘‘abso- 

lute human being” (al-insan al-mutlaq, the gnostic An- 

thrdpos). As the prophet Muhammad is the Seal of the 

Prophets (surah 33:40), so the final (?) imam of resurrec- 

tion (qiyamah) is the Seal of the Imams (khdtam al- 

a immah). 

The idea of the imam in Twelver Shiism, by contrast, 

is marked by the “occultation” (ghaybah) or absence of 

the twelfth imam, believed to have “disappeared” in AH 
260 (873/4 cE); at his return (raj‘ah) at the end of time 

he will ‘fill the earth with justice as it is now filled with 

injustice.” In the absence of the imam, the ‘ulamd’ as- 

sumed authority in theological and juridical matters 

much like their Sunni counterparts before; they in- 

sisted, however, on the presence of the infallible 

(ma‘sam) Hidden Imam as a “grace necessary upon 

God” (lutf wajib) that would .validate their consensus 

(ijma‘). Gnostic Shiism, alien to the rationalism of the 

‘ulama’, reappears within Twelver Shiism by the four- 

teenth century in a Safi form. Sayyid Haydar Amuli 

(d. after 1385) interprets Ibn ‘Arabi’s doctrine of the 

“two seals of walayah” in terms of Twelver Shi‘i imam- 

ology, with ‘Ali as the “seal of absolute walayah” and 

the twelfth imam as the “seal of particular Muhamma- 

dan waldyah’’; walayah itself is both the ‘“‘inner dimen- 

sion of prophethood” (batin al-nubtiwah) and the tran- 

scendental vocation of humankind, or the trust offered 

(al-amdnah, surah 33:72). [See Ghaybah.] 

At the same time, Sufi orders such as the Safawiyah 
and the Kubrawiyah gradually turned Shi‘, possibly as 

an indirect result of the Mongol invasions. The Safawi- 
yah, supported by Turkmen “tribal Shiism” and claim- 

ing descent from the imams, became even “extreme 

Shi‘i’; once its leaders assumed rule of Iran (with Shah 

Isma‘il I in 1501), they introduced Twelver Shiism, in a 

form hardly compatible with “orthodox” Shi‘i doctrine, 

as state religion; their prayer carpet (sajjadah), symbol 

of the dignity of the Safi shaykh, or Safi wilayah, be- 

came the symbol of the quasi-divine throne of Persia 

(qalicah-i saltanat). Their success also brought about, 

perhaps paradoxically, the establishment of a real Shi‘i 

“clergy” and its eventual politicization. For the first 

time in Twelver Shi‘i history, the rationalist (Usali) 

school of the clergy formally acknowledged in 1817/8 a 

division of labor between the ‘ulama’ and the rulers—a 
long-established Sunni practice—claiming general vice- 

regency (wilayah ‘ammah) of the Hidden Imam for 
themselves, against the more traditionalist ideas of the 

Akhbari school, and against the Safis. 
The very complex religious, social, and political situ- 

ation in nineteenth-century Iran is also highlighted by 

the tensions between the majority of the clergy and the 

Shaykhi school, who developed a mystical concept of 

the “perfect Shi‘ah” on the basis of Akhbari tradition- 

alism and the philosophy of Mulla Sadra (d. 1640). In 
the Shaykhi scheme, the imam presides over the real- 

ization of man’s vocation in the realm between matter 

and spirit, or the mundus imaginalis (‘alam al-mithal), 

not over the realization of a political project. 

It should be noted that the leader of the Islamic Rev- 
olution of 1978-1979, Ayatollah Khomeini, still makes 

a fundamental, albeit theoretical, distinction between 

two kinds of wildyah: that of the learned jurist (wilayat 

al-faqth), called relative wilayah (wilayah i'‘tibariyah) 

and that of the traditional imams of the prophetic 



house, called real or creative wildyah (wilayah takwini- 

yah). [For further discussion of Shi‘i concepts of wa- 

layah, see also Imamate and Ismah.] 

Sufi Concept. Walayah/wilayah is also a key concept 

for Sufism; indeed, it is the very principle of Sufism it- 

self according to al-Hujwiri’s eleventh-century system- 

atic exposition of its doctrine, the Kashf al-mahjab (Un- 

veiling of the Veiled). Yet once again, two notions 

appear to be involved. To use the typological distinction 

made above between “Meccan” and ‘“Medinese” wa- 

layah, one might suggest that the spiritual attitude of 
early Sufism, with its ideal of poverty (fagr, darvishi) 

and reliance upon God (tawakkul), is more in line with 

the former. The Khorasani saint Ibrahim ibn Adham (d. 

776), quoted by the reputed teacher of most of the Bagh- 

dad Sifis, the theologian al-Muhasibi (d. 857), puts it 

succinctly this way: “If you wish to be God’s friend 

[wali] and care that he loves you, then leave this world 

and the next and do not heed either; free yourself from 

both and turn your face to God, so that he turns his face 

to you!” 

A number of prophetic traditions, often in the form of 

hadith qudsi (non-Qur’anic “words of God” transmitted 

by a prophet), suggest that there are indeed such friends 

of God. As with the Qur’anic notion of awliya’, there is 

a certain ambiguity as to whether these friends of God 

are human or angelic beings. ‘““Approaching [God] and 

approached by him,” they have reached such a stage 

that God says: “I am his ear by which he hears, his eye 

by which he sees, his tongue by which he speaks, his 

heart by which he understands”; even the prophets will 

envy them at the Day of Resurrection. No tradition re- 

fers to them by name; indeed, according to a famous 

tradition, they are hidden “under God’s tents, unknown 

to anyone but him.” On the other hand, they are re- 

minders of God for people and stand under his special 

protection: whoever turns against them, turns against 

God. “‘Marvelous is their story, and they know marvel- 
ous stories. The [heavenly] Book stands through them, 

and they stand through it; the Book speaks through 

them, and they speak through the Book.” 

Many of the traditions regarding these “friends of 

God,” the first comprehensive collection of which is 

found in Abt Nu‘aym al-Isbahani’s Hilyat al-awliya’, 

are attributed to pre-Islamic prophets, especially Yahya 

ibn Zakariya’ (John the Baptist) and Jesus. This may 

suggest a gnostic origin; some are clearly of a mytho- 

logical nature. According to the tradition known 

throughout the Safi literature as the hadith of ‘Abd 

Allah ibn Mas‘tad, there are 355 or 356 such figures, 

upon whom life and death of all nations depends: 300 

“whose heart is after the heart’’ of Adam; 40 who are in 

the same relationship to Moses (or Noah); 7 to Abra- 
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ham; 5 (or 4) to the angel Gabriel; 3 to Michael; and 

one to Seraphiel (Israfil, the angel of resurrection). If 

one of them dies, God substitutes for him one of the 

next lower class. The substitutes of the lowest class (the 

300) are taken from the common people (al-‘ammah). 

The single one is commonly called the ‘‘pole” (qutb) or 

the ‘“‘rescue’”’ (ghawth), while terms such as abdal (usu- 

ally for the 40 or the 7) and siddigan (see surah 4:69) 

refer either to a class, or to saints generally, like awliya’. 

Wildyah, then, is the special charismatic quality of a 

Sufi, that which enables him to be the subject of mira- 
cles or, more precisely, charismata (karamdat). The clas- 

sical Sifis, especially the Khorasani school, were di- 

vided over the question of whether awliya’ should 

themselves be aware of their sainthood and whether the 

charismata should become public knowledge. For Ba- 

yazid al-Bastami (or Bistami, d. 875 or earlier), the aw- 

liya’ should be hidden like the “brides of God’’; he was 

extremely critical of public shows. By contrast, Tirmi- 

dhi al-Hakim (ninth century), the reputed founder of the 

Sufi doctrine of wilayah, dismissed such restraint as a 

subtle form of self-consciousness. According to the defi- 

nition of Timidhi’s contemporary and disciple Abt ‘Ali 

al-Juzjani (which became more or less authoritative), a 

wali is “in oblivion [fanda’] of himself but subsisting 

[baqga’] in contemplation.” Other well-known definitions 

distinguish an “‘active’”’ from a “‘passive’’ aspect (al-Qu- 

shayri), or a waldyah of “lordship” (surah 18:44) from a 

wilayah (?) of “love” (al-Hujwiri). 

Typical connotations of Safi wilayah are “insight into 

the hidden” (al-‘ilm bi-al-ghayb, Tirmidhi) and control 

of souls (tasarruf), psychognostic and pedagogic abili- 

ties, and the power to drive Satan away. Medieval Safi 

“saints” are famous for having the power to help the 

Muslim armies, and to intercede (shafa‘ah) on behalf of 

the sinners. In postclassical Safi texts, waldyah or wi- 

layah generally refers either to the highest mystical 

stage that may be attained or to the authority exercised 

by a Safi master, or to both at the same time. Najm al- 
Din Kubra (d. 1221) identifies its highest stage with the 

experience of divine creative power (takwin). By con- 
trast, his followers in the late thirteenth and early four- 

teenth centuries, receptive to Shi‘i ideas but not yet 

themselves Shi‘ah, notably ‘Ala’ al-Dawlah al-Simnani 

(d. 1336), emphasize the double experience of the 

prophet Muhammad—his waldyah or mystical experi- 
ence and his nubawah or prophetic authority—as a nec- 

essary model for their own double experience of mysti- 

cal attainment and Sdfi authority. 
One of the major theoretical problems discussed in 

Safi circles from the beginning was the exact nature of 

the relationship between the awliya’ and the prophet 

Muhammad, that is, between the Safi and the prophet 



322 WALAYAH 

Muhammad. The imam Ja‘far al-Sadiq is quoted by 
Aba Nu‘aym as follows: “Whoever lives in the ‘outward’ 

[zahir] of the Messenger [Muhammad] is a Sunni, and 

whoever lives in the ‘inward’ [batin] of the Messenger is 

a Sufi.” In the Qur’anic commentary of the Safi Sahl al- 
Tustari (d. 896 in Basra), the heart or spiritual reality 

of Muhammad is seen as the divine element enshrined 

in him and the source for the illumination of human 

hearts; his pre-Adamic Light-nature (nur Muhammad) is 

the source of the prophetic ancestors of mankind, and 

of “those desired [by God],” that is, awliya’. 

Divine waldyah, on the other hand, is conferred di- 

rectly on the elect, who are also those who have the 

right understanding of God and of the Qur’an, accord- 

ing to al-Tustari. The fact that the Prophet is “the wali 

of the believers’ (surah 5:55) means only that he was 

notified (in this world) by God to befriend those whom 

God had befriended (or elected) in the first place. There 

does not seem to be an essential distinction in al-Tus- 

tari’s view between prophets generally and awliya’, al- 

though siddiqin occupy a lower rank; the charismata of 

the awliya’ are signs (ayat) of God’s power, and al-Tus- 

tari himself claims to be the “proof of God” (hujjat Al- 

lah). The Baghdad Safi Aba Sa‘id al-Kharraz, (d. 890/1), 

on the other hand, polemizes against “certain Siafis’’ 

who “place the awliyad’ above the prophets.” For al- 

Kharraz, prophecy is a grace additional to wilayah, 

since prophets are awliyd’ before they become prophets. 

The awliyd’ are always placed under a prophet known 

by name, on whose behalf they call people to God, and 

their charismata are clearly of a secondary nature in 

comparison with the signs that are given exclusively to 
prophets. 

Tirmidhi goes a step further in elevating the status of 

Muhammad the lawgiving prophet, while at the same 

time elevating his own status: on the one hand, awliyd’ 

and ordinary prophets rank lower than lawgiving 

prophets, among whom Muhammad is unquestionably 

the greatest. All parts of prophecy are united in him; he 

is perfect in this sense, and impeccable (ma'‘sam). But 

his being ‘‘the Seal of the Prophets” means just this, not 

that he was the last in time, Tirmidhi insists. There is 

also a mysterious “Seal of the Awliya’,” to be sent by 

God at the end of time. Tirmidhi often uses Shi‘i (al- 

though not necessarily Isma‘ili) language, but clearly 

not with a Shiil intention: he explicitly denies that the 

“family of the Prophet” is the ‘‘kinship family.’”’ But the 

danger of a confusion with the Isma‘iliyah was evi- 

dently felt by al-Hujwiri, who, writing in the mood of 
the “Sunni Revival,” omits the doctrine of the Seal from 
his summary of Tirmidhi’s teaching. Yet it was brought 
to light again, and enriched with elements of a breath- 
taking complexity, by Ibn ‘Arabi (1164-1240), the real 

master (shaykh akbar) of subsequent Safi thought. Ibn 

‘Arabi summarizes his concept of the relationship be- 

tween the two Seals with the following proposition: 

‘The Seal of the Prophets, considered from the point of 

view of his own waldyah, is toward the One who seals 

the waldyah in the same position as all other prophets 
and lawgiving messengers are toward him, for he is 

wali, lawgiving messenger, and prophet.” But walayah 

itself is divided into two, and, accordingly, there are 

two Seals of Waldyah in the shaykh’s doctrine: Jesus, 

Seal of ‘‘General Waldyah,”’ and Ibn ‘Arabi himself, or 

his spiritual reality, Seal of “the Particular Muhamma- 

dan Waldyah.”’ This doctrine, provocative as it sounds, 

is, however, balanced by the self-evident necessity for 

both Seals of Waldyah to follow the law of the Seal of 

Prophecy; and everything is placed under the primor- 

dial “reality of Muhammad,” also called “reality of real- 

ities,” or the logos. 

[For discussion of the closely related topic of prophecy 

in Islam, see Nubtwah. The Islamic concept of com- 

munity is discussed in Ummah. See also Caliphate.] 
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HERMANN LANDOLT 

WALBIRI RELIGION. In the 1950s, the latest pe- 
riod for which figures are available, the Aboriginal 
group known as the Walbiri (Warlpiri) numbered about 

1,400:members. Their tribal homeland, situated in Aus- 

tralia’s Northern Territory at about 132° east longitude 

and 22° south latitude, covered approximately 100,000 

square kilometers of relatively arid country. Tradition- 

ally, the Walbiri were seminomadic hunters and gath- 

erers whose subsistence depended heavily on women’s 

daily collection of vegetable foods. Four major commu- 

nities made up the “tribe,” and each claimed a large 

domain, within which foraged local groups whose size, 

composition, and itineraries varied seasonally. The con- 

stituent family hearth-groups were the basic units of 

economic production and consumption. 

Reciprocally named patrimoieties were prominent in 

religious belief and action; they in turn included small 

patrilineages that provided the members of totemic cult 
lodges concerned with male initiation, transmission of 

religious dogma, revelation of sacred objects, and per- 

formance of increase ceremonies for the totems. Recip- 

rocally named matrimoieties were of limited sig- 

nificance in everyday life, but within them small, 

nonlocalized matrifilial groupings convened irregularly 
to implement marriage choices and funerary and re- 
venge obligations, although membership had few to- 

temic implications. 

Every Walbiri at birth was allocated to a subsection, 

its identity being indirectly determined by that of the 

individual’s mother. Subsections defined categories of 

people, not groups, and they had little functional im- 

portance outside the realm of classificatory totemism in 

which the universe of totems was exhaustively divided 

among the father-son couples of subsections found in 

each patrimoiety. 

Walbiri society was economically homogeneous and 

politically egalitarian; no chiefs or elected leaders or- 

dered public affairs. In this democracy, considerations 
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of kinship status and of community membership were 
paramount in specifying the men and women who had 

the right and obligation to act in particular secular sit- 

uations. Only in the sphere of religious dogma and ac- 

tion did senior men, by virtue of their tutelary functions 

in totemic lodges, exercise something approaching per- 

manent authority over others. However, whatever the 

Walbiri might have lacked in rank differentiation, ma- 

terial wealth, and complex technology was offset by the 

manifest elaboration of their religious beliefs and prac- 

tices, which in turn were seen to be inherently effective 

in ensuring natural and social reproduction and hence 

the continuity of the “‘tribe.” 

The Dreaming. Like many Australian Aborigines, the 

Walbiri postulated the earlier existence of the Dream- 

ing, an era in which the behavior of demiurgic totemic 

beings ordered an inchoate world to the degree that all 

its components became subject to lawful processes and 

combined to constitute an environment in which people 

could live as social creatures. [See Dreaming, The.] The 

Dreaming heroes secured these changes by enacting for 

the first time the rituals the Walbiri were to perform 

and by naming the natural phenomena they met on 

their journeys. These endowments of the Dreaming also 

encompassed the cultural institutions that the Walbiri 

cherished, including their totemic religious philosophy. 

This was a monistic worldview that characterized 

people, society, and nature as interacting parts of a 

larger totality, in which each element was held to be 

morally constrained to maintain itself undiminished for 

the proper functioning of the system. 

The Dreaming was not regarded solely as a finite pe- 

riod in which certain antecedent events took place only 

once in the distant past and so caused the sequence of 

subsequent events to unfold through time. It was also a 

perduring state of being that persisted as a noumenal 

ground to sustain the continuing stream of phenomenal 

existence. Walbiri (and other Aboriginal) men had 

therefore to repeat continually the rituals first insti- 

tuted in the Dreaming to trigger the power that, distrib- 

uted in the form of immaterial noumenal catalysts, en- 

sured the recurrence of phenomenal events. Further, the 

entry of these noumena into representatives of all living 

species was responsible for their continuing reproduc- 

tion. In the same way, the contemporary expression of 

totemic myths and songs was a repetition of the origi- 

nal naming initiated by the Dreaming heroes, and it 

specified the pattern that ordered the everyday phenom- 

enal world. These Walbiri assumptions about the sacred 

and the mundane also informed the people’s ideas of 

reciprocal social interaction, complementarity, and 

equivalence as fundamental characteristics of human 

society. 
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The implications of this worldview could readily be 
seen in the attitudes of Walbiri to their homeland. Their 

territory was the prime source of sustenance for constit- 

uent local groups, whatever their current size. Even 

though members of the local groups could on occasion 

utilize the products of districts of neighboring commu- 

nities, including those of non-Walbiri, Walbiri as a 

whole had jural and moral title only to their own 

lands—those with which members had constitutive 
spiritual (noumenal) ties. Walbiri thus did not simply 

inherit the right to exploit the material resources of 

their own domain; they also incurred the heavy obliga- 

tion of maintaining—through the performance of song, 

myth, and ritual—the sacred sites marked by ancestral 

Dreaming beings who first formed the land and its oc- 

cupants. If contemporary Walbiri failed to enact the rit- 

uals or to hand on the myths, not only would the local 

territory and its resources suffer, but the precarious bal- 

ance of the total system would be overturned. In this 

sense the Walbiri did not merely possess their land; it 

in turn possessed them. They were custodians of a patri- 

mony, both iconic and material, which they held as a 

sacred trust for posterity. 

Walbiri totems or Dreamings included many of the 

phenomena occurring in the environment before Euro- 

pean contact—fauna, flora, minerals, celestial objects, 

meteorological events, and human artifacts. Some to- 

temic species were thought to assume human shape and 

actions at will; others always exhibited their own char- 

acteristics. There were also male and female culture he- 

roes who roamed in the Dreaming, always in human 

form. They too were totems, but they occupied a more 

important status than did other beings in the religious 

system—Walbiri believed that people differ from other 

creatures, not least in possessing a degree of free will. 

Not all members of the Dreaming, however, were re- 

garded as benevolent, for they included a class of malef- 

icent demons with quasi-human characteristics. These 

beings were neither heroes nor totems in the strict 

sense, and they constantly aimed to injure other Dream- 

ings as well as people. 

Sacred Geography. All totems originated in the 

Dreaming, and each ultimately had a local reference, 

which could range from a path extending several 

hundred miles, to a specific tract occupying a few 

square miles. Dreaming heroes or species who pos- 

sessed paths either sprang from the earth or sky within 

the Walbiri domain or arrived from an adjacent lan- 
guage-group’s territory to make long journeys during 

which they shaped and identified the landscape and its 

occupants, enacted rituals, introduced cultural rules 

and practices, and left some of their spiritual essence 
wherever they camped. These places were all named 

and known to the Walbiri. Their creative work done, the 

totemic beings either entered the earth or sky in Wal- 
biri territory or traveled on to instruct neighboring 

groups. Nonhuman totems confined to particular, 

named locales arose from the earth to perform their rit- 

uals and deposit their essence there before returning un- 

derground. Often these Dreaming localities were places 

where the corresponding natural species abounded. 
The sites within a particular Dreaming country or on 

a Dreaming track were not necessarily confined to the 
territory of one Walbiri community or even to the Wal- 

biri domain proper. Particular Dreamings, like the in- 

clusive concept of the Dreaming, were essentially “pan- 

tribal.” The Long Path of the Two Kangaroos, for ex- 

ample, began in Waneiga Walbiri country, ran west and 

then south through Walmalla and Ngalia countries into 

the territory of the Pintubi in Western Australia, and 

finally entered the lands of other peoples in South Aus- 

tralia. Similarly, separate sites of Opossum Dreaming 

existed in all four Walbiri-community countries, as well 

as in neighboring group domains. 

Despite such geographical dispersion of totemic local- 

ities, however, the men of each Walbiri community em- 

phasized in a diacritical manner their relationships 

with certain of the more significant Dreamings. Thus, 

the Waneiga were more concerned with fire and the Ma- 

mandabari—the two heroes of the Gadjeri ritual com- 

plex; the Lander group of the Walbiri focused on the 

Walangari heroes; the Ngalia with the Two Kangaroos, 

Wallaby, and Traveling Women Dreamings; and the 

Walmalla with the Yam, Opossum, and Fire Dreamings. 

Understandably, the several tracks of the Rain Dream- 

ing were held to be important by all the communities. 

Although these totemic beings departed from Walbiri 

territory or entered the earth during the far-past 

Dreaming period, they continued to exist in noumenal 

form, and their powers impinged directly on Walbiri 

people. Men confidently believed that, when they per- 

formed songs and rituals, they became these Dreamings 

and actually participated, however briefly, in the ongo- 

ing Dreaming order, from which they returned spiritu- 

ally invigorated to resume their phenomenal lives. The 

Walbiri thus assumed that potent and intimate rela- 

tions existed between their Dreamings and themselves, 

whether as individuals or as social groups, and they in- 
corporated Dreamings into the kinship, subsection, and 

moiety systems, as well as making them reference 

points in the local organization. However, the Walbiri 
use of the word nguru (“‘country’’) to refer to Dreaming 

places simply expressed the classificatory aspect of 
their totemism—the assumption that people, natural 

species, and localities comprised an interconnected to- 

tality. It had no direct bearing on secular economic or 



residential arrangements, as is evidenced by the fact 

that many Dreaming localities associated with each pa- 

trimoiety might coexist in a single limited area. That is, 

such named tracts were not territories exclusively ex- 

ploited by hypothetical patrilineal or patrilocal bands. 
Instead, they were foci of religious reference, identifi- 

able points at which Dreaming beings acted and then 
deposited part of their spiritual essence. 

These amorphous, immaterial particles, which per- 

meated the environs of the sites, were held actually to 

be (and not simply to represent) particular Dreaming 

creatures or objects. As such, they were catalysts that 

could be stimulated through song and ritual to set off 

series of reactions that led to successful floral and 

faunal (including human) reproduction, the enhance- 

ment of human personalities, the recovery of people’s 

health, and the intensification of social euphoria and 

solidarity. These catalysts and the totemic beings that 

created them were noumena that continued to inform 

contemporary natural species and objects. 

Every Walbiri possessed a Conception Dreaming or 

totem, acquired as a consequence of a spirit essence’s 
entry into the womb of his or her pregnant mother; the 
spirit essence animated the fetus from which the person 

later developed. The identity of the specific essence de- 

pended on the totemic identity of the locality where the 

woman was residing when she discovered her preg- 

nancy. To the Walbiri, the association of a given Con- 

ception Dreaming with a particular individual was for- 

tuitous. Thus, offspring of a widely traveled woman 

could all have different Conception Dreamings. 

The Dreaming beings deposited their differentiated 

essences throughout the land to benefit both natural 

species and Aborigines; but the essences could not 

achieve these ends unless living men created the proper 

circumstances to stimulate their action. Groups of men 

were therefore taxed with the regular performance of 

sacred songs and rituals connected with Dreamings in 

the various localities. Each Dreaming or group of linked 

Dreamings significantly interconnected in the Dream- 

time was incorporated in a cult lodge, and as a rule 

each lodge drew its members from males of one small 

patrilineage. Their personal Conception Dreamings did 

not have to be the lodge totem. 

Cult Lodge Rituals. All initiated men of a patrimoiety 
were entitled to act in rituals performed for any totem 

classified in that moiety, to wear appropriate totemic 

designs, and to manipulate related ritual objects; but 

only men of the associated lodge were legitimate cus- 

todians or masters of the Dreaming. Men of the opposite 

patrimoiety were required to make all preparations 

for lodge ceremonies, such as procuring necessary 

materials, ‘‘singing’”’ and decorating the actors, and con- 
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structing temporary ritual paraphernalia. They also in- 

cluded the men who, as “‘brothers-in-law’’ of the partic- 

ular Dreaming, made and cared for the lasting sacred 

objects (such as incised boards and bull-roarers) that 

embodied it. 

Lodge members, whatever their actual agnatic ties or 

places of birth or residence, regarded their Lodge 

Dreaming as a spiritual father and themselves as spiri- 

tual brothers. They likewise referred to actual members 

of their totemic species as their “fathers” or ‘‘brothers,” 

with whom they also shared the spiritual essence of the 

Dreaming—although they were not necessarily enjoined 

from killing or consuming them. 
Every Walbiri boy was, as a rule, initiated into his 

father’s lodge when he was circumcised at about the 

age of twelve or thirteen. Lads together saw the same 

rituals while they were secluded before circumcision, 

mainly enactments of the important myth of the two 

kangaroos. The structure and content of circumcision 

ceremonies were similar throughout the tribe, the criti- 

cal difference being that on each occasion the large 

cross made from sacred incised boards and hair string 

to symbolize the particular Lodge Dreaming bore that 

totemic pattern on its face. The father’s and mother’s 

brothers of the novice constructed the cross, soaked it 

with their arm-blood, and chanted appropriate songs to 

impregnate it with the Dreaming essence of the lodge. 

Immediately before the boy’s future father-in-law cir- 

cumcised him, elder brothers pressed his chest against 

the design on the cross to ensure that the Dreaming 

spirit penetrated him, as it had earlier entered each of 

his senior agnates. When each member of the lodge 

died, his portion of the lodge spirit left him to reenter 

Dreaming sites associated with the lodge. 

The operation of circumcision and its associated rites, 

performed before the assembled men, explicitly defined 

the youth’s status in sacred and secular society. If he 

did not experience the ritual, he could not join his fa- 

ther’s cult lodge, he could not acquire secret knowledge 

or act in religious ceremonies, and he could not legiti- 

mately marry and procreate; in effect, he could not be- 
come a Walbiri man. 

A few years after initiation and before his marriage, 
the young man was subincised. This operation, al- 
though obligatory, did not carry the same sanctifying 

significance as did circumcision. Its main consequence 

was to enable a man to draw from his penile urethra 

potent blood with which to anoint novices and other 
men. 

Women of a patrilineage were not formally initiated 

into that lodge and did not learn the songs and rituals 

that the men performed, although they were held to 

benefit from these actions. The sacred objects, whether 



326 WALBIRI RELIGION 

durable incised boards or temporary constructions of 

hair string, were also hidden from the women, who re- 

mained largely ignorant of the myths and dogma held 

by the lodge. Correlatively, Walbiri men knew little of © 

the ceremonies and paraphernalia that women utilized 

to strengthen their own spiritual ties to their homelands 

or to ameliorate marital difficulties. 

Spirits. People who were related matrifilially shared 

a “matrispirit.’’ These, however, were not associated 

with particular Dreamings. A matrispirit resided in a 

woman’s uterus, and during pregnancy part of this 

spirit passed into the fetus, male or female, to become 

a double of the parent spirit. Men could not pass on 

their matrispirit. At death the matrispirit became an 

ethereal ghost that resembled the deceased. It stayed 

near the tree platform where the corpse rested until the 

death was explained and, if necessary, avenged; it then 

dissipated. No other totemic rituals initiated or accom- 

panied these transformations of maternal spirit. 

Walbiri beliefs about the personal incorporation of 

patrispirits and matrispirits had important structural 

implications; in particular they expressed a principle of 

complementary filiation that allocated specific jural 

rights among paternal and maternal kin of each indi- 

vidual. To possess such a spirit signified membership in 

a social category, and the two forms of grouping— 

namely, patrilines and matrifilial sets—performed cor- 

relative sacred and secular tasks that were crucial for 

the maintenance of the social system. 

Moreover, the complex of ideas concerning the inter- 

connections of patrispirits, matrispirits, and conception 

spirits within the individual provided a pragmatic ac- 

count of personality traits. Possession of a matrispirit 

in common explained apparent similarities of appear- 

ance and temperament among maternal kin, just as a 

shared patrispirit or lodge spirit accounted for like- 

nesses among men of that patriline. On the other hand, 

the particular Conception Dreaming held by a person 

connected the owner’s psyche with a specific Dreaming 

locality and, because others of his patriline and mattri- 

line need not share this totem, its possession defined his 

or her distinctive individuality. Both lodge spirit and 

Conception Dreaming had mobile manifestations that 

could bring to the person warnings of distant or future 

events, in this way accounting for the occurrence of sig- 

nificant dreams and premonitions. 

Finally, whereas men acquired patrispirits upon ini- 

tiation into their fathers’ lodges, women were not thus 

initiated, and they relied on male agnates to hold the 

lodge spirit in trust for them. Accordingly a woman’s 

personality did not include this psychic component, 

which was an important reason why men and women 

were thought to differ so obviously in temperament and 

behavior. 
Death. Although Walbiri notions of the ritually in- 

duced transmigration of Dreaming or spirit essences 

implied a kind of reincarnation after death, the process 

was wholly impersonal. People did not believe that the 

human person survived the destruction of the body un- 

changed. Rather, they took death to mark the end of the 

previously coherent personality of the individual, which 

then disintegrated into its spiritual components. The 

Dreaming elements returned to their spirit homes, and 

the matrispirit dissipated completely. In consequence, 

the Walbiri did not regard with equanimity the inevita- 

bility of their own or their relatives’ deaths. There was 

instead an elaborate complex of mortuary behavior that 
helped survivors close ranks against the fatal irruption. 

Conclusion. The Walbiri attributed a vast importance 
to sacred and ritual matters. They regarded the Dream- 

ing as the ultimate source of the charters of their social 

groups and of their rights to hold territories, with the 

result that the patrilines and the lodges they manned 

maintained their jural and political identities by means 

of their ritual activities. 

Moreover, both sacred and secular life were bounded 

by a multitude of explicit social rules to which the 

people in general conformed. The totality of the rules 

expressed, and indeed was, the law, the straight or true 

path. The law thus connoted an established and morally 

acceptable order of behavior for all phenomena, from 

which there should be no deviation. Rigorous adherence 

to Dreaming law was in itself a fundamental value and 

was believed to distinguish the Walbiri from other 

people, who were therefore their moral inferiors. 

Because the law originated in the Dreaming, it was 

beyond criticism or deliberate change. Thus, all pat- 

terns of behavior were held to be subject to Dreaming 

law, with which they were coeval and which they main- 

tained. In consequence, the normal was the norma- 

tive—and vice versa. The monism of Walbiri totemic 

philosophy was inevitably moral and conservative, and 

it was ultimately circular. These mutually reinforcing 

characteristics were in an important sense its strength 

and its protection when the Walbiri eventually con- 

fronted the violent intrusion of Europeans into their 
world and struggled with considerable success to keep 
their religious life intact in the face of alien proselytizers. 
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M. J. MEGGITT 

WALDENSIANS. The Waldensians, also called the 
Poor Men of Lyons, originated with Pierre Valdés, or Pe- 

ter Waldo, a wealthy merchant of Lyons, France. The 

dates of his birth and death are not known, nor is his 
exact name. The name Peter was given to him later by 

his followers, probably to stress his affinity with Peter, 

first of Christ’s disciples. About 1170 Valdés was con- 

verted from his worldly life after hearing the story of 

Saint Alexis, who on his wedding day abandoned his 

bride and all his worldly possessions to become a pil- 

grim. The account led Valdés to seek the advice of a 

priest on how he, too, could obey God and become per- 

fect. The reply he received was the same text from Mat- 

thew (19:21) that Francis of Assisi was to come upon 

forty years later: “If you wish to be perfect, go, sell your 

possessions, and give to the poor, and then you will 

have treasure in heaven; and, come, follow me.” Valdés 

acted on the injunction, and took to a life of wandering 

poverty and preaching, living on alms, in emulation of 

Christ’s life on earth. 
He was soon joined by others, among them priests 

who translated into French passages from the Bible for 

the group’s use in preaching. Vernacular translations 

from the Bible were one of the Waldensians’ hallmarks. 

Before long their unauthorized preaching alarmed the 

local clergy, and the archbiship of Lyons ordered them 

to cease. Valdés refused, with the reply that was to be 

the central Waldensian tenet, that God was to be 

obeyed before man (a reference to Acts 5:19). 

The Waldensians decided to take their case to the 
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pope, Alexander III, and a party of them traveled to 

Rome for that purpose. They arrived during the Third 

Lateran Council in 1179, were heard, and their beliefs 

were examined. Alexander confirmed their vow of pov- 

erty, but he also, in effect, confirmed the archbishop of 

Lyons’s ban on their preaching by declaring that they 

could preach only if they first gained the permission of 

the local clergy. That, however, was not enough for 

Valdés; he continued to preach, and although he made 

a profession of faith before a synod at Lyons in 1180, he 

and his followers were excommunicated in 1182 or 

1183. At the Council of Verona in 1184, where the first 

concerted attack on heresy was begun, the Waldensians 

were included among the heretical sects condemned, a 

condemnation to be repeated many times during the 

next three centuries. 

The Waldensians are the classic case of popular piety 

become heresy. What had begun as one more attempt, 

not uncommon in the twelfth century, by a few individ- 

uals to return to evangelical principles, ended outside 

the church. The Waldensians differed in that they, alone 

among these groups and individuals, were neither ab- 

sorbed into a religious order nor eventually disappeared 

as a sect, but survived the Middle Ages to become one 

of the new reformed churches—albeit a small one—of 

the sixteenth century. They did so, in part at least, be- 

cause, of all the heretical sects, they remained closest to 

the teachings of the gospel which they sought simply to 

preach and practice without theological or metaphysi- 

cal overtones. Theirs was above all a moral and spiri- 

tual Christianity. In that there were strong similarities 

between Valdés and Francis of Assisi. But where Francis 

and his band were accepted both by the local church 

hierarchy and by the pope, Innocent III, Valdés was not, 

and he rebelled. Even so, there is no evidence that he 

ever departed from the church’s teachings, and every 

indication that during his lifetime he devoted himself 

to combating heresy, especially that of the Cathari. The 

closeness of the Waldensians to orthodox belief is sug- 

gested by the reconversion of two groups under Durand 

of Huesca and Bernard Prim in 1207 and 1210, and 

their formation into separate religious orders by Inno- 

cent III to oppose the Cathari. 

That was probably the period when Valdés died. By 

then the Waldensians had spread from Lyons into Lan- 

guedoc and northern Italy as well as into Germany, in 

due course extending into central Europe. They became 

the nearest thing to a popular counterchurch, with their 

own congregations and priests and their own religious 

forms. But they did not operate as a single church. That 

was due partly to circumstances and partly to their 

popular, almost exclusively lay, character. In 1205 there 
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was a schism between the Lombard Waldensians and 

those from north of the Alps, the followers of Valdés. 

The Lombards had instituted their own sacraments and 

ceased to lead the life of wandering preachers but lived ~ 
in towns and by manual labor. The followers of Valdés 

maintained their original pattern of mendicant preach- 

ing and poverty. The Lombards elected their own head, 

whereas for Valdés only Christ could be the head. De- 

spite a further attempt to heal the split in 1218 and 

some degree of contact, the two different wings went 

their own ways. 
The Waldensians were the one genuinely popular her- 

esy (before the Hussites) who drew their support from 

artisans and peasants. Although they had their base in 

the cities, especially in Lombardy, they were also of the 

countryside, especially north of the Alps and in the Al- 
pine valleys of Piedmont, where geography protected 

them. Cohesion was maintained by the Waldensian 

priests, often called the “perfect,” an analogy with the 
Catharist perfect but having a very different character. 

The Waldensian perfect, especially north of the Alps— 
and by the fourteenth century the Waldensians had in 

effect become a northern phenomenon, with their main 

strength in Germany and central Europe—were preach- 

ers acting as Christ’s apostles as Valdés had done. But 

now they acted clandestinely. They visited individual 

Waldensian believers and administered their simplified 
version of the sacraments. In return they were sup- 

ported by the believers materially, sometimes by a vol- 

untary tax or payment. Otherwise, the ordinary Wal- 

densian led an ordinary life, earning his living and 

observing outward obedience to the Roman church. 

That may well have involved less of a conflict than 

among the ordinary Cathar believer. The difference be- 

tween being a Waldensian and an orthodox Christian 

was less one of belief than of adherence to the Walden- 

sian perfects, regarded by the Waldensian believers as 

Christ’s true representatives. The opposition between 

them and the Roman church was the main source of 

Waldensian belief as it developed after the death of 

Valdes. 
The Waldensians claimed that they were the one true 

church to whom the apostolic succession had passed af- 

ter the so-called Donation of Constantine, which gave to 

the pope headship of the western Roman empire. Al- 

though a forgery, the Donation was believed to be true 

until the fifteenth century, and the Waldensians were 

not alone in treating it as the cause of the Roman 

church’s decline. From it they argued that the Roman 

priests were not true priests and, following Valdés, fur- 

ther held that any man, and, indeed, woman, pure in 

spirit and in the quality of his or her life, was a priest 

and ordained by God. Like the Cathari, the Waldensians 

accepted women as perfect, although there seems to 

have been a decline in the number of female perfect in 

the fourteenth century. Once adopted, those Waldensian 

beliefs became irreconcilable with those of the Roman 

church. The Waldensians also came to reject the Roman 
church’s sacramental forms and most of its prayers and 

ceremony, including prayers for the dead, a belief in 

purgatory, or the very need for churches. In their place 

they had their own modified spiritual forms of baptism 

(and only for adults, not children), confession, and mar- 

riage. At the same time, true to the literal interpretation 

of Christ’s own gospel teaching, they rejected all non- 

spiritual activities, including the swearing of oaths, the 

exercise of legal authority, the waging of war, or the 

taking of life. 
In all those ways they sought to obey God rather than 

man by turning away from the man-made laws of the 

Roman church to direct communion with Christ 

through God’s word in the Bible. Their influence is to 

be seen upon the Hussites. 
[See also Cathari and the biography of Hus.] 
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GORDON LEFF 

WALI ALLAH, SHAH (an 1114-1176/1703-1762 ce), 
properly Abt al-Fayyad Qutb al-Din Ahmad ibn ‘Abd al- 

Rahim al-Dihlawi, Indian theologian and reformer. 

Born in Delhi, Shah Wali Allah was precocious and in- 

quisitive. Under his father’s guidance he began the 

study of the texts of Qur’an and hadith (prophetic tra- 

ditions) at an early age. Initiated by his father into the 

Naqshbandi Safi order, Wali Allah acquired its ethos of 

social activism and individual contemplation within 

the limits of Muslim orthodoxy. At age sixteen, he be- 
came head of the Madrasah Rahimiyah, the religious in- 

stitution founded by his father; this served as Wali Al- 

lah’s home base during his career. 

His intellectual formation was completed during a 



stay of more than a year in the holy cities of Mecca and 
Medina, to which he traveled on pilgrimage in 1730. 
There he studied with prominent members of the inter- 
national community of Muslim scholars. Following his 
return to Delhi he devoted the rest of his life to teaching 
and to propagating a new intellectual and moral system 
that would defend the Indian Muslim community from 
the decline of the Mughal empire and from dissensions 
among its members. On the one hand, he urged Indian 
Muslim princes to resist the political and military am- 
bitions of their non-Muslim neighbors, particularly the 
Jats and Marathas. On the other hand, he composed 
over forty works in both Arabic and Persian designed to 
bring a fresh perspective to the Indian Muslim commu- 
nity and to reconcile sharp internal differences includ- 
ing those between Sunnis and Shi‘ah and among the ri- 
val systems of religious law. 

His masterpiece is Hujjat Allah al-balighah (God's 
Strongest Proof), an encyclopedic treatment of meta- 

physics, politics, and economics. A commentary on Al- 

muwatta’ by Malik ibn Anas, the eighth-century hadith 

authority, reflects Wali Allah’s training in hadith stud- 
ies at the hands of a Maliki scholar from northwest Af- 

rica who resided in Medina. Finally, mention may be 

made of his controversial annotated translation of the 

Qur'an into Persian, the literary language of Muslim In- 

dia in Wali Allah’s time. The purpose of this work was 

to make scripture directly accessible to the literate and 

thus to bypass the religious scholars (‘ulama’) whom 

Wali Allah regarded as hidebound, blind imitators of 

the scholastic texts of earlier jurists. Concomitantly, 
Wali Allah argued for the revival of the legal principle 
of ijtihad. In a short work he defines ijtihdd as ‘‘exhaus- 
tive endeavor’ by a trained scholar to seek answers to 

current pressing concerns within the limits set by the 

authoritative texts of scripture and hadith. His hope 

was to reinject a vital sense of engagement into the 

Muslim scholar’s outlook and to encourage scholars to 

approach problems with open minds. 
It is probably impossible to exaggerate Wali Allah’s 

influence on the development of Islam in India in mod- 

ern times. By his concurrent insistence on orthodoxy 

and on breadth and synthesis of Muslim ideas, he laid 

the groundwork for most modern Islamic movements in 

the Indian subcontinent. Resistance to alien rule—first 

by non-Muslim Indians and then, after Wali Allah’s 

death, by the British—tempered by a critical and in- 

quiring search for an authoritatative religious tradition, 

had their foundations in Wali Allah’s life and work. 
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KARL BARBIR 

WANDSJINA. Australian Aborigines traditionally be- 
lieved that a person’s spirit existed before entering the 

human life-cycle and that it survived after bodily death. 

Life-spirits were identified as originating in a number 
of mythological beings, of which those called wandjina 

were important in central and northern Kimberley, 

with the mythical snake Ungud and other animal spirits 
playing less significant parts. 

Identification of a person’s life-spirit, or conception 

totem, was revealed to his or her father or to another 

senior male of the group during a dream. Dream com- 

munication with the mythological beings played a sig- 

nificant role in Aboriginal religion, for although the 

events of the creation period, or lalai, were generally 

known, the present state of the beings was of ongoing 

significance, and that could be revealed only through 

the dreaming process. The father-to-be was entitled to 

identify the origin of a life-spirit, but in other circum- 

stances, a specialist, or banman (‘‘dreamer’’), could 

communicate with the mythological beings. Life-spirits 

of wandjina origin came from the clouds, (that is, the 

sky) to live in water. They entered the mother-to-be ei- 

ther directly or through food gotten from water: for ex- 

ample, fish. In his dream, the father would see the spirit 

and identify its place of origin, from which he could de- 

duce the mythological being who then became the con- 

ception totem. One Aboriginal man summarized the se- 
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quence of events as follows: ‘‘Our fathers found us in the 

form of fish or turtles, but the Wandjina is our real fa- 

ther. He put us in the water from the sky. . . . We came 

from heaven through the water by dreams.” The life- — 

spirit is regarded as a reincarnated wandjina, and a 
person whose spirit is so derived will speak in a way 

that indicates continuity of the (mythological) past and 

the present. 
The wandjina are depicted in paintings on the walls 

of caves. On approaching these shrines, Aborigines call 

out to the wandjina to announce the arrival of visitors. 

If this is not done by a person with the correct status, 

the spirits become upset and take revenge on the Ab- 
origines. Sometimes Aborigines perform a ritual in 

which smoke from green branches is held beneath the 

paintings. Similar gestures are made as placatory ges- 

tures at the end of mourning ceremonies. 

Many of the paintings are spectacular. The wandjina 

are anthropomorphic in form and are usually larger 

than life size. Individual figures may be as large as six 

meters long. Against a whitened background, the figures 

are painted in red ochre and black charcoal. The faces 

and heads are emphasized, with large eyes (usually 

black, sometimes also engraved) and haloes around the 

heads. On these haloes, and projecting from them, may 

be radiating lines. A curious feature of each face is the 

absence of a mouth, although the nose is invariably 

present. The wandjina may be represented by a face 

only, but often the whole body is shown. The shoulders 

are always white, and there is a small shieldlike motif 

high on the chest. The body is filled-in with a dot or 

short-dash pattern, and body ornamentation is indi- 

cated by waist and arm bands. 

In Aboriginal mythology, the wandjina are said to 

have lived during the creation period. They came from 

the sky or the sea, traveled a short distance (usually), 

and then transformed themselves into the paintings. For 

the most part, the wandjina set examples of disruptive 

behavior, seducing others’ wives and quarreling among 

themselves. All myths about the wandjina share one 

central action, in which the wandjina round up the Ab- 

origines and slaughter them with lightning and flood 

because two Aborigine boys have offended them by tor- 

turing an owl, their sacred bird. Other episodes are 

purely local in significance. The paintings, are the 

transformation of the living spirits into a new form. 

Their general human appearance is unmistakable, and 

Aborigines identify many of the features in the paint- 

ings as human characteristics. In these intepretations, 
the haloes are hair, the lines radiating from the heads 

are feathers, the dots on the bodies are body paint, and 

the bands around the waists and limbs are body orna- 

ments. However, the human model is not the only one 

the Aborigines use in interpreting the paintings. Wan- 

djina may take the form of clouds, and so the paintings 

may be interpreted as depicting the spirits in cloud 

form. In this case, the eyes are seen as dark patches of 

cloud, the haloes as the edges of clouds, the radiating 

lines as lightning, and the dot patterns as falling rain. 

Yet another model for interpretation is the owl, the bird 

sacred to the wandjina. Attention is then drawn to the 

round white faces, the large eyes, and the presence of 

beaks but the absence of separate mouths. In this inter- 

pretation, the body decoration represents the dappled 

markings of an owl’s breast feathers. 

The wandjina are often referred to as ‘‘the rainmak- 

ers.” Toward the end of the dry season, when the heat 

has intensified, Aboriginal men who have wandjina as 

their conception totems may sing songs and perform 

rituals which are intended to entice the wandjina to 

send rain and alleviate their condition. Kimberley re- 

ceives monsoonal rains starting in late December. Their 

arrival is a dramatic event. In the weeks preceding the 

arrival of the “wet,” there are local showers and spec- 

tacular displays of lightning. With the rain come the 

banks of cumulonimbus clouds, which change shape 

rapidly and appear to have a life of their own. In them, 

the Aborigines see the wandjina. The call to the spirits, 

made in the songs and rituals, has been answered. 

The rain that the wandjina bring is recognized by the 

Aborigines as a major factor in the fertility of the land. 

By the end of the dry season, when the Aborigines have 

burned off all the grass, the earth is parched and hot. 

Nothing grows, and animals hide from the heat. When 

the rains come, the earth, which is itself alive, drinks. 

Plants flourish. Animals emerge from their hiding 

places. To shelter from the rain the Aborigines build 

huts of bark or thatch or move into caves. Where the 

caves are painted, the figures on the walls appear 

brighter: in many cases, the painters have used huntite, 

a hydroscopic mineral, as the pigment for the white 

background, and so there is a noticeable change in the 

hue of the paintings when the humidity intensifies. As 

the wet season progresses, there may be flooding. The 

banman then must try to reduce the rain through fur- 

ther songs and rituals. These songs narrate episodes in 
the mythology of the wandjina. 

Physical evidence implies that the wandjina have 

been repainted many times. Aborigines say that the 

original figures came into existence when the spirits 

transformed themselves into the paintings, and that the 

role of the Aborigines in the past has been restricted to 

maintenance. Some of the pigments are quite unstable 

in the presence of the high humidity that prevails dur- 

ing the wet season, and for this reason regular mainte- 

nance would always have been necessary. The custo- 



dian of a painting might invite a noted artist to carry 

out the restoration, in which case a payment of goods 

to the artist would have been required. 

The wandjina are seen by the Aborigines as fertility 

gods. By sending rain, they ensure the survival of life on 

earth. More directly, by sending the life-spirits for hu- 

mans, they ensure the continuity of human life. The 

enormous powers of the wandjina can be seen in the dis- 

plays of thunder and lightning that precede the mon- 

soon and in the rains themselves. If provoked, the wan- 

djina could use their powers to destroy life as they did 

in the mythological past. Through the rituals performed 

at the caves, through the songs, and, especially, through 

the mechanism of dream-communication, Aborigines 

have traditionally sought to influence the wandjina and 

thus to gain for themselves some measure of control 

over the natural world. 
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I. M. CRAWFORD 

WANG CHE (1112-1170), also known by his clerical 
name, Chung-yang-tzu; Taoist master of the Chin pe- 

riod (1115-1234) and founder of the Ch'‘tian-chen sect. 

The third son of a great landowner in Hsien-yang, 

Shensi Province, Wang received a Confucian education 

and entered the district school in Hsien-yang at the age 

of twenty. Following a disagreement with his teacher, 

however, Wang was denied permission to sit for the 

civil service examination and had to settle for success 

in the less prestigious military examination. Although 
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at first enthusiastic about a career in the military, 

Wang grew discouraged by his failure to advance in 

rank and resolved to abandon the military for a life of 

seclusion on Mount Chung-nan. He practiced Buddhism 

for a time, but in the sixth month of 1159 he received 

secret oral teachings from Li Ch‘un-yang and Chung Li- 

ch‘tian. Thereafter, he converted to Taoism and was or- 

dained a priest (tao-shih). 

Accounts of Wang’s career as a Taoist emphasize the 

ascetic character of his practice. On one occasion he is 

said to have slept on ice; at another time he dug a hole 

two meters deep in which to meditate, naming this aus- 
tere cell ‘‘the grave of a living corpse.” In 1163 he filled 

in this hole and built a small hermitage in the village 

of Liu-chiang, where he began to proselytize his newly 

attained religious faith. These efforts won him few con- 

verts at first, however, for he was regarded as little 

more than a madman. In 1167 he burned the hermitage 

and journeyed alone to Shantung Province, where Ma 

Tan-ying of Ning-hai became his disciple. Thereafter, in 

contrast to his experience in the Shensi region, many 

potential disciples came forward. Of these, Wang chose 

six to receive his transmission. With Ma Tan-ying they 

were called the Seven Perfected Ones of Ch‘tian-chen 

Taoism. Wang was successful in organizing five Taoist 

societies in the northern coastal area of Shantung. 

These include the San-chiao Chin-lien Hui (Golden Lo- 

tus Society of the Three Teachings) and the San-chai 

P‘ing-teng Hui (Equality Society of the Three Teach- 

ings). Following his success in Shantung, he decided to 

return to his home in Shensi. He set out with Ma Tan- 

ying and four other disciples but died en route at K‘ai- 

feng in Honan Province. 

The Ch‘tian-chen school drew upon Confucianism, 

Taoism, and Buddhism, the so-called Three Teachings, 

for its doctrine and practice. With a strong affinity for 

Ch‘an practices, it emphasized meditation, clerical itin- 

erancy, and nonreliance on the scriptures. The teach- 

ings of this school are summarized in Wang’s Li-chiao 
shih-wu lun. Wang Che was also an accomplished poet. 

Even today his anthologized poetry, especially the 
Chung-yang ch‘tian-chen chi and the Chung-yang chiao- 

hua chi, are highly regarded. 

[See also Taoism, article on The Taoist Religious Com- 

munity.] 
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WANG CH'‘UNG (27-100? ce), critic and skeptic who 
proposed naturalist explanations for the relation be- 
tween Heaven and man. Born into a poor family in 

Kuei-chi (in modern Chekiang), Wang studied in the Im- 

perial Academy but then held office for a. brief period 

only. Most of his life he lived in seclusion, devoting 
himself to writing. He wrote three works, Cheng-wu 

(The Conduct of Government), Lun-heng (Critical Es- 

says), and Yang-sheng (On the Cultivation of Life). Of 

these only Critical Essays has been preserved. 

According to Wang himself, the spirit of his Critical 

Essays may be summed up in one sentence: he detests 

what is fictitious and false. The fiction that Wang de- 

tested most was the theory of “mutual response between 

Heaven and man,” which had dominated the mind of 

Han China since Tung Chung-shu had first propounded 

it 150 years earlier. According to this theory, aberrant 

natural phenomena (such as floods or the appearance of 

strange creatures) were omens, Heaven’s comments on 

man’s behavior. Wang wholly rejected this teleological 

cosmology, arguing instead that the Way of Heaven is 

one of spontaneity (tzu-jan) and nonactivity (wu-wei). 

“Heaven,” he wrote, “does not desire to produce things, 

but things are produced of their own accord; Heaven 

does not desire to create things, but things are created 

of themselves.’ Because he defines Heaven in terms of 

spontaneity and nonactivity, Wang’s philosophy usually 

has been characterized in modern times as naturalistic, 

even though he was traditionally classified as an eclec- 
tic (tsa-chia). 

Wang’s definition of Heaven led him to a thorough 

denunciation of all theories that claimed conscious in- 

teractions between Heaven and man. He compared 

man’s place in the universe to a louse in the folds of a 

garment: if a louse cannot, by its actions, affect the 

movements of the man who wears the garment, then 

how can a man who lives on the earth’s surface affect, 

much less cause, by his actions, the movements and 

changes of Heaven? For this reason, it is simply false to 

suppose that a causal relationship exists between aus- 

picious or calamitous natural events on the one hand 
and good or bad government on the other. All the seem- 

ing coincidences between natural phenomena and hu- 

man actions must be understood as pure chance. 

Another area of Wang’s philosophy that has been in- 

fluential is his conception of life and death. Several of 

his essays are devoted to a vigorous refutation of the 

popular belief of his time that the soul can survive the 
body. He maintained that a man’s soul exists within his 

body and that at death, when the body decomposes into 

dust and earth, his soul also disintegrates. He used a 

famous metaphor to illustrate this body-soul relation- 
ship: human death is like the extinction of a fire; when 

a fire is extinguished, its light ceases to shine, and when 

a man dies, his consciousness also ceases to exist. To 

assert that the soul survives the body is like saying that 

the light survives the fire. Wang also argues against the 

- existence of ghosts, another form in which the human 

spirit was believed to survive the body. According to 

Wang, since all accounts of ghosts report that like living 

persons they wear clothes, and since clothes certainly 

have no souls that can survive decomposition, how then 

can ghosts be seen with clothes on? In taking this athe- 
istic position, however, Wang follows the Confucian 
rather than the Taoist tradition. In the Taoist thought 

of Han times, the soul leaves the body at death and re- 

turns to its ‘true home,” where it continues a mystical 

existence. 

Writing against the predominant beliefs of the day, 

Wang was indeed a bold thinker in his attempts to de- 

molish a great variety of unfounded superstitious be- 

liefs. But in other respects he was very much a product 

of his time. He accepted without question some of the 

fundamental assumptions of the yin-yang dualism and 

the theory of the Five Elements. He shared the contem- 

porary view that life, whether cosmic or individual, 

arises out of the interaction and combination of the 

basic vital forces (ch‘i) of yang and yin, and all things 

are made up of the five elements of wood, fire, 

soil, metal, and water. What essentially distinguishes 

Wang’s cosmology is the absence of a cosmic purpose. 

In Wang’s naturalism is also grounded his theory of 

predetermined fate. Success or failure in the life of an 

individual or even of the whole state is, according to 

Wang, determined by what he called ‘‘fate” (ming). Fate, 

to Wang, controlled even precise areas of life. He held, 

for example, that a man’s longevity, intelligence, social 

position, and wealth is fixed at birth by the kind of ch‘ 

with which he is endowed. Order or disorder in the 

state is also predetermined. Thus Wang did assume a 

connection between celestial phenomena and human 

fate. However, he interpreted auspicious or calamitous 

natural events merely as signs of a predetermined fate, 

not purposive expressions of Heaven’s pleasure or dis- 
pleasure. 

Wang was relatively obscure during his life, but his 
Critical Essays was rediscovered in the early third cen- 

tury and paved the way for the growth of Neo-Taoist 
naturalism during the Wei-Chin period (220-420). 

[For further discussion of Chinese notions concerning 
life after death, see Afterlife, article on Chinese Concepts, 
and Soul, article on Chinese Concepts. See also Yin-yang 
Wu-hsing.] 
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Yu YING-SHIH 

WANG FU-CHIH (tzu, Erh-nung; hao,- Ch‘uan-shan; 
1619-1692), a Neo-Confucian philosopher. Now recog- 

nized along with Huang Tsung-hsi and Ku Yen-wu as 

one of the major thinkers to emerge in seventeenth-cen- 
tury China, Wang was almost unknown in his own life- 

time outside of a small circle of followers in his native 

Hunan. He devoted his life to the task of revitalizing 

and restoring the cultural heritage and political auton- 

omy of a Confucian China whose decline and fall, cul- 

minating in the overthrow of the Ming dynasty and the 

Manchu conquest, left him a virtual refugee in his own 

country. He was only thirty-one when in 1650 his pa- 

triotic foray into the political arena of the court of the 

Ming pretender Yung-li ended in temporary imprison- 

ment as a result of factional strife. Thereafter he had to 

content himself with propounding his ideas in a prodi- 

gious number of works, none of which was published 

during his lifetime owing largely to the fiercely anti- 

Manchu sentiments and politically subversive theories 

expressed in them. Nevertheless, as he himself declared, 

“With my country ruined and my home destroyed, I set 

forth my opinions for posterity . . . In the future there 

will arise those who will carry on the task.” In the late 

nineteenth and early twentieth century, however, such 

historical and political writings as his Tu T‘ung-chien 

lun (On Reading the Comprehensive Mirror), Sung lun 

(On the History of the Sung Dynasty), Huang-shu (Yel- 

low Book), and E-meng (Strange Dream)—all published 

for the first time in 1865—fired the imagination of pa- 

triotic reformers and revolutionaries who regarded 

Wang as a prophet of modern Chinese nationalism. T‘an 

Ssu-t‘ung, Chang Ping-lin, and Mao Tse-tung all ac- 

knowledged him as a source of inspiration. 

The same patriotic fervor that has attracted modern 

Chinese originally impelled Wang to undertake a radi- 

cal reappraisal of the whole history of Chinese civiliza- 

tion. What had gone wrong? What were the remedies?— 

these were the two questions that inspired and in- 

formed all Wang’s studies, which spanned the whole 

range of traditional Chinese scholarship. In typical Con- 
fucian fashion, however, his central concern was ideo- 

logical: what had gone wrong with the transmission of 

the Confucian tradition, and what constituted the true 
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development of orthodox Confucianism? This concern 

was shared by many scholars at the close of the Ming 

dynasty, particularly by those associated with the 

Tung-lin Academy who, reacting against Buddhist influ- 

ences and contemporary tendencies in the school of 

Wang Yang-ming, tried to give Confucianism a new di- 

rection. Wang Fu-chih admired their efforts to encour- 

age scholar-officials to abandon the selfish pursuit of 

personal fulfillment and absolute truth and commit 

themselves to a social and political program in which 

moral philosophy was applied to contemporary reali- 

ties. Indeed, as a young man he was certainly influenced 

by them. But whereas these scholars tended to arrive at 

various compromises between the Ch‘eng-Chu tradition 

and the more moderate forms of the Wang Yang-ming 

tradition, Wang Fu-chih went further. He came to the 

conclusion that the moral decline of China could be 

traced to Sung times, when the Ch‘eng-Chu school had 

first turned away from the “true doctrines” of Chang 
Tsai (1020-1077). 

Although there had been some revival of interest in 

Chang’s thought among Wang’s contemporaries, Wang 

went so far as to declare himself a latter-day disciple of 

the Sung philosopher, according him precedence over 

Chu Hsi (1130-1200), whose systematization of the Con- 

fucian tradition in a grand synthesis (incorporating cer- 

tain of Chang’s ideas in the process) had created the 

Ch‘eng-Chu school of Neo-Confucianism, the dominant 

orthodoxy until the twentieth century. Wang, however, 

proceeded to elaborate his own extremely coherent 

philosophical system on the basis of his Sung mentor’s 

cosmology. He adopted Chang’s concept (itself a refine- 

ment of such early Taoist naturalist views as found in 

the first-century-cE Lun-heng of Wang Ch‘ung) of a uni- 

verse that consisted of one vast mass of ether (ch‘i) ina 

perpetual state of flux, agglomerating to form objects 

and dispersing to return to the “void” of apparent 

nonbeing as its yin and yang aspects interacted. Wang 

explicitly rejected the Ch‘eng-Chu school’s doctrine on 

principle (li) and ether, which entailed a dualistic ap- 

proach both in its basic metaphysics and in its treat- 

ment of human nature. For Wang there was no duality: 

principle lay within the ether, and all ether was princi- 

ple. His monistic conception of the universe led him to 

attack both Chu Hsi’s attribution of evil to the physical 

nature and his consequent rejection of human desires. 

Wang held that nothing was inherently evil: evil 

arose simply as excessive or incongruous activity in nat- 

ural encounters within the movement of the organic 

whole. Man’s vital role as an integral part of this dy- 
namic universe was to ensure its harmonious function- 

ing through cultivating himself and ordering human so- 

ciety. To fulfill this role required an understanding of 

the universal processes; these could be observed at 
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work in the course of history and in codified form in the 

ancient divinatory classic the I ching (Book of Changes). 

Chang Tsai too had set great store by this text, but his 

treatment of the archetypal patterns and symbols of the 

Changes had been mystical, the expression of his ideas 

poetical—as in his influential Hsi-ming (Western In- 
scription)}—and he had paid little attention to history. 

Wang’s approach was altogether more analytical, ra- 

tional, and pragmatic—even utilitarian. Wang’s empha- 

sis on variable factors of time and place and prevailing 

conditions in determining what was appropriate, and 

hence, in a morally ordered universe, right, led him to 

make a critical evaluation of political institutions 

throughout Chinese history and to formulate his own 

proposals for reform based on radical changes in the 

system of land-tenure and taxation. In contemporary 

China Wang has been admired, patriotism apart, as a 

major contributor to the native tradition of philosophi- 

cal materialism and as a historian critical of the old so- 

ciety. 

BIBLIOGRAPHY 

The most comprehensive edition of Wang’s works is the 

Ch‘uan-shan i-shu, published by the T‘ai-p‘ing-yang bookstore 

(Shanghai, 1933); a facsimile edition was published in Taipei 

in 1965. A full bibliography of secondary sources in Chinese, 

Japanese, and Western languages can be found in my ‘‘Wang 

Fu-chih and his Political Thought” (Ph.D. diss., Oxford, 1968). 

Liu Chih-sheng’s appendix to Wang Ch‘uan-shan yen-chiu ts‘an- 

k‘ao tzu-liao (Changsha, 1982) includes a comprehensive list of 

recent studies on Wang both in and outside China. For addi- 

tional studies, see T‘ang Chiin-i’s Chung-kuo che-hsiieh yiian- 

lun: ytian chiao p‘ien (Hong Kong, 1975) and my essay “Wang 

Fu-chih and the Neo-Confucian Tradition,” in The Unfolding of 

Neo-Confucianism, edited by Wm. Theodore de Bary (New 

York, 1975). An edition of Wang’s complete works is forthcom- 

ing from the People’s Republic under the title Ch‘uan-shan 

ch ‘tian-shu. 

IAN McMorrRAN 

WANG PI (226-249), a principal figure of the Chinese 
philosophical movement known as hstian-hstieh (“dark 

learning”’ or ‘‘school of mystery’’). The adherents of this 

school were the source of a philosophical renewal that 

radically changed the interpretation of certain of the 

classics, whose exegesis had been dominated during the 

preceding period by cosmological and divinatory spec- 

ulations. They strove to return to the simplicity of the 
canonical texts themselves and eschewed the elaborate 

scholasticism of the existing commentarial literature. 

Nonetheless, for these thinkers in turn, the basic texts 
of the movement, the I ching, Lao-tzu (Tao-te ching), 

and Chuang-tzu (known collectively as the “three mys- 

teries”), served as the starting point for a variety of on- 

tological and metaphysical speculations. Although they 

stem from different streams of thought, these three 

works were considered by the hsiian-hstieh thinkers as 

complementary and mutually enlightening. 

Wang Pi’s works were all commentaries: one on the 

Lao-tzu, considered by many scholars to be unrivaled, 

and another on the J ching, unfinished at the time of 

his death at the age of twenty-three. His interpretations 

exerted a dominant influence on the subsequent under- 

standing of these works and served as a model of a new 

type of exegesis, one that strove to grasp the meaning 

of the canonical scriptures instead of indulging in scho- 

lastic interpretations. The starting point of Wang Pi’s 

thought is wu, “nonexistence,” the absence of any de- 

termination or quality, the nonexistence of any distinct 

thing or phenomenon, and as such, the “root” (pen) of 

all existence. Wang Pi considered central the statement 
from Lao-tzu that “the myriad things come into being 

from being (yu); being comes into being from non-being 

(wu)” (chap. 40). The sphere of “existents’” (yu) is char- 

acterized by limitation, imperfection, multiplicity, 

change, and movement; wu, on the other hand, is be- 

yond limit or fixed definition. It is permanence, oneness, 

and stillness. Every being has a cause, is generated and 

dependent, and has its origin, life, and end in wu. Every 

phenomenon and every moment is produced, mani- 

fested, and sustained by this silent and dark fundamen- 

tal Mystery (hstian), the supreme wu that lies in a state 

of inaction and is not limited by any quality or ‘“‘name.” 

Yu, the sphere of phenomena that bear names and are 

located in time and space, is the “function” (yung) of 

wu. Wu manifests itself as yu. 

It follows that mere words and symbols are inade- 

quate to transmit this fundamental reality, for all terms 

necessarily define, whereas the Mystery is undefinable 

and undiscussable. It can only be provisionally denoted 

by words. The inadequacy of all verbal expression, the 

discrepancy between words and fundamental reality, 

the fact that words do not completely express ideas, lies 

at the core of the different viewpoints of the hsian- 

hstieh thinkers and their contemporary rivals, the ming- 

chiao (‘school of names’’). The latter stressed the impor- 

tance of social and political duties and the need to 

harmonize ‘‘names’’ (i.e., titles and functions) with 

“reality” (i.e., the capacities of individuals). 

Through his commentaries on the I ching and the 

Lao-tzu, Wang Pi gave to the word wu a new meaning 

and power, for in his interpretation, wu became the un- 

derlying ontological source of all created things. In 

time, the term became a symbol for the rejection of the 

world and, what Wang Pi could not have anticipated, a 

means of escape into gnostic speculations by later 



hstian-hsiieh thinkers. Wang’s revaluation of wu also 

prepared the way for the introduction of the Buddhist 

notion of “emptiness” (Skt., Sanyata; Chin., k‘ung) into 

the philosophical vocabulary of the gentry intelligentsia 

of the third and fourth centuries. His concept of yu as 
the “function” of wu also prefigures the Neo-Confucian 
notion of the complementarity of t‘i (substance) and 
yung (function). 

Finally, Wang Pi also played a major role in redefin- 

ing the nature and qualities of the sage, a perennial 

theme in Chinese intellectual and religious history. 
Wang held that Confucius was a sage, for although he 

spoke exclusively of yu, he was able to do so because of 

a fundamental inward appreciation of and identifica- 

tion with wu. Lao-tzu and Chuang-tzu, on the other 

hand, spoke endlessly of wu precisely out of their failure 
to fully understand it. As the Lao-tzu says, “He who 
speaks does not know; he who knows does not speak.” 

Thus-did Wang Pi use Taoist thought and terminology 

to reinterpret the concept of the sage and affirm Confu- 

cius’s position as the epitome of the sage. 

[See also the biographies of Lao-tzu and Kuo Hsiang.] 
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ISABELLE ROBINET 

WANG YANG-MING (1472-1529), literary name, 

Wang Shou-jen; the most influential Confucian thinker 

in Ming-dynasty China and one of the most important 

scholar-officials in Chinese history. Wang’s intellectual 

impact on East Asian culture and his transformation of 

the spiritual orientation of the Confucian tradition in 

China made him one of the greatest philosophers of the 

relation between knowledge and action in any age or 

culture. 

Born to a prominent gentry family in the Yangtze 
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River delta, Wang was subject as a youth to great social 

pressure to excel in Confucian learning. Hagiographical 

accounts relate that in his early teens Wang startled his 
teacher when, in response to the teacher’s admonition 

that the most important thing in life was to study hard 

in order to pass the examinations with distinction, 

Wang said: ‘‘To learn to become a sage is of the utmost 

importance.” Wang’s competitiveness with his father, 

who had himself won highest honors in the triennial 

metropolitan (chin-shih) examinations, and his rebel- 

liousness against the conventions of the time led him to 

the pursuit of a spiritual path characterized by Taoist 

and Ch‘an practices. His failure to pass the metropoli- 

tan examinations three times before he succeeded, and 

his dissatisfaction with the vulgarity of other officials 

after he eventually obtained an official post further en- 
hanced his determination to search for an alternative 

form of life. 

Wang is noted for his lifelong quest to understand the 

mind and nature. His biography records that on his 

wedding day he became so absorbed in conversing with 

a Taoist priest about prolonging life through nourishing 

the vital force in one’s body that he did not return home 

until the next day. At an early age he began a tradi- 

tional education grounded in the Confucian classics, but 

he also studied military affairs, literary style, Buddhist 

philosophy, and Taoist techniques of longevity. In 1492, 

intent on putting Chu Hsi’s (1130—1200) doctrine of the 

“investigation of things’ (ko-wu) into practice, he de- 

voted himself to the study of the “principle” (li) inher- 

ent in things by meditating in front of a bamboo grove 

for seven days. His abortive attempt to understand Chu 

Hsi’s assertion that personal knowledge can be acquired 

through an understanding of external phenomena com- 

pelled him to probe the internal resources of his own 

“‘mind-and-heart”’ (hsin). 

Wang started his official career at the age of twenty- 

eight. His primary goal in life, however, was to become 

an exemplary teacher so that he could share his intel- 

lectual insight and spiritual quest with friends and stu- 

dents. In fact, it took him some time to come to terms 

with his role as a scholar-official. While cultivating the 

Taoist arts of everlasting life in a cave near his home, 

he contemplated forsaking the world altogether. It was 

only after he had fully convinced himself that his long- 
ings for his father and the grandmother who had raised 
him were irreducible human feelings, necessary for the 

survival and well-being of the human community, that 

he decided to return to society permanently in order to 

transform it from within. 

One of the most important events in this initial stage 

of his official career was his friendship with Chan Jo- 

shui, the disciple of the eminent Confucian master Ch’en 
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Po-sha (Ch’en Hsien-chang, 1428-1500). Wang sealed a 

covenant with Chan to promote true Confucian learn- 

ing, the kind of learning that stresses an experiential 

understanding of the body and mind. Such learning 

they clearly differentiated from the study of the classics 

for the sake of passing the examinations. 
Wang advocated his first doctrine, ‘‘the unity of know- 

ing and acting,” shortly after his decision to return to 

society. According to his famous dicta, ‘knowledge is 

the beginning of action; action is the completion of 
knowledge” and “knowledge in its genuine reality and 

earnest practicality is action; action in its brilliant self- 

awareness and refined discrimination is knowledge,” 

have become defining characteristics of Wang’s philos- 

ophy of mind, what Wing-tsit Chan refers to as his “dy- 

namic idealism.” 
However, far from being a speculative thinker who 

made no attempt to put his ideas into practice, Wang 

described his doctrine as the result of ‘‘a hundred deaths 

and a thousand hardships.” Indeed, he once almost lost 

his life when he protested against a powerful eunuch. 

For this, the emperor had him flogged forty times at 

court and banished to a small postal station in a remote 

mountainous area in present-day Kweichow. However, 

it was there that he experienced “enlightenment” and 
developed a unique approach to Confucian learning 

that emphasized the “learning of the body and mind.” 
A salient feature of Wang’s thought is his inquiry into 

the internal landscape of the mind as the center of 

moral creativity. This emphasis is predicated on a vi- 

sion that encompasses both the ontological reality of 

Heaven and the social reality of human relationships. 

In his philosophy, which is religious as well as ethical, 

self-cultivation is a holistic process of learning to be 

fully human. Wang argued that self-cultivation begins 

with a critical understanding of one’s selfhood, but he 

remained fully within the Confucian tradition in plac- 

ing the self at the center of relationships. Thus, for 

Wang the quest for self-knowledge necessarily involves 

active participation in the human community. 

The Confucian idea of the human is not anthropocen- 

tric. Rather, humanity in its full realization here signi- 

fies an anthropocosmic reality often symbolized by the 

notion of ‘‘the unity of man and Heaven.” This realiza- 

tion requires that we as humans respond to the ultimate 

source of creativity, namely, ‘the way of Heaven” (t‘ien- 

tao). Thus, Wang’s second important doctrine is “the 
preservation of the heavenly principle and the elimina- 

tion of human desires.’’ Human desires are egoistic de- 

mands and private, selfish ideas. The true self, which is 

not only the deepest source of moral creativity but also 

the “heavenly principle”’ (t‘iten-li) inherent in our nature, 
is an open system. It extends horizontally to the human 

community as a whole and, simultaneously, it reaches 

upward to Heaven. Therefore, the unity of man and 

Heaven is not merely an idea but an experienced ethico- 

religious reality. ‘ 
Wang’s attempt to integrate heavenly principle (on- 

tological reality) and human relationships (social real- 
ity) in the moral creativity of the self (subjectivity) is 
well articulated in his third and most mature doctrine, 

often translated as “the extension of the innate knowl- 

edge of the good” (chih liang-chih; Chan, 1969, p. 656). 

Actually, the doctrine can well be stated as the full re- 
alization of our “primordial awareness,’ an awareness 
that we are capable of self-perfection. This doctrine 

may be regarded as a creative interpretation of the clas- 
sical Mencian thesis of the goodness of human nature. 
Following Meng-tzu’s notion that the moral feelings of 

the mind-and-heart are humanity at its best, Wang in- 
sisted that the uniqueness of being human lies in our 

ability to perfect ourselves through self-effort. The rea- 
son that some of us have become sages (the most genu- 

inely realized humans) is because inherent in our heav- 

enly endowed nature is our “great body” (ta-t‘i), which 

never ceases to guide us toward the highest excellence 

of humanity. Wang underscores this dimension of 

Meng-tzu’s teaching by adding the verb chih (‘‘to ex- 

tend, to fully realize”) to the original Mencian term 

liang-chih (‘innate goodness” or primordial awareness), 

thus transforming it into an active, dynamic, and cre- 

ative principle of self-cultivation. 

Wang formulated his interpretation of the Confucian 

way by wrestling with Chu Hsi’s balanced approach to 
Confucian learning. Briefly stated, Chu Hsi held that 

moral development could only be attained through the 

simultaneous activities of dwelling in the spirit of re- 

verence (ching) and investigating the principle inherent 

in all things. Wang, however, maintained that establish- 

ing the will to be good must be the focus of moral self- 
cultivation: neither the pursuit of empirical knowledge 

in and of itself nor the psychology of being serious and 
respectful will automatically bring about a good moral 
life. 

In maintaining that the primary purpose of moral ed- 

ucation is to establish in ourselves that which makes all 

humans great, Wang aligned himself with Chu Hsi’s in- 

tellectual rival, Lu Hsiang-shan (Lu Chiu-yiian, 1139- 

1193). This concept that the quest for moral creativity 

begins with self-awareness was criticized by fellow Con- 

fucians as being Buddhistic, but Wang himself never 
doubted the authenticity of his Confucian message. He 
conscientiously defended the content and method of his 
teaching by reference to the very books chosen by Chu 
Hsi to represent the core of the Confucian tradition. 
Since the thirteenth century, the Four Books—the Lun- 



yti (Analects), the Meng-tzu (Mencius), the Chung-yung 

(Doctrine of the Mean), and the Ta-hstieh (Great Learn- 

ing—had served as virtual scripture for the educated 

elite in East Asia. Wang’s challenge to Chu Hsi’s in- 

terpretive authority was only partially successful, but 

the mark that he left on the overall design of Confucian 

education in indelible. His celebrated Ta-hstieh wen (In- 

quiry on the Great Learning), which recapitulates the 

major themes in his philosophy, has become one of the 

most frequently cited treatises on Confucian humanism. 

Inquiry on the Great Learning was written in 1527, 

roughly a year before Wang’s death. It addresses the 

Confucian’s ultimate concern, “forming one body with 
Heaven and earth and the myriad things,” with great 

sensitivity: 

That the great man can regard Heaven, Earth, and the myr- 

iad things as one body is not because he deliberately wants 

to be so, but because it is natural to the humane nature of 

his mind that he do so. Forming one body with Heaven, 

Earth, and the myriad things is not only true of the great 

man. Even the mind of the small man is no different. Only 

he himself makes it small. (Chan, 1969, p. 659) 

Wang uses a descending scale of human sensitivity to 

depict the ordinary human responses to a variety of sit- 

uations that easily evoke sympathetic feelings in us: en- 

countering a child about to fall into a well, hearing piti- 

ful cries and encountering frightened birds and 

animals, seeing plants broken and destroyed, seeing 

tiles and stones shattered and crushed. The feelings of 

alarm, commiseration, pity, and regret aroused in us 

vary in their emotional intensity, but indicate that fel- 

low human beings, animals, plants, and stones al] form 

one body in our primordial awareness. 

This seemingly romantic assertion of the unity of all 

things is actually predicated on an ontological vision 

rooted in classical Confucian humanism. What Wang 

advocated was a re-presentation of the Mencian thesis 

that if we fully realize the ‘‘sprouts (tuan) of humanity” 

in our minds and hearts, we can experientially under- 

stand our human nature; if we understand our nature, 

then we know Heaven. Knowing Heaven, in the perspec- 

tive of Wang’s Inquiry on the Great Learning, is to re- 

gard Heaven, earth, and the myriad things as one body, 

the world as one family, and the country as one person. 
Yet this explicit emphasis on commonality and com- 

munality was not abstract universalism. On the con- 

trary, a major contribution of Wang’s philosophy is its 
subtle appreciation of concrete personal experience in 

moral self-cultivation. Wang’s insistence that only 
through “polishing and disciplining in actual affairs of 

life’ can one learn the art of being human suggests a 
strong existential quality in his teaching. Wang himself, 
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as a witness to his own teaching, acquired much prac- 

tical knowledge: he concerned himself with local ad- 

ministration, legal cases, and military tactics. In fact, 

he was the only civilian official to be awarded a mili- 

tary lordship because of his unusual meritorious 

achievements in suppressing a rebellion that could have 

fundamentally changed the history of the Ming dynasty. 

The Yang-ming school, known as the Yomeigaku in 

Japan, has profoundly influenced modern East Asia. The 

spirit of the samurai, which emphasizes firm purpose, 

self-mastery, and loyalty, and the dynamic leadership of 

the Meiji Restoration in 1868 were partly Wang Yang- 

ming’s gifts to Japan. In China, reformers such as Liang 

Ch‘i-ch‘ao (1873-1929) and T‘an Szu-t‘ung (1865-1898), 

revolutionaries such as Sun Yat-sen (1866-1925), and 

philosophers such as Hsiung Shih-li (1885-1968) and 

Liang Sou-ming (b. 1893) have all been inspired by 

Wang's legacy, the Ch‘uan-hsi lu (Instructions for Prac- 

tical Living), which consists of his dialogues with stu- 

dents, scholarly letters to friends, and several short es- 

says. 

[See also Confucian Thought, article on Neo-Confu- 

cianism; Hsin; Li; and the biographies of Meng-tzu, Chu 
Asi, and Lu Hsiang-shan.] 
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Tu WEI-MING 

WAQEF. The Arabic term wagf (pl., awgaf) refers to the 

act of dedicating property to a Muslim foundation and, 

by extension, also means the endowment thus created. 

The meaning of the Arabic word is “stop,” that is, stop 

from being treated as ordinary property. The property 

is then said to be mawgqiaf. In the law of the Sunni Ma- 

liki school, and hence in North and West Africa, the ter- 

minology is habis or hubs, meaning “retention.” 

To create a wagf, the legitimate owner of a property 
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must state that it is blocked in perpetuity, inalienably 

and irrevocably, for the purpose of pleasing God. The 

property in waqf thereby becomes the sole property of — 

God, according to the majority opinion among Muslim 

schools of thought, while the income or usufruct passes 

to a designated beneficiary such as a school, dervish 

convent, hospital, or mosque. According to some au- 

thorities (e.g., the Maliki school), the property in waqf 

remains the possession of the founder and his heirs, but 

they are blocked from the usual rights of ownership. 

Many scholars insist that the good purpose accom- 

plished by the creation of a wagqf can only be an Islamic 

one; hence opinions differ as to whether Christians or 

Jews under Muslim rule may create wagqfs for the pur- 

poses of their communities. In medieval Egypt and 

Syria, however, Christians and Jews were able to create 

wagqfs, although the property was exposed to the risk of 

seizure by the state at a later date. 

The most common form of property to be established 

as waqf is real estate. The property designated in an en- 

dowment deed may, however, be an object, such as an 

individual book or a whole library, but opinions differ 

as to whether it can legally consist of animals, slaves, 

or portable objects such as a saddle or a cauldron. Be- 

cause of the Qur’anic ban on usury, money is not ad- 

missible; however, in the late twentieth century it be- 

came possible to put stocks, bonds, and bank credits in 

wagf in some Near Eastern states. 

Wagaf may be khayri, that is, designated for a straight- 

forward charitable purpose, such as feeding stray ani- 

mals, teaching poor children, marrying off orphan girls, 

or assisting indigent mothers. It may also be ahli or 

dhurri, that is, designated for one’s own descendants, 

since it is also laudable to provide for them. In the past, 

the advantage of making one’s property or part of it 

mawquf and designating the income for one’s heirs lay 

in the fact that the state could not then seize the wagf 

at the founder’s death. Such a seizure was particularly 

likely to happen in the case of a state official, on the 
justification that whatever property he had been able to 

amass had belonged to the state in the first place. The 

family wagqf also served to avoid the application of the 

Islamic inheritance laws, which would normally entail 

a share of the property for other relatives, such as par- 

ents and brothers, and involve a progressive fragmen- 

tation of the property among the heirs of the heirs. Fur- 

thermore, family waqf allowed the founder to designate 

his heirs, while Islamic inheritance laws do not. In fact, 

some endowments were both khayri and ahli; one might 

build and endow a school, for example, but stipulate 

that one’s descendants were to live in an apartment on 

the premises or receive free education there. In the past, 
shops, warehouses, caravansaries, stables, tenements, 

apartment houses, bathhouses, mills, soap and paper 

factories, oil and sugar cane presses, textile factories, 

agricultural lands, and private residences might all be 

put in wagf, to benefit either one’s descendants or a fa- 

vorite charity. f 

There has been a difference of opinion in the Hanafi 
school as to whether a wdqif, or founder, may irrevo- 

cably make a property mawgqif. To avoid complications, 

it was customary for a founder under Hanafi jurisdic- 
tion to bring suit for recovery of the property after put- 

ting it in wagf. A court ruling would then be made un- 

der the appropriate opinion in Hanafi law that the 

property could not be returned, and the wagf would 

thus be confirmed as irrevocable. 

There were apparently no wagfs in pre-Islamic Ara- 

bia. There is some evidence, not altogether conclusive, 

that the Prophet dedicated the usufruct of certain prop- 
erties to pious purposes. When the Arab lands of the By- 
zantine empire were conquered following his death, the 

Muslims had before them many examples of pious foun- 

dations among the Eastern Christians that could serve 

as models, or at any rate as stimuli. Wagf was a recog- 

nized procedure by the time of the second generation of 

Muslims. 

Wagqf was in many ways a beneficent institution, one 

that ministered to the poor and furthered piety and 

learning. Historically, however, it proved open to cor- 

ruption and abuse. In making a wagf, a founder had to 

appoint a ndazir, or overseer, with a fixed stipend. The 

overseers had considerable discretionary powers, and 

received their stipends whether they performed their 

functions or not; in fact they rarely bothered to main- 

tain the income-producing properties, which thereupon 

began to deteriorate. Overseers might embezzle or di- 

vert funds, or lease out properties for unrealistically 

low rents, taking payment for this consideration. Occa- 

sionally, overseers even sold mawgaf properties and 

took a share of the proceeds for themselves, or, by forg- 

ing documents, gained possession of them as personal 

property. As income shrank, the original purpose of the 

endowment was frustrated. It was next to impossible to 

improve or in any way develop wagf property. It stag- 

nated in mortmain and was left unmaintained. In the 

late Ottoman empire, some three-fourths of all arable 

land was in wagqf; this created problems in taxation as 

well. In an attempt to provide more efficient supervi- 

sion, at least, Ottoman authorities set up a ministry of 

wagfs in 1840, thus putting wagf lands under state con- 
trol. 

Colonial powers and Muslim government alike came 

to see waqf as an impediment to progress and develop- 

ment. In the late Ottoman empire, for example, making 

use of the opinions of certain classical jurists, the au- 



thorities first removed agricultural lands from wagf. In 
postrevolutionary Egypt, family wagfs were dissolved, 
the mawqif becoming simply the property of the heirs, 
to be disposed of in a normal way. It then became ille- 
gal to make new charitable wagfs, though existing ones 

were retained and managed by a government ministry. 
Similar patterns of dealing with wagf have obtained in 
other modernizing Muslim countries. 

[See also Islamic Law, article on Personal Law.] 
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JOHN ALDEN WILLIAMS 

WAR AND WARRIORS. [This entry consists of two 
articles: An Overview and Indo-European Beliefs and 

Practices. The first article presents a survey of religious 

attitudes connected with war and warriors. It is followed 

by a discussion of the religious valorization of the warrior 

class in Indo-European traditions.] 

An Overview 

For our purposes, war may be defined as organized 

and coherent violence conducted between established 

and internally cohesive rival groups. In contrast to nu- 

merous other modes of violence, it is neither individual, 

spontaneous, random, nor irrational, however much— 
like all varieties of violence—it involves destructive ac- 

tion, even on a massive scale. [See also Violence.] Being 

a complex phenomenon, war has multiple dimensions 
that are deeply interrelated, chief among them being 

economic, ideological, and social factors. 
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Of these, perhaps the most obvious and important (at 

least according to the majority of modern analysts) are 

the economic factors that precipitate war, war being 

the most extreme form of competition for chronically 

scarce resources, such as women, territory, movable 

wealth (including livestock), and/or the labor power of 
subjugated populations. One must note, however, that 

scarce and valued resources are not exclusively of a ma- 

terial nature, prestige being a crucially important ex- 

ample of a nonmaterial resource that is highly desired 

and that figures prominently in warfare. It is possible, 

in fact, to speak of a prestige economy that exists not 

only side by side but intimately interwoven with the 

material economy of any given people, and warfare pro- 

vides a convenient means of reaping rewards in both. 

Thus, for instance, success in raiding was requisite for 

a Crow warrior to advance his position, for this pro- 

vided him first with goods—above all, horses—that not 

only enriched him but also could be used to place oth- 

ers in his debt through a process of redistribution. Fur- 

ther, raiding furnished the successful warrior with a set 

of heroic deeds of which he could boast on regular, for- 

malized occasions, thereby further elevating his stand- 

ing in the group. Success in battle also opened up reli- 

gious prerogatives for him, insofar as many important 

and prestigious ritual roles were reserved for those who 

had accomplished specific, highly regarded feats of war, 

such as touching coup, winning horses, killing an en- 

emy, or leading a successful raiding expedition. 

Indeed, accomplishments in battle provide a common 

means, in many cultures and periods in history, 

whereby individuals can seek to elevate not only their 

own individual prestige above that of their peers but 

also that of their group above others (conquered rivals, 

as well as those who remain outside the fray). Thus, for 

instance, among the Jalé-speaking peoples of highland 

New Guinea, the performance of stereotyped, formulaic 

songs is a prominent part of every public celebration. 

These songs, which preserve the memory of past war- 

fare, are a crucial element in the local prestige economy 

as well as a stimulus to further conflicts, for they cele- 

brate the glory of the group that sings them, while also 

heaping derision upon their foes: 

The man Wempa will never eat again, 

nor will Alavém ever eat again. 

But we live to see the sweet potatoes roast, 

The sweet potatoes from Wongele and Tukui. 

(Koch, 1974, p. 85) 

One may observe similar processes in the well- 

wrought poetry of praise for successful warriors and 

blame for those who are less than successful (e.g., Hec- 
tor’s rebukes of Paris), which figures prominently in the 
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Homeric epic. Moreover, the heroes depicted there are 
presented as acutely self-conscious with regard to issues 

of prestige, as is evident, for example, in Sarpedon’s 

speech just prior to the Trojan assault on the Greek 

camp, an assault that leads to his death. Here we are 

shown a warrior, himself the son of Zeus, weighing the 

relative value of the material and nonmaterial rewards 

of combat and setting greatest stock on the winning of 

a prominent and enduring reputation. In the last anal- 

ysis, the pursuit of such a reputation—elsewhere called 

“undying fame” (kleos aphthitos)—becomes nothing less 

than a quest for immortality, although, ironically, it is 

a quest that regularly costs the quester his life. Among 

the most interesting aspects of this passage, however, is 

the absence of any tension or contradiction between the 

warrior’s pursuit of material gain (booty, also land and 

privileged banquet portions) and his pursuit of glory. 

On the contrary, we see an effective coalescence of the 

material and the prestige economy, encompassed 
within an ideology and a poetics that decidedly empha- 

size the latter: 

Glaukos, why is it you and I are honoured before others 

with pride of place, the choice meats and the filled wine 

cups 
in Lykia, and all men look on us as if we were immortals, 

and we are appointed a great piece of land by the banks 

of Xanthos, 
good land, orchard and vineyard, and ploughland for the 

planting of wheat? 

Therefore it is our duty in the forefront of the Lykians 

to take our stand, and bear our part of the blazing of 

battle, 
so that a man of the close-armoured Lykians may say of 

us: 
“Indeed, these are no ignoble men who are lords of Lykia, 

these kings of ours, who feed upon the fat sheep 

appointed 

and drink the exquisite sweet wine, since indeed there is 

strength of 

valour in them, since they fight in the forefront of the 

Lykians.” 

Man, supposing you and I, escaping this battle 

would be able to live on forever, ageless, immortal, 

so neither would I myself go on fighting in the foremost 

nor would I urge you into the fighting where men win 

glory. 

But now, seeing that the spirits of death stand close 

about us 
in their thousands, no man can turn aside nor escape 

them, 

let us go on and win glory for ourselves, or yield it to 

others. 

(Homer, Iliad, trans. Lattimore) 

The assignation of prestige to deeds of valor (the 
etymological connections between valor, valiance, and 

value are significant, as are those between virtue and vi- 

rility) is but one means whereby ideological factors in- 

fluence warfare, albeit a tremendously important one. 

No less important is the way in which other ideological 

constructs supply the means necessary to persuade in- 

dividuals to join in combat, providing them with moti- 

vation sufficiently great that they are willing to risk 

their lives, even in situations (as is true for the vast ma- 

jority of warriors over the course of history) wherein 

they stand to reap quite little in the way of personal 

gain—material or immaterial—from even the greatest 

of military successes. 
It is in this fashion that religion has played a most 

important role in war throughout history, and the ex- 

amples of religious justifications that have been used to 

legitimate even the most tawdry of struggles are legion. 

Among these we must note calls to convert the heathen 

(as in the Christian Crusades and more recent European 

wars of colonial expansion); promises of a favorable af- 

terlife for warriors who die in battle (as within Islam, 

Shinto, or among the ancient Aztec, Germans, and oth- 

ers); and ethical dualisms whereby warfare is cast as an 

unremitting struggle between good and evil (as in an- 

cient Iran or the modern United States). 

Among the most contemporary students of war, ideo- 

logical factors are generally viewed as subordinate or 

epiphenomenal to material ones, religious and other 

forms of legitimation being understood as the conve- 

nient or even necessary means that serve to mask or 

mystify the acquisitive competition that is the primary 

motivation for armed conflict. Others, however, have 

challenged this view, particularly with regard to war- 

fare in the ancient and preindustrial world, where (in 

their view) religious motivations played a much more 

powerful and directly causal role. A favorite example 

cited by adherents of this position is the case of Aztec 

warfare, which they claim was pursued above all else to 

obtain the victims necessary for the performance of hu- 

man sacrifice, the central ritual act of the Aztec empire. 

[See Human Sacrifice.] Such a line of analysis, however, 

has been rendered untenable by the most recent studies 

of Aztec sacrifice, which reveal it to have been not an 

act of transcendent religiosity performed for its own 

sake and at any cost but, as John Ingham has cogently 

argued, an expression and an instrument of the same 

drives for wealth, power, and prestige that prompted 

Aztec warfare and imperial expansion in general. In In- 
gham’s words: 

Whatever else it may have been, human sacrifice was a sym- 

bolic expression of political domination and economic ap- 

propriation and, at the same time, a means to their social 

production. . . . The sacrificing of slaves and war captives 

and the offering of their hearts and blood to the sun thus 



encoded the essential character of social hierarchy and im- 

perial order and provided a suitable instrument for intimi- 

dating and punishing insubordination. 

(Ingham, 1984, p. 379) 

In this case, then, and others like it, one must con- 

clude that, far from having been the ultimate cause of 

war, religion was intimately bound up with other 

causal factors more familiar to the world of Realpolitik. 

Beyond the material and ideological factors, there are 

also powerful social factors that must be taken into ac- 
count. Briefly, two social conditions are necessary for 

the occurrence of war, given the definition proposed 

above (“organized and coherent violence conducted be- 

tween established and internally cohesive rival 

groups’). First, a given group of individuals must un- 
derstand themselves as a group; that is, they must be 

bound together in some abiding fashion by sentiments, 

traditions, kinship ties, institutions, residence patterns, 

language, and the like. Second, they must understand 

members of some other group (‘‘the enemy’) as radi- 
cally alien to them, outsiders to whom they are not con- 

nected and with reference to whom they need not re- 

frain from violence. As the Jalé put it in a striking 

proverb: “People whose face is known should not be eat- 

en.” Moreover, prior to the outbreak of hostilities or at 

the very least shortly thereafter, this same set of condi- 
tions—internal solidarity coupled with external aliena- 

tion and hostility—will prevail on the other side as 

well. 
In short, warriors must be persuaded not only to risk 

their own lives but also to take the lives of others, and 
not merely random others but those whose otherness is 
most radically marked. Involving organized and rela- 

tively large-scale lethal violence as it does, warfare al- 

ways poses serious ethical problems within the already 

thorny set of issues surrounding homicide. As a starting 

point, we must note that humans kill one another for 

many reasons and under many sets of circumstances, 

and all groups possess certain norms regulating how 

such killings are to be regarded and judged. Sometimes 

they are defined as murder (i.e., illicit homicide); in 

other instances they are not, for there are conditions un- 

der which the taking of a life is legally, morally, cultur- 

ally, and/or religiously sanctioned or even (this is par- 

ticularly relevant to the case of war) celebrated. 

A fundamental concern in such adjudications, and 

one infinitely more complex and malleable than is or- 

dinarily acknowledged, is the question of whether the 

victim(s) or would-be victim(s) of a given homicide are 

truly human. In any number of instances (e.g., infants, 

slaves, prisoners, outlaws, heretics and other social de- 

viants, the aged and infirm, etc.), an individual may 
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conveniently be defined by the killer (and the commu- 
nity that passes judgment upon the killing) as some- 

thing less than human: a ‘‘monster,” a “beast,” a “vege- 

table,’ and so forth. Patterns of verbal abuse, in fact, 
whereby such persons are referred to as animals, rot- 

ting matter (“garbage,” ‘‘trash’’), and the like, regularly 

accompany and assist the lethal redefinitions whereby 
it is established that effecting the death of such an in- 

dividual is a permissable or even a worthy act. 

Nor is it only individuals who may be defined as 

somehow less than human and thus freely killable. On 

the contrary, social borders are regularly constructed 

and maintained such that entire groups of others 

(“aliens” in the fullest sense of the word) are regarded 

thus by their neighbors and enemies. Such a state of 

affairs is evidenced, for example, in the frequent occur- 

rence of self-referential ethnonyms by which a given 

people denote themselves as ‘“‘humans,” implicitly (and 

in many instances, explicitly) relegating all others to 

the category of nonhumans—nonhumans who may, 

moreover, be freely killed as the occasion arises. 

An instructive case is that of the Yanoama of the Am- 

azon Basin, who not only call themselves “humanity” 

(the meaning of their name) and all others “lesser sub- 

human beings” (nabd) but carry the process still fur- 

ther: members of one Yanoama village habitually ac- 

centuate the minor differences of dialect (or the like) 

that separate them from residents of other villages; 

then they deride the others for being less than fully Ya- 
noama, which is to say, somewhat subhuman. Rela- 

tions between Yanoama villages are always tense, 

partly as a result of this pattern of marking social bor- 

ders and partly as a result of pronounced competition 

over women, for it is the goal of all Yanoama males to 

retain the women of their village while obtaining those 

of other villages through marriage or war. The central 

value of Yanoama life is waiteri (‘‘fierceness’’). To sur- 

vive in this fiercely competitive atmosphere, a village 

must ally itself with others to resist the aggression of 

still others. As a means of overcoming the suspicions 

that normally prevail between villages, allies seek to 

bind themselves to one another through trade, marital 

exchanges, and reciprocal feasting, but the process is 

never a simple one. To form an alliance is to signal 

weakness, and allies, sensing this weakness, press ever- 

increasing demands for women as a condition for the 

alliance’s continuation. Alliances thus often end in en- 
mity, in warfare, or in an act that the Yanoama view as 
the ultimate form of fierceness and violence, being a 

parody and an inversion of the fragile festivals of inter- 

village solidarity: that is, a treacherous feast in which 
the male guests are all slaughtered and their women 

taken. 
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Again, with regard to the radical nature of social 

boundaries in situations of conflict and war, one may 

note the case of the Anggor in western New Guinea. As 

Peter Birkett Huber reports, each Anggor village “can 

be considered a cosmos in itself, an autonomous and es- 

sentially harmonious moral system confronted by a uni- 

formly hostile, dangerous, and chaotic outside world. 

Violence between these villages is consequently not a 

form of policy or a distinct kind of political situation, 

but an inescapable feature of man’s existential condi- 

tion” (in Nettleship, Givens, and Nettleship, 1975, p. 

620). Most violence perpetrated by residents of one Ang- 

gor village on those of another takes the form of sorcery, 

but revenge expeditions are ultimately organized and 

battles ensue in which Anggor warriors venture out 

from their homes to confront chaos itself and, by means 

of this confrontation, reassert the solidarity of their 

group and the order of their cosmos by inflicting retal- 

iatory deaths on their enemies outside. 

Although these are somewhat extreme cases, they are 

by no means unique, and all warfare involves sociopo- 

litical suspensions of the ethical, whereby the otherness 

of the enemy is radically accentuated, a situation that 

permits and legitimates their victimization. War is, in 

truth, that situation in which the killing of other people 

on a grand (or even total) scale is rendered not only licit 

but requisite, even glorious, by virtue of the fact that 

they belong to a rival group to whom ethical norms do 

not extend, the enemy having been effectively defined 

as subhuman or even nonhuian. 

Yet another example of these principles is found in 

the shields that form a crucial part of a warriors’ equip- 

ment among the several Dayak peoples of Borneo. In 

general, shields function not only as an important im- 

plement of defense in warfare prior to the introduction 

of gunpowder but also as a movable social border that 

separates one’s self, one’s group, and that territory in 

which one feels some measure of security from the en- 

emy. In an advance, shields mark the incorporation of 

conquered territory, booty, and prisoners into one’s own 

group; in retreat, they mark the group’s contraction, as 

land, stragglers, and the fallen are left outside. In the 

classic warfare of the Zulu, for instance, and in other 

powerful kingdoms of southern Africa, rival armies as- 

sumed formation in lines opposite to one another, each 

warrior holding a five-foot rawhide shield in front of 

him with his left arm. Standing behind this row of 

shields, the opponents exchanged insults with one an- 

other, verbal combat (in the forms I have discussed) 

preceding physical. Thereafter, the regiments closed, 

and each one tried to break through the enemy’s walls 

of shields. Finally, when an army felt itself defeated, its 

members dropped their shields in token of surrender, 

whereupon the battle would cease. What was signified 

in this action was that the vanquished group renounced 

the social borders that they had previously maintained, 

thereby relinquishing their independence and accepting 

incorporation as a subjugated part of the victors’ polity. 

Dayak shields are used in similar fashion and bear 

similar significance but are remarkable for the icono- 
graphic content of the designs painted and carved upon 

them (see figure 1). Most noteworthy is the bifurcation 

of design, for on the inside of most Dayak shields—that 

is, the side facing toward the bearer—is the image of 

two protective ancestral figures; on the outside is a 

snarling monster. The import of the ancestors is not 

hard to judge; being the founders of the bearer’s social 

group, they define that group and represent it. Insofar 

as there are others who descend from these same ances- 

tors, the warrior has comrades who will take up arms 

together with him to defend their group against outsid- 

ers (i.e., those descended from other ancestral lines). 

The group’s sense of identity and solidarity are thus 

nothing more than the sentiments called forth by the 

image of these ancestors, and it is such sentiments— 

much more than the wooden shields—that provide pro- 
tection and security in battle and beyond. 

The monsters on the outer face of Dayak shields are 

more difficult to interpret, however, for they are suscep- 

FicuRE 1. Dayak Shield. The outer face (left) is inscribed 
with a monstrous image; the inner face (right) depicts two pro- 
tective ancestral figures. 



tible to multiple readings. On the one hand, these fero- 

cious figures, marked most prominently by bulging eyes 

and exaggerated fangs, would seem to represent the en- 

emy, particularly when considered in juxtaposition to 

the ancestral figures. Accordingly, one may posit a se- 

ries of correlated binary oppositions, the effect of which 

is to dehumanize the enemy (in fashions similar to 

those discussed above) and thereby render his killing 
licit: 

Inside : Outside :: 

Ancestors : Monsters :: 

Own Group : Enemy :: 

Protection : Menace :: 

Solidarity : Hostility :: 

Deaths inflicted 

constitute revenge 

Killings licit or even requisite 

Deaths suffered _ 

must be avenged © 

Killings illicit : 

In light of such observations as these, I am inclined 

to propose certain revisions to a classic text of Simone 

Weil, her justly celebrated meditations on “The Iliad, or 

The Poem of Force,” written in 1940, shortly after the 

fall of France to Nazi arms and also after her own com- 

bat experience during the Spanish Civil War. In this es- 

say, reflecting on death in battle, particularly as de- 

scribed in the epic, Weil came to define force as ‘‘that x 

that turns anybody who is subjected to it into a thing,” 

going on to observe, “exercised to the limit, it turns 

man into a thing in the most literal sense: it makes a 

corpse out of him. Somebody was here, and the next 

minute there is nobody at all; this is a spectacle the JI- 

iad never wearies of showing us” (Weil, 1983). To be 

sure, there is a power and a grandeur in so stark a for- 

mulation, yet, given what has been outlined above, par- 

ticularly regarding the nature of social borders in war- 

fare and those patterns of dehumanization whereby an 

enemy is defined as subhuman, nonhuman, and/or mon- 

strous, one must reject the idea that it is force itself, 

acting as some sort of quasi-personified agent, that 

“turns a man into a thing.” Rather, the process is quite 

the reverse, and one can say with more justice and pre- 

cision, pace Weil, that it is only when human actors 

come to regard others as “‘things” that they become ca- 

pable of employing force, particularly lethal force, 

against them. Force here only completes that process of 

“turning into a thing” that begins in the sentiments and 

social patterns of human subjects. 

To return to the Dayak shields, however, there is 

more that can be said. Thus far, I have suggested that 

the image of the monster may be taken to represent the 

enemy, as seen through the dehumanizing gaze of the 

warrior. Such an interpretation, moreover, is consistent 

with a view of shields as a marker of social borders, for 
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in this instance we may clearly perceive the tenuous na- 
ture of such borders, something that becomes particu- 

larly obvious within the situation of battle, for it is then 

quite literally only the thickness of the shield itself that 

separates the ancestral (representation of) community 

from the monstrous (figure of the) outside, safety from 

danger, self from other. In addition, there is significant 

material evidence to support such a view, for in the con- 

struction of many Dayak shields the monster images 

are rendered more grotesque still by the use of human 

hair as ornament: hair taken from the trophy skulls of 

slain enemies. Such enemies, having been viewed as 

monsters, were treated as monsters, and their corpses 

were used to depict the monsters that they were (see 

figure 2). 

This datum, however, suggests another line of inter- 

pretation that may be advanced regarding the complex 

and polyphonous image of the monster. For it is obvious 

that the outer side of any shield is directed toward the 

enemy, especially toward one’s immediate adversary in 

hand-to-hand battle. Further, it is equally obvious that 

the intended (and also, one assumes, quite real) effect of 

such an image is to intimidate or even terrify oppo- 

nents, for in its very material substance (the actual hair 

of fallen victims), this shield announces the force, the 

valor, and also the cruelty of its bearer. It supplies 

graphic and tangible witness to the fact that he has 

SBS 

Soonees 
OA satan 5 — 

FicureE 2. Dayak Shield. The monstrous image of the outer 
face (left) is made more fearsome by its covering of human 

hair. 
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taken enemy lives in the past and stands ready and able 

to do so once more. The shield thus displays the bear- 

er’s face as seen through the eyes of his opponent or (to 

put it differently) the face that he wishes to present to 

all enemies: for he becomes a monster against those 

whom he regards as monstrous, even as they do con- 

versely to him. 
We reach here the final paradox of war and the war- 

rior: a corollary to the pattern we have observed 

whereby one must dehumanize one’s enemies in order 

to employ force against them. In practice, it appears 

that a warrior must also dehumanize himself before he 

can become an instrument of slaughter, effectively erad- 

icating such human tendencies as guilt, fear, and com- 

passion. A well-articulated example of this is found in 

the samurai ideal of “‘no-mind,” this being that psycho- 

mental state—cultivated by years of meditation and 

training in martial arts—in which the samurai’s body 

and arms act as if automatically, with no hesitation 

born of thought, weakness, or doubt. Elsewhere, war- 

riors frequently speak of themselves as animals: “‘lions’’ 

or ‘“‘leopards’’ (East Africa); “two-footed wolves’ (India 

and Iran); beserkers, or ‘‘those who wear the bear’s 

shirt’ (Scandinavia); or “crazy-dogs-wishing-to-die”’ 

(Crow), to cite but a few examples. To these data one 

might add the fact that Yanoama warriors march off to 

battle imitating the noises of a host of carnivorous 

beasts, from insects on up. The war song of the Ya- 

noama is also noteworthy as a supreme statement of the 

warrior’s auto-dehumanization, being entitled “I am a 

meat-hungry buzzard.” 

[See also Martial Arts.] 
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Bruce LINCOLN 

Indo-European Beliefs and Practices 

As Georges Dumézil, the leading contemporary expert 

on comparative Indo-European mythology, long ago 

demonstrated, war gods and the ideology that is asso- 

ciated with them played an extremely important role in 

the pantheons of most if not all of the early Indo-Euro- 

pean-speaking societies. To cite several well-attested ex- 

amples: the ancient Indic war god Indra, by far the 

most prominent of the Vedic divinities; the ubiquitous 

Roman god Mars, the Greek war god Ares, and the 

Norse god Porr (Thor), thunderbolt-wielder par excel- 

lence and the most popular of the ancient Scandinavian 

divinities. Moreover, heroes and demigods, like Arjuna, 

Herakles, Siegfried, Cu Chulainn, Arthur, and Achilles, 

all occupied important positions in their respective tra- 

ditions. Indeed, like most pastoral nomads, modern as 

well as ancient, the ancestors of the Greeks, Hittites, 

Aryans, Celts, Germans, and so forth, seem to have re- 

garded warfare as a fundamental fact of life and to have 

held both the war band and its collective representa- 
tions in high esteem. 

The Indo-European Mannerbund. As Stig Wikander 

pointed out (1938), the Mdnnerbund, or war band, was 

clearly among the most important of ancient Indo-Eu- 

ropean social institutions. Examples of this phenome- 

non are legion, from the ksatriya caste (or class, at least 

in the earliest period) of traditional India to the ancient 

Germanic comitatus. Moreover, the presence of such a 
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social stratum—that is, a class of military specialists 
whose prime purpose was to exercise physical prowess, 
either in defense of the society or in order to conquer 
new territory—was a uniquely Indo-European phenom- 
enon. Armed with the shaft-hole battle-ax, among other 

weapons, and propelled by the light, horse-drawn battle 

chariot, this warlike elite greatly facilitated the spread, 
beginning around 3500 sce, of the several Indo-Euro- 

pean communities from the proto-Indo-European home- 

land in what is now southern Russia to the territory as- 

sociated with this widespread language family in 

historic times. [See also Secret Societies.] 

Ambivalent Attitudes toward the Warrior. Neverthe- 

less, despite his importance in the scheme of things, 

there seems to have been a deep-seated ambivalence in 

the Indo-European attitude toward the warrior, if not 

toward warfare, and this, too, is reflected in the belief 

system. On the one hand, the war leader, or *reg- (from 

which Latin rex, Sanskrit raj, Old Irish rig, et al. de- 

rive), together with his war band, was generally re- 

garded as the immediate secular authority, and his 

commands were typically obeyed without question. On 

the other hand, the rex, raj, and so forth, was every- 

where subordinate to—or at least no more prestigious 

than—the priests or holy men (e.g., the Indic brahmans, 

the Celtic druids, the Roman flamines maiores). And it 

is clear that ultimate sovereignty was vested in this 

most sacred of the ancient Indo-European social strata. 

Moreover, one finds everywhere a tension between the 

two classes in question, a sense that although the war- 

rior was vital to the survival of the community, he was 

nevertheless a thoroughly ambivalent figure and prone 

to commit random acts of violence or treachery against 

nonwarrior members of his own society when not en- 

gaged in fighting external enemies. Indeed, throughout 

the ancient Indo-European-speaking domain one re- 

peatedly encounters such concepts as furor (Latin) and 

ferg (Old Irish), as well as the Norse image of the berser- 

kir, all of which are expressions of what was believed 

to be the warrior’s inherent (and, on occasion, uncon- 

trollable) ferocity. [See Frenzy and Berserkers.] 

Thus, the role of the warrior, and especially the war- 

rior-leader, was steeped in paradoxes. He was at once 

at the apex of the social order and a potential threat to 

that order. Indeed, the contradiction here, which is re- 

flected throughout Indo-European religious beliefs, is 
inherent in the profession of arms: it involves a social 
institution dedicated to the destruction of society. What 
follows is, in the main, a survey of these warrior-related 

beliefs, as interpreted by Dumézil. [See Indo-European 

Religions, article on History of Study.] 

The Ideology of the Second Function. According to 

Dumézil, the ancient Indo-Europeans conceived of the 

world and their relationship to it in terms of three fun- 
damental, hierarchically ranked ideological principles, 
or “functions.” In descending order, the so-called first 
function includes the social and supernatural manifes- 
tations of ultimate sovereignty and is typically mani- 
fested in a pair of divinities, such as the Vedic divinities 
Mithra and Varuna, the Norse gods Tyr and Odinn 
(Odin), and so forth, as well as in the priestly social 
strata mentioned above. The final function, or third func- 

tion, reflects the sum total of activities and beliefs relating 

to the mass of society, the maintenance and promotion 
of fertility, physical well-being, and so on. However, it 

is the intermediate function, or second function, which 

includes the social, religious, and mythological manifes- 

tations of the exercise of physical prowess, that concerns 

us here, for it contains the ideology underlying the Indo- 
European conception of warfare and warriors. 

As has been noted, that ideology is inherently ambiv- 

alent, for the canonical representations of the warrior 

figure are two in number. One is the apotheosis of the 

chivalrous warrior, the warrior who for the most part 

confines his violent behavior to the battlefield and does 

not habitually attack “civilians.” This figure is perhaps 

best reflected by the aforementioned divinities Indra, 

Mars, and Porr, as well as in the Indian epic hero Ar- 

juna, and, at least to an extent, in the Greek figures Her- 

akles and Achilles. The other representation of the war- 

rior is diabolical in nature; the emphasis here is on 

unpredictability and sheer nastiness. Examples are to 

be found in the Vedic figure Vayu, who is equated with 

the wind, especially the ill wind that blows up suddenly 

out of nowhere and does indiscriminate damage; the 

Norse antihero Starkadr; and the aforementioned Greek 

divinity Ares, whose companions were Deimos (“‘fear’’) 

and Phobos (‘fright’). Thus, the warrior has both a 

“light” and a “dark” side to his nature. 

In several recent works, chief among them the second 

volume of the Mythe et épopée series (1971), Dumézil has 

suggested that this ‘‘dark/light’’ dichotomy can be de- 

tected throughout Indo-European ideology. That is, cer- 

tain divinities are more remote from man, more unpre- 

dictable, and therefore ‘“‘dark’’ in character (e.g., Varuna 

as well as Vayu in the Indic tradition), while others, like 
Mitra and Porr, are closer to man and therefore “‘light”’ 

in character. Thus, the distinction between the two 

types of warrior figures, which almost certainly is 

rooted in a perception of social reality, may be but one 

example of a much more deep-seated Indo-European 

ideological theme. 

The Three Sins of the Warrior. However, even the 

most chivalrous of Indo-European warrior figures, di- 

vine as well as heroic, sometimes manifest “dark” 
traits. Typically, this involves the commission of three 
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“sins,” one against each of the three ideological func- 

tions. The best example, perhaps, can be seen in the an- 

cient Indic traditions about the recalcitrant behavior of . 

the otherwise “light” divinity Indra. In Mahabharata 

5.9.1-40, Indra slays Visvarupa, the monstrous, three- 

headed son of Tvastr, who has been threatening the di- 

vine community. However, as Tvastr is chaplain to the 

gods, his son is by definition a divine brahman, and In- 

dra has therefore committed an act of brahmanicide, an 

unpardonable sin (and act of rebellion) against the first 

function and its representatives. Later, Indra is con- 

fronted by the warrior demon Namuci, with whom he 

had earlier sworn a pact of eternal friendship. As that 

pact contained the promise not to kill Namuci with 

anything either wet or dry, Indra forges a weapon made 

of foam—which, in the eyes of the ancient Indians at 

least, was neither wet nor dry—and, when the unsus- 

pecting demon’s attention is diverted, he decapitates 

him. This, of course, is a sin against his own function, 

as the slaying was done by trickery, rather than in a fair 

fight. Finally, the god assumes the form of a man called 

Gautama and, so disguised, has intercourse with the 

man’s wife. This is an abuse of the ideology of the third 

function, that is, Indra performs an illicit act of pro- 

creation. 

As a result of these transgressions, Indra progres- 

sively lost his first function, majesty, or tejas; his second 

function, physical prowess, or balam; and his third 

function, beauty, or raipam; all of which, as Wikander 

and Dumézil have demonstrated, were eventually rein- 

carnated in the offspring of the epic hero Pandu (Yu- 

dhisthira, Arjuna, Bhima, Nakula, and Sahadeva). The 

important thing here is that, from the standpoint of the 

Indo-European ideological system, Indra had by these 

acts clearly demonstrated his inherent recalcitrance 

and therefore his ultimate inferiority to Mitra, Varuna, 

and other representatives of the first function in the di- 

vine scheme of things. The lesson, of course, is that war- 

riors, even the best of them, are capable of disrupting 

the social and natural order and therefore not to be 
fully trusted. 

Another canonical example of the “‘three sins” can be 

found in the Greek traditions about Herakles, who (1) 

refuses to obey his sovereign, Eurystheus, (2) slays a fel- 

low warrior, Iphitos, in violation of what amounts to a 

truce, and (3) although legally married to Deianira, ab- 

ducts and then violates Astydamia after killing her fa- 

ther and sacking his city. The third prime example in- 

volves the Norse warrior Starkaér, who sacrilegiously 

sacrifices his sovereign to the god Odinn, abandons his 

cohorts in battle, and, for money, slays the Danish king 

Olo while he is relaxing in a bath. Still other examples 

have been noted in the careers of Ares, Agamemnon, 

Siegfried, Sir Gawain, and Achilles. 

As Dumézil puts it, what we have here is a ‘‘drama in 

three acts,’ as it were, and in a very real sense it is a 
tragedy, as with each “‘sin’”’ the warrior in question— 

god as well as hero—loses his powers or his life force. 

Thus, after violating Astydamia, Herakles is rendered 

powerless by his outraged wife and eventually causes 

himself to be burned on a funeral pyre, while Starkadr 

commits suicide after killing Olo. The net effect is what 

amounts to a ‘‘cautionary tale”: warriors, even the best 

of them, are ultimately unreliable, and if their furor, 

and so forth, is allowed to go unchecked, the social or- 

der as a whole may very well collapse. 

The Killing of the Three-Headed Monster. Among the 

more important themes involving Indo-European war- 

rior figures is the killing of a three-headed monster. As 

we have already seen, Indra’s first ‘‘sin’” stemmed from 

such a slaying. But the theme in question is distinct 

from that of the ‘‘three sins” and needs to be considered 

separately. Indeed, Indra is by no means the only Indic 

figure who slays a tricephalus. In Rgveda 10.8.8 Visva- 

rupa’s slayer is called Trita-Aptya, or the “third” of 

three Aptya brothers, and although the figure is some- 

times held to be a hypostasis of Indra, there is no clear 

implication that Trita-Aptya’s action is considered a 

“sin.”’ The same can be said for the behavior of the on- 

omastically related Iranian figure Thraetauna, who kills 

a three-headed monster called Azhi Dahaka (‘‘foreign 

snake’). 

Other reflexes of this theme can be found in the Greek 

story of Herakles versus the three-headed figure Geryon, 

the Norse myth of how Thor bested the giant Hrungnir, 

who is described as having a ‘‘three-horned” heart, the 

Irish account of the hero Ci Chulainn versus the three 

sons of Nechta Scéne, and the well-known Roman 

pseudo-historical account of the conflict between Hora- 

tius and the three Curiatii. The last two accounts are, 

or course, euhemerized, in that the three-headed mon- 

ster has been transformed into a threefold set of human 

adversaries (in the Roman version they are a set of Al- 

ban triplets). Nevertheless, in the other accounts, the 

slayer performs the same service to his community: he 

eliminates a threat to the three fundamental elements 
of the tradition (i.e., the three functions)—hence pre- 
sumably the three heads or triple character of the ad- 
versary. 

But the recalcitrance and, indeed, antisocial proclivi- 
ties of the Indo-European warrior are also very much in 
evidence here. In the Roman version, for example, when 
the victorious Horatius (also the last survivor of a set of 
triplets) learned that his sister mourned the death of 
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one of the Curiatii—she had been betrothed to him—he 
slew her in a fit of rage. As a result the Roman hero was 
forced to walk under a beam to divest himself of his 
furor before returning to polite society. Similar rituals 
of purification seem to have been characteristic of other 

early Indo-European societies; indeed the later Roman 

custom wherein a victorious army had to pass under a 

“triumphal” arch before it disbanded seems, in light of 
this evidence, to have been rooted as much in a need to 

divest the army of its collective furor as in a desire to 

humiliate the war captives that marched in chains be- 
hind the general’s chariot. 

The War of Foundation. Another widespread Indo-Eu- 

ropean theme in which warrior figures necessarily play 

an important part is what Dumézil variously calls “the 

war of foundation” and the ‘‘war between the func- 

tions,” that is, a conflict between representatives of the 

first two functions and those of the third. The best ex- 
amples come from the Germanic and Roman traditions. 

In the former, the Asir, including Odinn, Tyr, and, of 

course, Porr, fight a war with the so-called Vanir divin- 

ities, the most prominent of whom are Njordr, his son 

Freyr, and his daughter Freyja. As described in the Yng- 

lingasaga, the A:sir fight their Vanir opponents to a 

standstill, and then, in reconciliation, incorporate them 

into the pantheon, rendering it complete. 

Although scholars such as the late Karl Helm have 

interpreted this myth as a reflection of the conflict that 
must have occurred between the earliest Germans and 
the indigenous inhabitants of northern Europe, Dumézil 

has found a parallel in the Roman pseudo-historical ac- 

count of the Sabine War, as preserved by Livy and oth- 

ers, and is therefore convinced that the theme is in fact 

Indo-European. In the latter case, shortly after founding 
the city of Rome, Romulus and his companions trick 

their wealthy neighbors, the Sabines, steal their wives 

and daughters, and then, as part of the truce following 
an inconclusive war, incorporate the whole Sabine com- 

munity into the Roman body politic. In both examples, 

the defeated groups clearly represent the third func- 

tion—neither the Vanir nor the Sabines were famed for 

their military prowess, and each was closely associated 

with fertility and the mass of society—while the victors 

represent the first two. Indeed, the Sabines eventually 
came to form one of the three founding tribes of Rome, 

the Titienses (named for the Sabine king Titus Tatius), 

completing a triad that also included the Ramnes 

(founded by Romulus and charged with priestly duties), 

and the warlike Luceres (reputedly named for the 

Etruscan hero Lucomon). 

Thus, while the Roman version of the theme mas- 

querades as history, it is as mythological in its roots as 
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the Norse account of the conflict between the Asir and 

the Vanir and ultimately stems from the same Indo-Eu- 

ropean mythologem. This conclusion is buttressed by 

several other examples of what appear to be “wars of 
foundation’’—or at least traditions about an internecine 
struggle that broadly conforms to the pattern just dis- 
cussed. One is the Vedic reference to a conflict between 
“two forces,’ or ubhe virye, that are expressed in the 
principles later incarnated, respectively, in the vaisya 

(third function) and in the brahmana and ksatriya (first 

and second functions). Another can be found in the Ho- 

meric accounts of the Trojan War (e.g., the Iliad and the 

Odyssey), as well as in accounts of its aftermath (e.g., 

Euripides’ The Trojan Women). The Greeks, led by Aga- 

memnon and, after he returns to the fray, championed 

by the famed warrior Achilles, represent the first two 

functions, while the Trojans, consistently described as 

possessing vast wealth, are, like the Vanir and the Sa- 

bines, almost certainly representatives of the third func- 

tion. Moreover, the fate of the Trojan women closely 

parallels that of their Sabine sisters: they are abducted 

by the victorious Greek kings and heroes. 

Yet another possible example of a “war of founda- 

tion’”’ can be seen in the Irish accounts of the conflict 

between the Tuatha Dé Danann and the Fombhoire, 

which culminated in the Second Battle of Magh Tui- 

redh. After this battle, the defeated Fomhoiran figure 

Bres, who together with his kind seems generally to re- 

flect the third function, is incorporated into the body 

politic created by the victorious Tuatha (first and sec- 

ond functions), rendering it complete. 

Sword Cults. An important feature that appears in 

several ancient Indo-European traditions is what can 

best be described as the cult of the named, magical 

sword. Found among the Celts, Germans, and particu- 

larly the North Iranian—speaking steppe peoples (Scy- 

thians, Alans, Sarmatians, etc.), the cult seems to have 

spread westward in the early centuries ce. Perhaps the 

best-known example here is contained in the medieval 

tradition surrounding King Arthur’s magical sword, Ex- 

calibur. Another example is Roland’s famous sword, 

Durandel. But as early as the fifth century BcE Herodo- 

tus described the Scythian practice of worshiping 

swords as manifestations of ‘Ares,’ and in the fourth 
century CE Ammianus Marcellinus described the Alanic 

custom of thrusting swords into the earth and worship- 

ing them as “Mars.” The modern Ossets, a Caucasian 

people who have the distinction of being the last de- 
scendants of the ancient Alans, still preserve an epic 

tradition in which magical swords play an important 
role (see, for example, Dumézil, Légendes sur les Nartes, 

Paris, 1930, pp. 61-63). 
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Although this theme cannot be documented through- 

out the ancient Indo-European domain and may well be 

rooted in the steppe traditions, its subsequent distribu-_ 

tion from Britain to the Caucasus renders it a poten- 

tially important element in the Indo-European warfare 

mystique. [See also Blades.] 

The Warrior-Divinity as a Fertility Figure. To con- 

clude this brief survey of Indo-European warrior figures 

and the beliefs and practices associated with them, it is 

necessary to point out that several of the best known of 

these figures also had strong associations with plant, 

animal, and human fertility. Mars, for example, in cer- 

tain of his aspects (e.g., the so-called Agrarian Mars) 

‘ was regularly worshiped as a fertility figure. The Norse 

god Poérr was also invoked as an agricultural deity, and 

his sexual prowess is in some respects as remarkable as 

his fighting ability. The same can be said for several 

other Indo-European figures who are otherwise clear- 

cut representatives of the “second function,” including, 

as we have seen, the demigod Herakles. 

The warrior also has important connections with the 

principle of sovereignty, that is, the first function. As 

Dumézil points out, the Indo-European king is every- 

where drawn from the warrior elite and must undergo 

a ritual wherein he acquires symbols of the other two 

functions as well as those relevant to his own. He thus 

necessarily becomes a transfunctional (or better, per- 

haps, a parafunctional) figure. Indeed, all Indo-Euro- 

pean royal consecration ceremonies, from ancient India 

to modern Britain, emphasize this element. 

Thus, Dumézil’s conception of this most important 

component of the Indo-European ideology is much 

more complex than it might seem at first glance. There 

was, for example, a Mars qui praeest paci and there were 

arma Quirini (that is, armed representatives of the 

“third function’’). Moreover, most of the female warrior 

figures—such as the Greek goddess Athena, who leaped 

into existence fully armed from the forehead of Zeus 

and who was typically portrayed in the costume of a 

warrior maiden—were also trifunctional figures in that 

they incarnated divine wisdom and the domestic arts as 

well as military prowess (cf. the three Irish Macha fig- 

ures and the triple-figured Hindu goddess Durga), For 

the most part, however, these fertility attributes seem 

to have been secondary, and the prime function of fig- 

ures such as Mars and Porr, if not Athena, was to ensure 

military success. 

In sum, despite their periodic bouts of antisocial be- 

havior and occasional double-duty as agricultural di- 

vinities, to say nothing of their periodic elevation to the 

transfunctional role of king, the great Indo-European 

war gods, as well as their heroic counterparts (Arjuna, 

Achilles, Siegfried, Cu Chulainn, et al.), everywhere oc- 

cupied a fundamental niche in the belief systems in 

question. And this niche was paralleled by that occu- 

pied by the warrior stratum in the real world of the an- 

cient Indo-Europeans. Although never at the apex of the 

social or divine pyramid (unless elevated to the king- 

ship), the warrior, mortal as well as divine or legend- 

ary, was a figure to be reckoned with, and the ideology 

associated with his was (and still is) perhaps the most 

distinctive feature of the Indo-European worldview. 

[See also Indo-European Religions.] 
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C. Scott LITTLETON 

WARAO RELIGION. The Orinoco Delta, a landscape 

of swamps, islands, and waterways, is the territory of 

the Warao. Located between the modern republics of 

Venezuela, Guyana, and Surinam, the Warao today 

number approximately sixteen thousand. Heirs to a 

seven-thousand-year tradition of fishing adaptation, 

some twenty dialectal subgroups of Warao have been 

identified (Kirchoff, 1948, p. 869). Warao formerly was 

considered a linguistic isolate; recent research however 

indicates certain vocabulary correspondences with the 

Chibchan languages of northwestern South America 

(Wilbert, 1970, p. 22). Cultural and dialectical differ- 

ences exist among the various Warao groups, but they 

are linked by a system of common beliefs. 

Information on Warao religion is derived from three 

major areas: traditional narrative, cosmology, and sha- 

manism. 

Traditional Narrative. Traditional narrative is clearly 

cosmogenic in nature in that it recounts the origin of 

the plants, animals, and spirits that occupy the Warao 

universe. It also relates the feats of culture heroes, out- 

lines the taboos people must observe, defines the soul, 

death, and reincarnation, and depicts other realms of 

being. 
Myth explains that in precultural times the Warao 

lived in the sky, where a hunter’s shot went wide one 

day. While searching for his arrow, the man found a 

hole. Descending by a rope to the earth, he discovered 

an abundance of food. On his return he informed the 

Warao of his extraordinary find. The other Warao im- 

mediately began lowering themselves to earth, until at 

one point a pregnant woman became stuck in the hole. 

Only her anus protruded, which became the morning 

star; or, in another version, her legs extruded, forming 
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the stars in the Big Dipper. Thus some of the Indians 

were forced to remain behind. On earth, the Warao 

learned from the spirit of palm leaf fiber that they must 

suffer and work. And so the first baby was born, the first 

sickness was inflicted by evil spirits, and the first death 

occurred (Wilbert, 1970, p. 309). 

According to another tale, the sun was originally the 

property of one man. The world was dark, and men 

could procure food only with difficulty. One man, hear- 

ing the complaints of his wife, decided to send his two 

daughters in search of the sun. The first failed because 

she took the wrong turn and was raped by a monster. 

The second successfully reached the house of the sun’s 

owner, had sexual intercourse with him, and received, 

as a gift, the sun in a container. Before she left, the man 

advised the girl not to break the sun. But on the girl’s 

return home, amid the family’s rejoicing, a piece of the 

sun broke off and escaped into the sky. 

Aloft in the sky, the sun moved so swiftly through the 

day that men were unable to procure food. To remedy 

this situation, the Indians caught a turtle that they pre- 

sented to the sun as a pet. Now obliged to wait for his 

slow-moving pet, the sun moved across the sky much 

more slowly, giving the Warao many hours of daylight 

in which to fish and to gather food (Wilbert, 1970, p. 311). 

In another tale, the origin of the moon is sketched. 

Every night a young man was having incestuous rela- 

tions with his two sisters as they slept. Anxious to learn 

the identity of their violator, the women smeared black 

genipa juice on their bodies. Waking the next day, they 

discovered the incriminating dye on their brother. 

Overcome with shame, their brother flew into space, 

where he became transformed into the moon. On occa- 

sions when the moon turns pink, the Warao believe that 

it bleeds. They therefore consider all women to be 

daughters of the moon, because they bleed periodically 

in menstruation (Wilbert, 1970, p. 63). 

With profound sentiment, the Warao narrative also 

describes the origin of death. At the beginning of the 

world, the Warao chief warned his people not to sleep 

that night for they all would be visited first by death 

and then by a good spirit. To gain immortality, he 

urged them not to answer the first call but to respond 

to the second. That night silence reigned through the 

settlement. Toward midnight a voice was heard. One 

youth who had fallen asleep woke with a start and an- 

swered the first call, the call of death. In fulfillment of 

the chief's prediction, from that time on all Indians 

have had to die (Wilbert, 1970, p. 192). 

Cosmology. According to Warao cosmology, the earth 

is a disk floating on water; its crust is fractured by the 

many waterways of the Orinoco Delta. The sea extends 
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to the horizon, where, contained within a vast gorge, it 

is bordered by mountains. At the cardinal and solstice 

points, these mountains soar upwards in the form of 

petrified trees. 
The Warao universe is divided into various realms. 

The celestial realm is a smaller disk that parallels the 
terrestrial one. The maximum height of the solsticial 

suns determines the bell-shaped cosmic vault, which 

rests on the world’s axis. Located to the northeast of the 
zenith is an ovoid house that is two-storied; the lower 

level is inhabited by a plumed serpent and the upper 

level by the Creator Bird, the ancestral shaman and his 

wife, and four pairs of insects. In the central space of 

the upper floor the male residents assemble to play 

a game that perpetuates humanity on earth. At the end 

of each game the plumed serpent emerges from below 

to produce a luminous ball. Ropes of tobacco smoke 

connect the house with the zenith and with the world’s 

axis. 

Coiled around the earth disk is a huge marine serpent 

that controls the tides and is the source of all forms of 

life. Below the terrestrial-aquatic is the subterranean 

realm, at the center of which resides the four-headed 
serpent-goddess of the nadir; her heads, crowned with 
deer horns, mark the four cardinal directions. The 

northern seas of the summer solstice are inhabited by 

the Butterfly God, and the southern seas of the winter 

solstice by the Toad God. The eastern and western seas 

are the domains, respectively, of the Avian God of Ori- 

gin and the Scarlet Macaw. The ancient forefathers, 

called kanobotuma, reside at the four mountains at the 

cardinal points and once a year visit the Warao. At fes- 

tival time, the forefathers enter the house of worship in 

a barrel of roasted palm pith, and, as carved irnages 

nailed to a central platform, they participate in the sa- 

cred dances of propitiatory ritual in which the Warao 

implore their gods of origin for protection (Wilbert, 

1981, pp. 37-40). 
Shamanism. Among the Warao common maladies are 

treated with simple herbal remedies. A serious illness 

or death, however, is always attributed to the malevo- 
lent action or intention of a supernatural agent. Three 

major types of sickness, and three specialists to treat 

them, are distinguished. Bahana, which results from 

the introduction of material objects into the body, is 

cured by the healer bahanarotu. Hoa, inflicted by plant 

and animal theophanies, must be attended by a shaman 

called hoarotu. And hebu, the possession by an ancestor 

spirit, is treated by the wisiratu, who is the shaman or 

priest who presides over the house of worship and who 
acts as the mediator between the kanobotuma and the 
Warao (Wilbert, 1970, p. 24). When someone is sick, all 

three practitioners assemble to diagnose the illness and 

to determine which specialist must perform the appro- 

priate ceremony. 

At the beginning of the Warao cultural epoch, the pri- 

mordial shaman ascended to the zenith, called the ‘‘bo- 
som of the world,” from which radiates a network of 

paths across the celestial canopy. Deities travel along 

these pathways, as do Warao shamans in their journeys 

to other worlds. Amid this traffic, men provide offerings 
for the gods, and the gods bestow life and health on 

mankind (Wilbert, 1981, p. 39). 
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ANDRES ALEJANDRO PEREZ DIEz 

Translated from Spanish by Gabriela Mahn 
and Pita Kelekna 

WATER. In the mythical narratives in which it is fre- 
quently employed, the image of water takes on many 
different aspects. In this article I shall try to classify its 

appearances and seek to understand how the diverse 
functions that it fulfills are ordered. 

At the Time of Origins. Many peoples tell how the 

world, already created in ancient times, was trans- 



formed and became what it is now. According to certain 
Australian traditions, the earth was originally sur- 
rounded by water, and in it were many spirits. Through 
the action of one of these spirits, the earth grew warm, 
and the first men emerged from it. According to the 
Zuni Indians, a complex network of waterways circu- 
lates underground; the first Zuni were born there, at the 
lowest level. A pair of twins created by the Sun then 
made them climb to the surface. A pond marks the spot 
where they finally saw the light of day. A northern Aus- 

tralian myth tells the story of a dema (ancestral) deity. 

After one of his sons struck him with a lance, he threw 

himself into the sea; there, another of his children drew 

the lance out of his flesh where it had remained embed- 
ded. During the voyage the god then undertook, a 

spring appeared everywhere he rested. Finally, he 

plunged into the river Victoria, whose waters he pro- 
ceeded to stir up until they formed deep branches in the 

forest; he then disappeared under a rock. From time to 

time he rises to the surface and causes storms; accord- 

ing to some accounts, he also occupies the region of the 
rainbow, where rain is formed. 

Myths of this type show us water as present in the 
world from the most ancient times on, but they ascribe 

to it many different situations. Whether peripheral to 
the land or underground, water is first a significant ele- 

ment of the universal order. Sometimes it figures sim- 

ply as a geographical feature—the sea or a river defin- 

ing the shape of a country. However, there is something 

more to take note of. Water can be passive, with a spirit 

independent of it taking the sole initiative in the act of 
transformation. And yet water is tied mysteriously to 

the birth of the first men or to the destiny of a god, who, 

after disappearing into its depths, remains bound up 

with storms and rain. The scope of these differences be- 

comes clear when we consider lengthier accounts. 

In seeking the origin of all things, many peoples re- 

late how water appeared in the course of cosmogonic 

events. Their explanations fall into three principal 

mythic systems. According to the first system, the world 

is created by a god who remains largely transcendent to 

it. In this case water, like the entire world, is a product 

of divine action. According to the Desdna of South 

America, ‘‘Sun created the universe. . . . [He] created 

the earth, its forests and its rivers. . . . He also created 
the spirits and water demons” (Gerardo Reichel-Dol- 

matoff, Desana: Simbolismo de los Indios Tukano del 

Vauipes, Bogota, 1968, pp. 48-49). An African lament 

evokes “the one eternal God, the creator of the ocean 
and of dry land, of the fish in the sea and the beasts in 

the forest” (Louis Vincent Thomas, Les religions d’Afri- 

que noire, Paris, 1969, p. 218). 

In the second mythic context, the cosmogony takes on 
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the aspect of a genealogy. The first ancestor is an entity 

whose simultaneously cosmic and divine attributes ap- 

pear in the proliferation of his offspring. The waters 
that are then born throughout the generations are them- 

selves generative. In a Greek system, the ancestral 

Earth gives birth to Heaven and to Pontos, the realm of 

the sea, composed of salt water. Earth then couples 

with each of these male principles. The first of the chil- 
dren she conceives from Heaven is Okeanos, a fresh- 

water river, with deep eddies; he becomes the father of 

all the springs and rivers. Thus the deity who goes be- 

yond the world remains immanent within it: in a way, 
he is present in the waters. 

Finally, spirit may be presented as one of the primary 

agents of the formation of the world. Take for instance 

this Bambara myth: out of the original void and motion 

a force, and then spirit, come forth. While the principles 

of things are being ordered, a mass falls and gives birth 

to the earth. However, a part of spirit arises; this is 

Faro, who builds the heaven. Faro then falls to earth in 

the form of water, thus bringing life to it. Dispenser of 

life, water is a manifestation of the divine spirit itself. 

It is, however, in another type of cosmogony that the 

breadth and diversity of the functions of water become 

most intelligible. Here, water symbolizes what existed 

before the unleashing of the cosmogonic process, or the 

state of the world in the first phases of its history. We 
find numerous variations on this theme. 

1. In its fluidity and elusiveness water may suggest 

the absence of form, the unsubstantiality and confusion 

from which the world will emerge. Inert, water has no 
power; a god or other beings independent of water will 

be the sole agents of creation. For instance, the follow- 

ing tale was told in the Admiralty Islands. In the begin- 
ning, there was nothing but an immense sea; in it swam 

a great serpent. Wanting a place where he could rest, he 

said, ‘‘Let a reef arise!’’ A reef then arose from the water 

and turned into dry land. 

Biblical cosmogony illustrates the meaning of water 

in myths of this sort. The Bible brings together various 

symbols, including the desert, the void and darkness, 

the abyss, and the mass of water that the abyss contains 

and above which hovers the breath of God. This divine 

breath alone signifies reality. The other images have a 

negative value, evoking the idea of nonexistence; theo- 

logians will see in them a symbol of nothingness. Vedic 

language can go even further: 

Neither Non-Being nor Being existed then. 
Neither air nor the firmament above existed. 

What was moving with such force? Where? Under whose 

care? 

Was it the deep and fathomless water? 

(Reveda 10.121.1) 
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In this question, the image of water alludes to the state 

of things prior to the distinction between being and 

nonbeing. We are still prior to nothingness itself. 

2. Water has no form of its own, but rivers have a bed 

and the sea has a bottom. This simple fact inspires sev- 

eral myths. Here is a Siberian example: 

In the beginning, water was everywhere. Doh, the first sha- 

man, flew over the primordial ocean in the company of some 

birds. Finding nowhere to rest, he asked the red-breasted 

loon to dive into the ocean and bring back some earth from 

the bottom. This the loon did, and on his third attempt, he 

managed to bring back a little mud in his beak. Doh made 

of this an island on the original ocean which became the 

earth. 

We find similar accounts in numerous regions. In two 

Hindu traditions, Visnu himself went down to the bot- 

tom of the primordial waters in the form of a boar, in 

order to bring back some earth. 

The original ocean can thus cover some solid element. 

Moreover, despite its fluidity, water itself has sub- 

stance; it is itself matter, and may contain suspended 

matter. In some myths the gods capture this matter or 

condense it. Thus in the Atharvaveda (12.1) we read: 

“(The Earth] was originally a wave in the heart of the 

Ocean; the Sages went looking for it with their magic.” 

A Guinean myth tells how Ha made an immense sea of 

mud and, then, by solidifying the mud, created the 

earth. According to the Kojiki, Izanagi and Izanami 

drove a lance into the sea that extended below them. 

When they withdrew it, the salty drops that fell from it 

solidified and formed the first land: the island of Ono- 
goro. A Greek commentator on the myth of Proteus ex- 

presses himself in more abstract terms: 

There was a time when all that existed was formless and 

muddy ... there was nothing but matter that had been 

spilled out. A formless inertia reigned until the artisan of all 

things, having attracted order in order to protect life, im- 

posed its imprint on the world. He disjoined the heavens 

from the earth, separated the continent from the sea, and 

each of the four elements . . . assumed its own form. 

(Heraclitus, Homeric Allegories 64ff.) 

In this type of myth, water no longer signifies nothing- 

ness; it possesses a true existence. The gods use it, but 

it remains inert; they alone are active. 

3. Very similar accounts, or even variants of the same 

myth, however, endow water with a certain spontane- 

ity. This is the case in a story told by the Muskogee of 

North America. Before creation, they say, a vast ex- 

panse of water was the only thing visible, and two pi- 

geons flew over the waves. At one end, they noticed a 
blade of grass growing on the surface of the waves. 

From this grass the earth gradually took shape, and at 

last the islands and continents took on their present 

form. We may also refer to an Orphic Greek cosmogony, 

according to which the primordial water appears to 

have been muddy. The matter it contained was con- 

densed to become earth, and then from water and earth 

was finally born the mysterious god who would engen- 

der the cosmic egg. Despite their very different styles, 

both of these myths share one feature: something hap- 

pens in the original waters, without the intervention of 

any power external to the waters themselves. They 

therefore possess a certain intrinsic power. Other myths 

go on to explain the nature of this power. 

4. In Hindu cosmogonies, waters are often repre- 

sented as a receptacle of the divine egg or seed, which 

grows in the waters, carrying the god full of activity. 

But they do not give birth to what they carry. “In the 

beginning, he created only the waters, and then, in the 

waters, he laid his seed. And this became a golden egg 

.... In this egg Brahma was born of himself, the 

ancestor of all living things” (Mdadnava Dharmasastra 

].8—9). Auspicious for the development of the divine em- 

bryo, such waters fulfill an almost amniotic function. 

Egyptian mythology has a similar body of water, known 

as Nun. The primordial water is considered divine. It 

bears its own name and assumes human attributes. It 

can speak, and it can form a couple with its feminine 

double, the goddess Naunet. In Heliopolitan tradition, 

it is in Nun that the autogenous solar god is born and 

later rests. There he begins his creative or generative 

activity, and there, perhaps, the first gods begin their 
existence. 

5. The image of a vivifying water that favors the birth 

of a god or the growth of an embryo is in fact very close 

to that of a fecund and procreative water. Some Egyp- 

tian texts give the impression that Nun himself engen- 

dered the solar god, whom he calls ‘‘my son.” Nun has 

thus been called the ‘father of the gods.’’ For a more 

clear-cut example of an image of procreative water, 

however, we may turn to the Babylonians. The Babylo- 

nians recognized two beings, Apsu and Tiamat, who ex- 

isted prior to the formation of heaven and earth. They 
are at one and the same time waters, whose currents, in 

the beginning of time, mingled in a single mass, and 

two personified divinities, one masculine and one femi- 

nine. Their union produces another divine couple, who 

in turn will have their own offspring, so that Apsu and 

Tiamat become the ancestors of all creatures and, in 

this sense, the first authors of the cosmogonic process. 
Greece had a similar system, which Homer has pre- 
served. Simultaneously currents of water and anthro- 
pomorphic deities, Okeanos and Tethys couple and give 
birth; their descendants will include all beings who will 
constitute, rule, or people the universe. 



Essential to the life of plants, animals, and men alike, 
water can be identified with the life-bearing forces and 
with fecundity itself. The regenerative nature can ap- 
pear in a less biological fashion. We read in the Sata- 
patha Brahmana (11.1.6.1): “In the beginning, the 
waters and the ocean alone existed. The waters had a 
wish: ‘How shall we procreate?’ They made an effort. 
They practiced ascetic heating [tapas], and so it hap- 
pened that a golden egg appeared.” This egg contained 
Prajapati. Thus not only is water filled with the desire 
for procreation (kama), it is also capable of truly cre- 
ative effort and ascetic heat (tapas). 

When we look at the role water plays in the later 

phases of the creation of the world, we see these obser- 

vations confirmed. Within one and the same cosmo- 

gonic system, waters can successively assume attributes 

that allow us to distinguish different systems within the 

most ancient phases. For example, we have seen that 

the embryo of Prajapati developed in the primordial 

waters. But then Prajapati himself undertakes the cre- 

ation of the waters. In the Satapatha Brahmana 

(11.1.6.16-19), Paramestin, son and hypostasis of Praja- 

pati, wished to become all things on earth. So he be- 

came water. Similarly, Prajapati will become breath, 

and Indra, the word. These notions are not contradic- 

tory; they represent different stages in creation. What- 

ever their amniotic qualities, the primordial waters are 

formless and not especially substantive, since Prajapati 

still remains an embryo within them. After his birth, 

however, the god creates more defined and concrete 

waters outside of himself. In this way the text shows 

that the deity penetrates the waters just as he pene- 

trates the entire universe. 

Other narratives make simpler distinctions among 

the successive states of water. If primordial waters are 

an inert mass, it would be logical for them, during the 

course of creation, to be influenced by the actions of the 

gods who rule them. In the Bible, God creates a space 

in the midst of the original waters, dividing it into two 

masses, the upper and the lower waters. After creating 

a solid mass, he then separates that from the lower 

waters, thereby forming the sea and dry land. 

Waters also submit to the demiurgical action in more 

ambiguous accounts. Here is a Fali (African) myth: one 

of the first animals, the tortoise, gave the world its first 
structure by laying out a ditch on the waters. After the 

first crisis, when rain threatened to submerge all things, 

the toad—another of the first animals—completed the 
structure. He separated standing water from running 

water and opened up a second path for the waters, cut- 

ting through the earlier ditch. Thus he divided the 

world into four parts. 
Passive waters can also be mere instruments in the 
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hands of those who confront each other in the course of 

great cosmogonic battles. In Hindu mythology, the de- 

mon Vrtra holds back the waters and prevents them 

from irrigating the earth. Indra, who is waging a diffi- 

cult war against him, is finally victorious and gives life 

to the world by releasing the waters. Mesopotamian 

myths are more complex. When the god Enlil decides to 

destroy humanity, he first holds back the rains and pre- 

vents underground waters from reaching the surface. 

Then, in a second attempt, he unleashes the waters, 

causing a flood. 

Although waters thus appear to be temporarily mas- 

tered by the gods who use them, they are not com- 

pletely inert. Not only do they seem to help Indra in his 

combat, but they are used by the gods primarily be- 

cause they have a power of their own. The gods retain 

them because they are fertilizing; they unleash them bet 
cause they are destructive. 

The life-bearing and generative qualities that we have 

recognized in some of the primordial waters become 

manifest in the later phases of the cosmogony. Thus in 
a later stage of the Sumerian cosmogony, Enki, the Su- 

merian water god, impregnates Nintur, a goddess close 

to the earth, by scattering his seed on a riverbank; he 

then becomes the father of the goddess Nimu. With 

Nimu he begets Ninkurra, and with Ninkurra, Ottu. 

Similarly in Greece, whether they be the primordial 

pair (as in Homer) or be born of Heaven and Earth (as 

in Hesiod), the river Okeanos and his spouse Tethys 

have many offspring in the form of springs and rivers; 

the latter also procreate. In this manner waters contrib- 

ute to the growth and enrichment of the universe. They 

also do so in another way: Enki fills ditches, canals, and 

fallow land with water, thus participating in the orga- 
nization of the world. 

Amma, the Dogon creator god, also has close affinities 

with heaven and water. His children, the snake-shaped 

Nommo, who are associated both with water and with 

the primal word, are the most active and successful 

agents of the cosmogonic impulse. They contribute to 

the birth of sexuality and permit the birth of the first 

ancestors. The latter, who in turn acquire the dignity of 

Nommo, keep close ties with water. After eating the 

first dead person, one of them furnishes society with the 

principles of its structure by vomiting up water—a pre- 

figuration of torrents and ponds, the source of the five 

rivers, and of the waters of parturition. 

Finally, water is sometimes tied more specifically to 

the birth of humanity. A trout out of water couples with 

a man from the underground lakes to beget the first 

clans of the Desana. According to some New Guinea tra- 

ditions, the dema deities once lived under the earth, 

except for one of them who dug a hole in the ground. 
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The others came out through the hole; then it filled up 

with water, and fish began to swim in it. After a com- 

plex sequence of events the fish became men, Finally, in 

Greek mythology, men often appear by coming out of a 

river. 

We may now consider instances in which waters are 

portrayed as destructive. Several examples can be 

found in the ancient Near East. The Ugaritic Baal, god 

of the storm and of rain, symbolizes the forces of life. 
He periodically struggles against Mot, the incarnation 

of drought and death. He must also combat and con- 

quer Prince Yamm, that is, the sea prince. Because of 

the gaps in our knowledge it is difficult to locate this 

conflict within the mythical history of the world. So 

much, however, is certain: Yamm is threatening, and 

Baal’s victory is necessary to the survival of the uni- 

verse. 
Things are clearer in the Enuma elish. Troubled by 

the proliferation and activity of their offspring, Apsu 

and Tiamat, whose mingled waters had given birth to 

the most ancient beings of the Babylonian myth, one 

day tried to destroy their descendants. Apsu, who was 

the first to try, was quickly conquered by Ea’s magic. 

Ea then built his temple on the waters of Apsu, which 

were henceforth underground. Tiamat, who tried next, 

was more formidable, but was killed in the end by Mar- 

duk. By blowing into and swelling up the monstrous 

body of Tiamat, the young god separated the celestial 

waters from the earth; he opened the way to mountain 

rivers as he imposed his order on the entire universe. 

The primordial beings thus appear to want to abolish 

the agitation that accompanies the rise of the world in 

order to recover the peace they knew in the undifferen- 

tiated state of the first ages. Their inertia proves de- 

structive. Tiamat appears as a monster in the army of 

monsters she has raised. The original divine waters 

must be conquered before the organizing gods can ac- 

complish their work by pushing them back to the ends 

of the world. 

Water in the Present World. We again encounter the 

different qualities, functions, and powers of water when 
we look at the position it holds in the completed world. 

Waters are one of the great domains of the ordered uni- 

verse. Evoking the totality of the world, an Egyptian 

tale lists the sky, the earth, the domain of night, the 

mountains, and the waters. The Rgeveda refers more sim- 
ply to the sky, the waters, the earth. But despite such 

seemingly straightforward classifications, water is not 

thereby reduced to its palpable appearance; it continues 

to occupy places that are inaccessible to us; it possesses 

unsuspected qualities and powers. 

The cosmic waters. For many peoples waters consti- 

tute the limits of the universe. They make up a vast ex- 

panse, in the middle of which lies the earth, like an is- 
land. They may be divided into two oceans on either 

. side of the world, or they may flow in a river that sur- 

rounds the world, like the Greek Okeanos. They also fre- 

quently occupy the lower regions of the world in a more 
or less complex network of waterways underground. Or 

again, sometimes the entire earth is believed to rest on 

water. Finally, water is also found in the upper regions, 

above the heavens. Thus water can surround the world 

in any of the three dimensions of space. For the Desana 
Indians, a region bathed in water extends under the 

earth; water also circulates in the filaments of the Milky 

Way. In Mesopotamian texts the earth is built on the 

waters of Apsu, while the waters of Tiamat occupy the 

space above the heavens. 

Waters can also help to define the center of the world. 

According to the Fali myth already cited, this center is 

located at the intersection of two open trenches in the 

waters. A character from an Iroquois myth runs around 

a lake to make the earth grow; the earth then develops 

on all sides under his steps. The great Ugaritic god El 

dwells at the source of the rivers in the midst of the 

course of the two oceans. The Guarani Indians call the 
original abode of their ancestress the ““Gushing Spring.” 

It is the true center of the earth, the true center of the 

land of their first last father. 

Since they occupy highly significant parts of the uni- 

verse, waters help to define cosmic order. The Satapatha 

Brahmana says categorically: “The waters are the order 

of the world” (11.1.6.24). In particular, bodies of water 

often establish important boundaries. In one wide- 

spread image, a lake or river separates the land of the 

living from the world of the dead. Examples of such a 

body of water include the river one crosses to reach the 

Babylonian Land of No Return and the Acheron of the 

Greeks. Furthermore, just as one must cross the waters 

to enter the realm of death, one must also cross the 

waters to enter the land of the living; according to the 

Ewe people, a child crosses a river when it is born. 

Not all peoples make an explicit relationship between 

cosmic waters and the waters nearer at hand. Several 

do, however. Thus rains are sometimes believed to 

come from the celestial waters, and rivers from waters 

underground, if not from the waters surrounding the 

earth. Some texts provide more complex images. In a 

Babylonian poem, springs and rivers arise from the 
head of Tiamat’s corpse; they therefore seem to come 

from the waters that occupy the upper regions of the 
world, even if these are near the earth, at the ends of 

the horizon, In ancient India, the Ganges was thought 
to descend from the heavens. 

Waters and the divine. Wherever they are found, 
waters are often bound up with divine powers. The 



Hindu world generally holds them to be goddesses. 

More explicitly, in other cases, it is the sea, certain riv- 

ers, and certain springs that are considered to be gods. 

People in Vedic India, for instance, sacrificed to rivers. 

The Tigris and the Euphrates appear in a list of Hittite 

deities. Rivers are invoked in one Homeric oath. 
There is something remarkable about these water de- 

ities. They are something more than representations of 

a purely natural element. Thus while the Egyptian Nun 
is a waterway on which the boat of the Sun sails at 

night, he is also a personage who can speak. Similarly, 
the name of the Ugaritic god Yamm means the sea it- 
self; another of his names evokes the image of a river, 

but he also appears with the features of a prince or 

judge who sends ambassadors to the divine assembly. 
The Greek Pontos is the salty expanse of the sea; he is 

also a masculine being who couples with Earth and 
sires offspring. In Egypt, the Nile (and its floodwaters) 
is honored as Hapi, an anthropomorphic god. Water is 

thus the manifestation of a divine power that does not 
exactly coincide with the tangible appearance of the liq- 

uid element. Nevertheless, its immanence within this 

element is such that water can be perceived as the di- 
vinity itself. 

In other cases, however, waters simply serve as the 

abode of spirits or sacred powers. Such spirits may in- 
habit a lake, a river, or the waves of the sea, or like 

others may live in a grove, a rock, or a mountain. Sev- 

eral gods that exercise a more extended authority 

should be mentioned separately. First of all, there are 

lords of rain, who are in some sense believed to cause 

it. However, rain also depends on beings whose powers 

are not restricted to the control of rain. In order to ob- 

tain rain, therefore, one must invoke several gods to- 

gether, or certain ancestors who have become powerful 

spirits. Rain is sometimes conceived of.as a gift from 

the supreme being, or the god of rain may be made into 

the supreme being itself. 

Several ancient Mediterranean and Near Eastern 

peoples had a storm god. He rides or gathers the clouds, 

causes thunder and lightning to strike, and makes the 

rain fall. This storm god occupies a preeminent position 

among the gods; he can reign over them, protect the 

cities or their kings, and extend his power over the en- 

tire universe. Less prominent in the Hindu pantheon, 

the storm god Parjanya is a destroyer of demons; in 

some texts, he seems to be in command of the whole 

world. 

The power of the gods that reign over the waters in a 

more general fashion is similarly extensive. The Sumer- 
ian god Enki, who comes by sea from a faraway land, 

established his residence or temple on the underground 

waters of Apsu, whom he has subdued. Enki is the lord 
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of the waters. After being the major organizer of the 

world and one of the creators of humanity, he remains 
the master of fate. Along with An and Enlil, he belongs 

to the supreme triad. The same can be said of Ea, his 

Akkadian counterpart. King of the abyss, god of the vast 

sea, lord of the terrestrial waters, Ea has his place in 

the celestial world, and his counsel is heeded by the 

gods. Thus the power of the god of water usually tran- 

scends the domain of water. 

The inverse phenomenon is also found. The authority 
of a more universal god is exercised in privileged fash- 

ion on the aquatic world. In the Veda, for example, Va- 

runa is a major god who rules over nature, gods, and 

men; he is the guardian of rta, the religious order of 

things. He is often closely linked to water. With Mitra, 

he can cause rain; with Indra, he can declare: “‘It is I 

who have swelled the rushing waters” (Rgveda 4.42). He 

rests on the waters, and his golden house is built on 

them. The two oceans are his entrails; he is hidden in 

each drop of water. 

The situation is more highly defined in Greece. Posei- 

don, the god of the sea, is not essentially an aquatic de- 

ity. His name and several myths prove that he has close 

affinities with the earth. Son of the ancient king Kronos, 

he was given sovereignty over the seas when the pater- 

nal heritage was divided up; one of his brothers got the 

netherworld and the other, the heavens. Thus he com- 

mands the waters and raises tempests, but he is not im- 

manent in them. Other gods—Pontos, Nereus, and Pro- 

teus—are more intimately tied to water. But in the case 

of Poseidon, sovereignty originates in a region beyond 

the domain where it is exercised. Whatever their wealth 

and power, waters are not the source of a political type 

of power. Political power is closer to the heavens; this 

is why it cannot be held by a god of the storm. 

The qualities and powers of water. In their varied 

manifestations, the water gods and the waters them- 

selves possess in the present world qualities or traits 

comparable to those we have seen in the primordial 

cosmogonies. The waters that extend beyond the world 

and delimit it may in some cases be a symbol of the 

void, as they once were of nothingness; but this is not 

certain. These faraway waters sometimes feed terres- 

trial waters: they must have the same density. Water’s 

fluidity and elusiveness are, however, manifested in the 
faculty of metamorphosis found in certain aquatic spir- 

its or divinities. In a Vietnamese tale, a water spirit 

takes the shape of a seductive boy. Hindu nymphs turn 
into birds, and Greek sea gods, Proteus, Nereus, and his 

daughter Thetis, assume several forms in succession to 

escape those who attempt to detain them. This ability 
can be transferred. In Burmese narratives, the water of 

a certain pond transforms the man or animal who 
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drinks it, the former into an ape, and the latter into a 

man. 
Water is essential for man’s life; it ensures his nour- 

ishment by fertilizing the land. It is more than nourish- 

ment, since it is the source of nourishment. It may, 

therefore, be compared not only to milk, but more par- 

ticularly to the cow. Because of its utility, it is per- 

ceived as a privileged support of vital forces. The Ven- 
das, for instance, equate water with the blood, while the 

Desdna view the rivers as umbilical cords joining 

people to the amniotic waters underground. In both 

Hindu and African texts, it is common to speak of the 

waters giving life and engendering mankind. 

This is why we find water associated with sexuality. 

The Diola sing: ‘“Women’s sexual organs are full of 

water .. ., if Ata Sembe sleeps with a woman, he will 

always get her pregnant” (Louis Vincent Thomas, Les 

religions d’Afrique noire, Paris, 1969, p. 202). In this re- 
spect, waters often assume a feminine character. The 

Apsarasas of India and the Greek Naiads and Nereids 

are young women, caught up in erotic adventures. But 

the waters can also be masculine. ‘‘They rest on sperm, 

as Varuna rests on the waters,” says the Brhadaranyaka 

Upanisad 3.9.22. To the Greek poets, the heavens send 

rain, like seed, to the earth, in an amorous outburst. 

The Egyptian god of the floodwaters of the Nile—Hati, 

the dispenser of life—is androgynous, and the Nile is 

imagined as half man and half woman. Its waters are 

male, and its arable land is female. Together, they are 

father and mother. In Greece the rivers are strongly 

masculine, and like the gods of the storm and of rain, 

have the attributes of a bull. 

As vital principle, water allows people to ward off ill- 

ness and to keep death away. Because water makes the 

plants of the pharmacopoeia grow, or because of the ef- 

fects of its intrinsic qualities, the Veda associates it 

with the origin of medicine. In particular, water is be- 

lieved to be highly effective against the venom of 

snakes. In a more positive sense, water is said to give 

vigor, make old men young, and prolong life. 

Water is even capable of conferring immortality. Gil- 

gamesh finds the herb of life, which enables people to 

escape death, at the bottom of the waters. Several 

peoples speak of a “water of life” that bestows immor- 

tality. Similarly, to give her son Achilles eternal life, 

Thetis wants to plunge him into the waters of the Styx. 

The Greeks in general establish a relationship between 

Okeanos and ambrosia, as the Indians do between water 

and soma. 

There is a more enigmatic aspect of water: it pos- 

sesses wisdom and knowledge. Water seeks the truth, 

we read in the Vedas. The Mesopotamian water god Ea, 

full of wisdom, dispenses counsel to the gods. As a sage, 

he protects the mythical old wise men who were born 

in the abyss in the form of fish. The most ancient Greek 

’ water gods engender daughters whose names denote 

qualities of intelligence. Among the Oceanids, these are 

Metis (‘‘prudence”’) and Idyia (‘‘the knowing one”); 

among the Nereids, Panopeia (‘‘the all-seeing one”) and 

Nemertes (‘‘the veracious one”). The latter, says Hesiod, 

has the same quality of spirit as her father. Nereus is in 

fact frank, loyal, and gentle, always concerned with jus- 

tice. He resembles Proteus, who knows the present, the 

past, and the future. 

Where does this wisdom of water come from? A Gua- 

rani narrative establishes a relationship between the 

freshness of water and the freshness of the soul accom- 

panied by moderation. In a Vedic text the waves, which 

stave off all evils, also keep away lies. A Greek text as- 

sociates the extent of knowledge with the immensity of 

the depths of the sea. But perhaps the wisdom of the 

water gods is a function of their age. In the Hellenic 

world, the wisest among them are called “the old men 

of the sea.” 

Waters, which at one and the same time are sages and 

generative forces—to the point of symbolizing at times 

the creative power itself—are close to the word. To the 

Dogon, water and the word are joined in the person of 

the Nommo, whose civilizing activity simultaneously 

links the arts of civilization with the word and with 

wetness; one finds similar associations among the Bam- 

bara. In Rgveda 10.125, the ritual word itself, whose ef- 
ficacy is cosmic, says of itself: “My origin is in the 

waters, in the ocean.” Water is not always beneficent, 

however. In the present world, water can be hostile to 

man, just as it could be destructive in the remote time 

of myth. There are catastrophic rains and floods; people 

drown in rivers and seas. These are not simply acci- 

dents but the manifestation of evil powers allied with 

the liquid element. One example alone illustrates this: 

indigenous peoples of the north of Australia have a ser- 

pent-shaped spirit that lives in the clouds during the 

dry season and in marshes during the rainy season. It is 

he who drowns men in floods, he who swallows them 

up when they venture out into swamps. 

The negativity of water can take other forms. For the 

Desana, water is a symbol of illness. In one Mesopota- 

mian text, bad coughs are caused by Apsu. An account 

from Gabon goes even further: the water spirit embod- 

ies rain, cold, and death. Mesopotamia also has waters 
of death, just as it has waters of life. 

This hostile power is sometimes incarnated in mon- 
strous creatures. The Desdna believe that a formidable 
centipede lives in the sea; they also talk of maleficent 



serpentine creatures, some of whom eat children. The 

descendants of Pontos, the Greek god of the sea, include 

several hybrid beings with destructive powers, such as 
the Gorgons, who dwell near the waters of Okeanos, and 

the Hydra, in the marsh of Lerna. We recall that Tiamat 

took on the form of a monster. Such monsters survive 

in the beliefs of ancient Israel; they are the leviathan, 

Rahab, and the dragon Tannin. 

In the Hebrew scriptures, the ocean itself is often rep- 

resented as an adversary of Yahveh. Of course, in im- 

posing his order on the world, Yahveh conquered the 

waters and subdued the monsters they harbor; he is 

henceforth their master. However, their menace contin- 

ues; the sea monster might reawaken, and if he does, 

God, who watches him, will kill him. 

At times beneficent and at others maleficent, close to 

the principles of life and to creative power but nonethe- 

less capable of destruction, a relative of gods and mon- 

sters, water bears within it all the ambiguities of the 

sacred. It is an agent of purification not only because it 

bathes, dissolves, and carries off material filth; its ca- 

thartic power is even more mysterious. According to a 

Babylonian text, water banishes all evils, even those 

that have not yet had an impact but that have been 

foretold by bad omens. In a Vedic hymn, water frees 

man from the consequences of false oaths and from all 

the sins he has committed. 

The purity conferred by water is a positive trait. 

Water conveys to man certain of its virtues. It causes 

vision, according to a Vedic text. In a Greek legend, 

Pherecydes predicts an earthquake after drinking some 

water from a well. When Okeanos and Tethys purify 

Glaucus, they render him capable of undergoing the 

deification process to which he is subject. Thus, waters 

are fully purifying to the extent that they are also, toa 

certain extent, sacralizing. 

Several of the qualities of water we have just dis- 

cussed are manifest in the world of the dead. For cer- 

tain Zuni societies, the ancestors inhabit a village at the 

bottom of a lake. The members of the society believe 

that when they die they will go to sleep and wake up as 

young children in this village, at the bottom of the 
‘whispering waters.” These waters seem to be the sym- 
bol of a blissful condition where ancestral life and 
childhood commingle. The beliefs of the Desana go even 

further. A region bathed in water, Axpicon-dia, extends 

beneath the earth; from there came the first organizer 

of the world. It is a uterine domain, the source of all 
life, to which the men yet to be born are tied by a sort 
of umbilical cord. The best of the Desana will go there 

after death. Happy death is thus conceived as a return 

to the amniotic waters. Among the Polynesians, the 
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dead inhabit a sad region, located beyond the seas; the 
chiefs, however, go to a different land, where the god 

Tane gives them a water of life that brings them back 
to life. 

Nun, the primordial water, crosses through the Egyp- 

tian land of the dead. At night, the boat of the sun sails 

over its waves to the east. In some texts, the dead board 

this boat and make its journey with it. In other texts, 

they bathe in Nun, into which the sun god also dives. 
Assimilated to him, they come out again, regenerated. 

But the infernal waters are not always beneficent and 
life-giving. They contain reefs that the ferryman’s boat 

must steer clear of; they contain dangers and are dis- 

quieting. The Nun was supposed to be the site of mys- 
terious drownings. 

Among the Greeks, Hades contains rivers and lakes. 

The names of two of these rivers reveal their nature: 

Pyriphlegethon (Puriphlegethdn) means ‘‘burning and 

flaming like fire”; Cocytus (Kokutos) means ‘groan, lam- 

entation.” The rivers terminate in the abyss of Tartaros 

where, according to Plato, evil souls suffer a temporary 

punishment. Other souls, however, purify themselves on 

the banks of the lake Acherousias, where they pass be- 

fore reincarnation. Proclus states more clearly that the 

souls purified in Acheron attain a better fate. 

One frequently recurring idea is that the dead are 

thirsty. Drink refreshes them; thanks to it, they regain 
some form of life, as suggested by Egyptian texts. Not 

all waters, however, are equally beneficent to the dead. 

In certain Greek traditions, there are two springs in the 

netherworld; the initiate knows he must drink from the 

one that comes from the Lake of Memory. Plato men- 

tions a Plain of Forgetfulness where the Lake of Negli- 

gence is found. One of the infernal waters thus sup- 

presses memory while the other maintains and 

reaffirms it, acting like the water of wisdom and knowl- 

edge already discussed. The importance of this opposi- 

tion is apparent in the privilege granted to Pythagoras 

and Empedocles, who were said to have been allowed 

to retain the memories of their previous existences. It 

would appear from a reading of Empedocles that this 

privilege belongs to the souls who will shortly escape 

reincarnation. 

Conclusion. In conclusion, the wide range of meaning 

given to the image of water is not without limits, and 

even opposing meanings given in different myths are 

not incoherent. These diverse meanings are in large 

part suggested by the diversity of our experience of 

water as a natural phenomenon. 

Water can be ambiguous. As a fluid, it can symbolize 

a pure absence or an as yet still amorphous material 

that will be used by the gods. It may fulfill a positive 
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function. It bathes, dissolves, and purifies. Essential to 

human life and necessary for the growth of plants, it 
symbolizes a generative or life-giving quality, very sim- 

ilar to creative power. It is thus divine and sacralizing. 

Yet it is also capable of playing a negative role. The 

gods can utilize the destructive power of its waves. Ac- 

tive in itself, whether divine or monstrous, water erodes 

everything that takes form and tends to annihilate all 

distinctions in its own inconsistency. Finally, just as 

rivers and seas contribute to defining the contours of a 

country, so the dividing of the waters helps to define 

cosmic order. 

The image of water therefore is not univocal. It can 

never be interpreted without considering the totality of 

the myth in which it figures. But it is not indifferent, 
defined only by the position it holds in the mythic sys- 

tem of a given society. Capable of calling forth the 

memory of various concrete experiences and numerous 
emotions, it carries specific meanings within it in a po- 

tential state. Each narrative actualizes some of these 
Meanings. 

No rule of logic requires that the meaning that water 

assumes in the evocation of the time of origins must re- 

main unchanged during the course of the cosmogonic 

process or in the present world. On the other hand, in 

the small number of mythic systems that I have studied 

in some depth, it has struck me that the uses of the im- 

age of water, often quite diverse, nevertheless remain 

coherent, owing to the theological intention that in- 
spires the whole of a given system. 

[For symbolism associated with water, see Clouds; 

Flood, The; Lakes; Rain; Rivers; Spittle and Spitting; 

and Tears. For rituals involving water, see Ablutions and 
Baptism. ] 
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JEAN RUDHARDT 

Translated from French by Erica Meltzer 

WAWALAG. The most important myth and ritual con- 
stellation in Australia’s north central Arnhem Land be- 

longs to the Dua moiety. (Everyone and everything in 

this entire region belongs through patrilineal descent to 

one or the other of the two moieties, Dua and Yiridja.) 

The myth focuses on two sisters in human form who 

were swallowed by the Great Python, Yulunggul. [See 

Yulunggul Snake.] The sisters are known in northeast- 

ern Arhem land as the Wawalag and in north-central 

Arnhem Land as the Wagilag. The dramatic story line, 

told in narrative or song form or in a combination of 

both, is now a popular subject of bark paintings created 

for sale to non-Aborigines. 

Summary of the Wawalag Story. The two sisters 

leave their home near the Roper River in Wawalag 

country for their long journey toward the north coast. 

In some versions the elder, Waimariwi, is pregnant and 

in some versions already has a small child (or two). The 

younger, Boaliri, has just reached puberty. (In one ver- 
sion, she is pregnant.) Along with digging sticks and 

long food-collecting baskets (signifying a feminine do- 

mestic role) and one or two dogs, they bring heavy bas- 

kets of stone spear blades (also of the Dua moiety) from 

the stone-chipping quarries in Ridarngu-language ter- 

ritory, home of the Yiridja moiety, a source of eligible 

spouses for Dua moiety Wawalag people. The sisters 

give names to the places along their way, as well as to 

all the vegetable foods and small creatures they collect. 
They are tired when at last, late one afternoon, they 

come to a quiet water hole shaded by paperbark trees 

and cabbage palms. They do not know it is the home of 
the Great Python. They collect stringybark to make a 

small hut, paperbark for comfortable sleeping mats, 

and firewood to cook their meal. 

At this juncture the emotional tone of the myth 

changes sharply. Either shortly before the sisters arrive 

at the complex of named sites centering on the water 

hole (Mirara-minar, or Muruwul), or soon after that, the 

elder sister (or the younger, according to which version 

is followed) gives birth to a child; in some versions, one 

of the sisters is menstruating. Now, blood (or the smell 

of blood) comes close to the water hole or falls into it. 

The sisters begin to worry about the possible prox- 

imity of a Snake, but since it is too late to move on, they 

settle down to eat their supper. However, every item of 

food, as they reach out their hands for it, jumps from 

the hot coals and makes for the water hole. Dark clouds 

gather, and rain begins to fall, lightly at first, then heav- 

ily, with wind, thunder, and lightning engulfing the hut 

in a fierce storm sent by the Great Python. During the 

night the sisters, in turn, dance, sing, and call out ritu- 

ally in an attempt to calm the storm. In one version the 

younger sister performs in men’s singing style, using 



two clapping sticks. The elder sister’s efforts are more 
successful. They sing songs with increasingly greater sa- 
cred power: songs about the Great Python, about cir- 
cumcision ritual, about blood, Kunapipi (Gunabibi) 
songs, secret-sacred songs. Then, thinking all is quiet, 

they fall asleep while the Great Python, who has 

emerged from his water hole, sings. Finally, he coils 

around the hut, puts his head inside, bites their noses, 
drawing blood, and swallows them—along with the 

stone spear blades, the baskets, the child(ren), and the 

dog(s). Later, when an ant bites him, he jumps and 
vomits them but then he swallows the sisters again. 

He raises himself, with his head toward the sky, and 
talks with other great snakes to the east and southeast 

about what each of them had been eating. He mentions 

other food, but finally admits he has eaten the Wawalag 

and their stone spear blades. Lowering himself to the 
ground again, he sinks into his water hole with the sis- 

ters still inside him. An additional section in versions 

recorded by William Lloyd Warner (1937, pp. 257-259) 

tells how the women and children are revived. Then Yu- 

lunggul kills them again, swallows them, and takes 

them back along an underground watercourse to Wa- 
walag country, where he leaves the women, who turn to 

stone, but keeps the boys inside him because they are of 

the Yiridja moiety and he is Dua. Then come the linking 

episodes between the myth as such and its ritual coun- 
terparts, including dreams in which the Wawalag sis- 

ters teach men the secret-sacred songs and rites which 
become the responsibility of men of appropriate ritual 

and territorial status. 

Comments and Interpretations. The Wawalag myth is 

usually long and quite detailed, covering small as well 

as large events, conversations, songs (referred to by 

name or included within the text), names of places and 

foods, brief descriptions of the environmental setting, 

and symbolic and ritual allusions. This simplified out- 

line constitutes merely a set of clues to the content of 

the myth. As far as Aboriginal people in north-central 
and northeastern Arnhem Land are concerned, the 

range of acceptable versions—and therefore of acknowl- 
edged and potential meanings—hinges on factors of sex, 

age, ritual status, and regional perspectives. This last 

includes recognition of priority of rights and priority of 

ownership of the myth, accorded to a cluster of clans in 

north-central Arnhem Land. 
The most extensive published account of the myth 

and associated rites derives from Warner’s field re- 
search in the region, conducted in the late 1920s (War- 
ner, 1937, e.g., pp. 248-259, pp. 376-411). He notes a 

number of differing versions but adds that “all the fun- 
damental features and most of the secondary ones were 

always present, no matter how poor the narrator.” Ron- 
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ald M. Berndt (1951) studied the myth from the north- 

eastern Arnhem Land side, with special reference to the 

Kunapipi complex. [See Australian Religions, overview 

article. In both accounts, the principal meaning to local 

people lies in the dynamic interrelationship between 

the myth and three major ritual complexes: the initia- 

tory Djunggawon, the Kunapipi, and the Ngurlmag; 

Warner adds (p. 249) a fourth, which he calls the Marn- 

diella (Mandiwala). [See also Gadjeri.] But these ritual 

meanings themselves include social implications and 

ramifications that are noted or hinted at in the myth. 

For example, in some versions the Wawalag sisters 

would have circumcised their son(s) if the Great Python 

had not intervened. 

In men’s versions (Berndt, 1951; Warner, 1937), the 

sisters commit incest before they begin their journey 

northward, and it is this “wrongdoing,” as well as the 

“polluting” of the water hole with blood, that is respon- 

sible for their being swallowed by the Snake. Women’s 

versions, however (Berndt, 1970), do not mention incest. 

They imply that, if there had been incest, it would have 

taken place at the Snake’s water hole. Warner actually 
mentions that “incest” had occurred, in the sense that 

the women and children swallowed by the Snake are 

called ‘‘sisters’”’ and ‘“‘sisters’ children” by him (pp. 193, 

253). In the subsequent conversation between the 

Snakes (p. 257), when the Wessel Island Snake hears the 

truth, he is “disgusted. ‘You've eaten your own [sisters 

and sisters’ children], he said. This was a terrible 

thing.’’ Men’s versions do not dwell on this point; in- 

stead they blame the women for their earlier ‘‘sin.” 

In regard to the blood in the water hole, the situation 

is less straightforward than it seems. Men’s versions, re- 

ported by men, tend to emphasize pollution, uncleanli- 

ness, or the ‘“‘profaning” effect of menstrual or afterbirth 

blood. In many versions, and in associated discussions, 

the expressions used include “‘attraction”’ as well as ‘“‘an- 

ger” and “repulsion,” an approach that is certainly 
compatible with “eating” rather than with more direct 

killing; moreover, the terms for “eating” in these dia- 

lects can apply to sexual intercourse as well as to the 

ingestion of food. Attitudes toward blood are a central 

feature in definitions of sacredness in this region. Dis- 

tinctions between men’s blood and women’s blood in 

relation to ritual and natural circumstances of bloodlet- 

ting or blood emission have been associated with an ar- 
bitrary division between sacred and aN that needs 

much more rigorous scrutiny. 
Nancy D. Munn (1969) is eee with the general 

issue of the nexus of the Wawalag myth and its ritual 

interconnections; taking ‘‘collective symbolic forms as 

instruments for transforming subjective experience,” 

says Munn, ‘‘the myth conveys body destruction images 
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saturated with negative feeling which the rituals con- 

vert into feelings of well-being”’ (p. 178). She also com- 

ments specifically on the importance of blood in the ~ 
combination of myth and ritual. Basing her analysis on 

Warner’s material, Munn notes that ritual swallowing 

by the Snake in contemporary settings is a men-only 

affair. Women’s biological association with menstrua- 

tion, for instance, aligns them closely with the Wawalag 

sisters, so that mythically they have already been swal- 

lowed: to be swallowed again in a ritual context would 

lead to their physical death, as it did for the Wawalag. 

Men’s ritual bloodletting is symbolically equivalent to 

the emission of blood by the Wawalag, but in real life 

the two are incompatible. In terms of seasonal renewal, 

Munn says, it is men’s blood, drawn and applied in the 

course of specific rites, that revitalizes the creatures 

who left the Wawalag sisters’ fire and that “swings the 

wet season back into the dry, while women’s blood re- 

generates the cycle of food loss and death and so turns 

the dry season into the rainy one.” (p. 198). In its non- 

symbolic state women’s blood is too close to natural 

physical reality; it must be transformed and brought 

under men’s control in its ritual equivalent. On the 

other hand, Munn has already referred to “the signifi- 

cance of blood as a symbolic inheritance binding the 

two sexes as parties to an exchange: the two women 
gave men their blood and naming powers (or lost these 

powers through their death) and men, in return, me- 

morialize the two women” (p. 184). 

The theme of blood as an important but contentious 

issue in myth-based rites and relations between men 

and women, with special reference to the Wawalag 

myth, is also treated by Chris Knight, who suggests that 

“the symbolic potency of the menstrual flow was central 

to the establishment of culture itself.”” He argues (1983, 

pp. 42, 43) that women, because of their basic natural 

periodicity, have a life potency that is far stronger than 

that of men. And he asserts (1984, p. 154) that such 

myths have to do with women’s ability to synchronize 
their menstrual cycles in a natural process used by 

men as a basis on which to construct their own ritual 

models. 

Natural blood from women and ritual blood from 
men can be powerful in different ways—and mutually 
dangerous. They represent different kinds of sacredness, 

a possibility that Emile Durkheim began to explore in 

his distinction between ‘“‘positive’’ and “negative’’ sa- 

credness but did not carry through to a more compre- 

hensive conceptualization. The Wawalag story has as its 

central focus a powerful mixture: blood, water, and the 

Snake. It is this mixture that produces the wet season, 

crucial for human beings and all other living things in 
the natural environment. The fertility of the land and 

all its inhabitants could not be achieved either by the 

Wawalag alone or by the Snake alone. It came about as 

a result of the conjunction between them. And it can be 
ensured, in local belief, only through regular ritual 

reenactment of the event and. its mythic and symbolic 

interconnections. 
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WAYANG KULIT. See Drama, article on Javanese 
Wayang. 

WEALTH The relationship between religion and 
wealth can be analyzed in various ways. Economists of 

all persuasions have stressed the negative impact of re- 

ligion on wealth. Adam Smith believed that clergymen, 

like lawyers and buffoons, are members of an unproduc- 

tive, frivolous profession. Today, many argue that reli- 

gion is one of the principal causes of economic under- 

development. For example, in places like rural Burma, 

more than 30 percent of the regional income is spent on 

monks, monasteries, and religious festivals. In India, 

belief in karman (the sum of one’s actions in successive 

states of existence), dharma (duties defined by the reli- 

gious caste system), and samsdra (a cyclical sense of 

time and rebirth) has been widely criticized as a major 

cause of poverty. In Muslim countries, some believe 

that the Islamic law (shari‘ah), insofar as it sanctifies 

the religious secular customs of the past, has made 

modernization difficult and slow. 

While the German sociologist Max Weber emphasized 

the negative role of the religions of the East, he also 

called attention to the positive impact that religions 

based on this-worldly asceticism have had on economic 

development. Weber contended that Calvinism pro- 

vided the “‘spirit’’ necessary for the initial rise of capi- 
talism in the West. His argument, which has been crit- 

icized by many as being misinformed and ethnocentric, 

has nevertheless inspired many attempts to find analo- 

gies of the Protestant ethic in successful non-Western 
countries. Some scholars who have accepted Weber’s 

general thesis have modified its logic. For example, 

R. H. Tawney, who was reluctant to talk about the 
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causal impact of Calvinism, recognized its importance 

as a ‘‘tonic”’ in the building of capitalism. Other schol- 

ars have found fault with Weber’s idea that the rise of 

capitalism is necessarily accompanied by a decline in 

religion and magic. While Weber credited sectarianism 

with a positive role in the rise of capitalism, Liston 

Pope and others have pointed out the political conser- 

vatism and economic passivity of such groups in the 
southern United States. 

If, on the other hand, scholarship on the impact of 

wealth upon religion is examined, one finds this impact 

characterized both positively and negatively. Karl Marx 

and Friedrich Engels believed that Protestantism was 

the “most fitting form of religion” for the capitalist and 

that in the religions of the masses one could hear the 

“sigh of the oppressed creature.” Along similar lines, 

twentieth-century scholars have drawn attention to the 

influence of economic deprivation on the spread of mes- 

sianic and millenarian movements. Both Marxists and 

Weberians believe that an increase in wealth discour- 

ages a truly religious spirit. Some scholars, however, ar- 

gue that a comfortable income seems to encourage piety 

and have drawn attention to the ‘‘de-churching”’ of the 
working classes. 

Finally, there are scholars who have addressed the 

differences between religion and economics rather than 

their interrelationship. Emile Durkheim, for example, 

contrasted the centrifugal impact of economic life with 

the centripetal or integrating force of religion. Histori- 

ans and sociologists of a materialistic bent have tended 

simply to ignore the problem of religion. 

Characteristic Relations between Religion and 

Wealth. There is no simple way to characterize the re- 

lationship between religion and wealth in light of the 

determinate role played by the specific historical and 

social context. Religion’s effect on the wealth or poverty 

of a country is usually achieved through, or in conjunc- 

tion with, a complex of other social factors including 

secular institutions, modal personality systems, and 

values in general. Among the possible relations between 

religion and wealth, one that is generally overlooked is 

the ability, or inability, of religion to step out of the 

way of economic development. In such a relationship, 

religion plays the quiescent part of laissez faire, laissez 

passer that classical economics assigned to the state. 

Examples of this kind of passive collaboration with eco- 
nomic development can be seen in civilizations like Eu- 

rope or Japan in which religious law. does not absolu- 
tize or sanctify secular conditions of the past; it can also 

be seen when religious leaders do not interfere in the 

work of development; when religion abandons tradi- 

tional, communitarian values; when it ignores the ethi- 

cal problem of the unequal burdens imposed by devel- 
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opment; or when its rituals and taboos passively give 

way before the requirements of industry. It could be ar- 

gued against Weber that the most significant contribu- 

tions made by Protestantism to the development of cap- 

italism were its general indifference to the social 

problem of poverty, its hostility to the labor movement, 

and its assumption that individualism is as “natural” in 

economics as it is in religion. 

Since the relation between religion and wealth 

changes from one type of society to another, one must 
also attend to the historical stage and specific sociore- 

ligious traditions involved. In primitive, archaic, or pre- 

historic societies, religion tends to be diffuse and undif- 

ferentiated from the ‘‘material’’ side of life. Ownership 

and wealth are woven into a rich tapestry of myth, rit- 

ual, and values. Taboos and religious sanctions ensur- 

ing the common good and survival of the group put lim- 

its on possessions, competition, and market functions. 

Primitive myths and rituals often express the impor- 

tance of a proper “ecological” relationship between na- 

ture and possessions. In hunter-gatherer societies, the 

lord of the animals not only guarantees a good hunting 

season, but also protects the animals from extinction. 

As the technological base of society changes—from, for 

example, hunting to agriculture—new religious symbols 

begin to appear. While hunters revere the symbols of 

animals (often their blood and bones), seeds and plants 

become the foci of the magic and religion of the culti- 

vator. Since religion and wealth were so closely related 

in prehistoric societies, it has been strongly debated 

whether the “laws’’ of modern economics and the al- 

leged natural instincts of ‘“economic man”’ can be di- 

rectly applied to people in less developed societies. 

With the advent of cities, settled agriculture, writing, 

and the historic religions (e.g., Hinduism, Buddhism, 

Confucianism, Christianity, and Islam), the relation be- 

tween religion and wealth changes. To coordinate soci- 

eties and economies that were increasingly complex, sa- 

cred kings appeared who had in their control not only 

political power, but also magical power over the well- 

being of crops, society, and the cosmos itself. Literate 

priestly classes created sacred texts and laws on the 

proper use and distribution of wealth. From Africa to 

the Far East, ancestral spirits were worshiped in order 

to bring wealth and prosperity to the family. Other de- 

ities appeared who had specific functions as gods of 

wealth and good fortune; by offering tokens of their 

wealth to these gods (or to priests), people hoped to re- 

ceive still more wealth and good luck. This ritual ex- 

change is expressed in the sacred Latin formula do ut 

des (“I give to you so that you will give to me’) and in 

the Sanskrit phrase dadami se, dehi me, which has al- 

most the identical meaning. In general, the traditional 

religions sanctioned the family ownership of wealth, 
not individually owned private property. In Israel and 

Greece, religious authority guaranteed the integrity of 

family property with inviolable sacred landmarks and 

herms (phallic representations of Hermes). In the an- 

cient Near East, and later in the Far East and Catholic 

Europe, religious institutions themselves became pow- 

erful landlords, controlling trade and the use of large 

tracts of land. 
Reflecting the structure of society, ethical relation- 

ships (whether in ancient India, China, or the first-cen- 

tury Roman empire) were both hierarchical and recip- 

rocal. Louis Dumont has called this an ethic of 

“hierarchical complimentarity.” Masters and slaves, 

husbands and wives, older and younger brothers, teach- 

ers and students, rulers and the ruled all had responsi- 

bilities for each other, This responsibility included the 

distribution of scarce resources. In Islam, for example, 

an alms tax (zakdt) was used to support the poor (as 

well as to spread and defend the faith). 
Hinduism. Throughout the ancient world, scattered 

proverbs and ‘wisdom literature’ served as the only 

ethical guides to economics. Because traditional society 

was based on a zero-sum economy, greed was roundly 

condemned in scripture, myth, and folklore. As time 

passed, more specific guidance was offered. In India, 

Kautilya’s Arthasdstra (c. 300 BcE to 300 cE) described 

an economy based on agriculture, guilds, family own- 

ership, and a bureaucratically centralized state. Most 

interesting is the way that this text elevates the pursuit 

of wealth and power (artha) above traditional duty 

(dharma). Like the much earlier Code of Hammurabi in 

the Near East, the Arthasdstra recognizes the taking of 

interest on loans. In contrast, the Laws of Manu, which 

took final shape during the period from about 200 sce 

to 200 cE, reverses the relationship between artha and 

dharma and idealizes a more or less static economy 

based on caste duties (varna dharma). Generally insen- 

sitive to economic opportunity, the Laws of Manu limits 

moneylending to the vaisya caste, allowing brahmans 

and the ksatriya to lend money only for sacred purposes 

and then only “to a very sinful man at a small interest.” 

Buddhism. While Buddhism has often been regarded 

as an “‘otherworldly” religion, it was first propagated by 
merchants and depended for its existence upon the fi- 
nancial support of lay householders. Sacred texts spec- 

ified for the laity “right livelihoods,’’ which excluded 

the caravan trade, trafficking in slaves, weapons, poi- 
sons, or alcohol, and tanning, butchering, and other oc- 
cupations, and directed how to make, reinvest, and 
share their wealth with others. Donations to the monas- 



tic community (samgha) became the layperson’s pri- 
mary way of building up merit. In Mahayana Bud- 
dhism, the aspirant to Buddhahood, the bodhisattva, 

was sometimes described as a rich man who provided 
material and spiritual sustenance for others. As was the 

case in the Hindu tradition, it was not wealth, but the 

“attachment” to wealth that was believed to be an im- 
pediment to enlightenment. 

Confucianism and Taoism. In China, Confucianism 

and Taoism tended to favor a primitive system of “‘pri- 

vate’ property that has been described as “free enter- 
prise.” This description, however, must be qualified. 

The Confucians were generally opposed not only to 
state monopolies but also to competition for profit. The 

development of a free labor market was delayed by the 

strength of the family and by the belief that each person 

should follow the rites, morality, and etiquette (li) of his 

family. As in medieval Catholicism, the merchant was 

assigned a lowly role. However, Chinese society did 

have some of the rudiments of a laissez-faire system. The 
Confucian historian Ssu-ma Ch‘ien (145 BCE to c. 90 BCE) 

claimed that government intervention in the economy 

would be unnecessary if farmers, merchants, and other 

workers fulfilled their duties. The Taoists, emphasizing 

frugality and voluntary simplicity, were also opposed to 

the direct intervention by the state. The succinct expres- 

sion, “the more laws are promulgated, the more thieves 

and bandits there will be,” is found in the Tao-te ching. 

Judaism and Islam. In Judaism and Islam, wealth 

was regarded as part of creation and therefore as good. 

Since God was the ‘‘owner”’ of the world, absolute prop- 

erty rights were impossible. Wealth was a sign of divine 

approval and poverty was thought to be the result of 

sin. The identification of wealth and righteousness, sin 

and poverty was disputed by only a few religious lead- 

ers, such as the prophet Amos, who spoke of the poor as 

“the righteous.” Because property was deemed inalien- 
able, it could not be taken from a family even by the 

king. The biblical custom of the Year of Jubilee (Leviti- 

cus 25) indicates that religious tradition established 

limitations on the possession of land and slaves. In both 

Judaism and Islam, religious laws concerning usury re- 

stricted markets in money. 
Christianity. The New Testament radically inverted 

the traditional attitude toward wealth and power. In 
the Magnificat (Luke 1:52), it is stated that with the 

coming of the Son of man, God has “put down the 

mighty from their thrones and exalted those of low de- 

gree.” Some pericopes, such as James 5:1—4 and Revela- 

tion 18, express an openly hostile attitude toward the 

rich. Soon, however, leaders like Clement of Alexandria 

(c. 150—c. 213) began to soften the hard sayings of Jesus 
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about riches to accommodate well-to-do converts. The 
problem with wealth now became one of “attitude,” a 
position that was not unlike the Hindu and Buddhist 

problem of “attachment.” 

Although the early church fathers rarely addressed 

the issue of economic justice, they shared the antichre- 
matistic outlook of the New Testament and often taught 

a Stoic indifference (apatheia) to the things of this 

world. Another Stoic idea in their writings would have 

important consequences for radical sectarians much 

later on: the notion that the earth is a ““common trea- 

sury”’ given by God to all people. Laboring under fer- 

vent eschatological expectations, the early Christians 

were more concerned about the injustice experienced by 

the oppressed than about the philosophical definition of 

the justice that was their due. Poverty, as the result of 

pride and greed, could be alleviated only by the volun- 

tary charity of the church. Soon bishops became admin- 

istrators of elaborate welfare systems. Only a few Chris- 

tians, such as Ambrose (339-397), Victricius (c. 400), 

and Gregory I (c. 540-604) imply that poverty is a mat- 

ter of justice. When the Parousia failed to occur as ex- 

pected and as the Roman empire began to collapse, the 

church was forced to deal more positively with a world 

that had not come to its expected end. As part of a stra- 

tegic compromise, the church borrowed deeply from 

such pagan doctrines as Stoic natural law, which pro- 

vided a quasi-secular theory of juridical equity. Later, 

in the scholastic period, the distribution of wealth was 

treated from a point of view that combined scripture 

and the writings of the church fathers with the works of 

Aristotle and Islamic thinkers. One result of the synthe- 

sis was a hardening of the church’s position against 

usury. 
While the Protestant reformers were generally stricter 

in matters of economic morality than the casuists of the 

late scholastic period, they were followed by others who 

opened the door of compromise. Usury became legal in 

Protestant countries, which were fast becoming the 

most economically advanced in Europe. Protestants re- 

pudiated indiscriminate almsgiving and took repressive 

measures against the indigent. It is debatable whether 

concern for their own election or simple indifference to 

poverty contributed more to the economic success of 

the Protestant nations. Methodists, Baptists, Pietists, 

and other sectarians developed an economic rigorism 

that was similar to the medieval Catholic doctrine of 

“good works.” Although by the nineteenth century Eng- 

lish Methodists and Dissenters had risen to the level of 

the prosperous middle class, some supported political 

reforms that would primarily benefit the victims of eco- 

nomic development. Most Dissenters and Nonconfor- 
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mists assumed a conservative, antilabor stand or a po- 

sition of indifference. This was especially true when 

they themselves became the majority or the “Establish- 
ment,” as in the American South. 

Contemporary Religious Attitudes toward Wealth. In 

modern times, traditional religious attitudes toward 

wealth and power have come under heavy criticism. 

This is largely due to structural changes in society’s in- 

dustrial base, especially the growth of competition and 

rapid social mobility, and to the spread of possessive 

individualism and hedonism in consumer-oriented 

economies. In communist societies, religious values 

have been attacked as feudalistic or bourgeois. But in 

capitalist countries too, modern social roles make the 

ethics of brotherhood and the spirit of “hierarchical 

complementarity’ seem unrealistic. Traditional charity 

seems to put the poor at the mercy of the rich. Other 

traditional attitudes, such as the eschatological indiffer- 

ence of the New Testament and the otherworldly asce- 

ticism of the Middle Ages, seem incredible if not irre- 

sponsible. Considerations such as these have led to a 

secularization of economic values in both capitalist and 

socialist countries. R. H. Tawney claimed that the reli- 

gious ethic has declined because the church has ceased 

to think, but it could be asked whether even a ‘‘think- 

ing” religion has anything significant to say about con- 

temporary economic problems. The Social Gospel 

movement of the early twentieth century had some im- 

pact on the clergy and on intellectuals but failed to 

make contact with the working class itself. The ‘‘libera- 

tion theology’’ coming out of Latin America and other 

developing areas has been sympathetically received by 

only a few in the industrialized West. Many have criti- 

cized it as Marxism disguised as Christian social con- 

cern. In Asian countries, several forms of “Buddhist so- 

cialism” have appeared. Muslims have developed 

various forms of “Islamic socialism” (which generally 

recognizes private property rights) and other kinds of 

“Islamic economics,” often based on the welfare state 

and religio-nationalistic idealism. Such relatively re- 

cent movements in Islam have vehemently rejected 
Western hedonism and exploitation. 

In North America, popular religious groups generally 

emphasize spiritual inwardness or salvation techniques, 

ignoring questions about economic and social justice in 

this world. The secularization of social and economic 

thought in the academic world is all but absolute. The- 

ories that have the greatest impact in contemporary 

professional circles usually have the least explicit reli- 

gious content. This lack of religious influence is espe- 
cially poignant since religious ethics, both in the East 

and in the West, have sometimes been the last reposi- 
tories of the common good. 

[For related discussion, see Almsgiving; Charity; Eco- 

nomics and Religion; Mendicancy; Morality and Reli- 

gion; Poverty; Tithes; and Zakat.] 
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WEBER, MAX (1864-1920), German sociologist. The 

most influential (and in many respects the most 

profound) of twentieth-century social scientists, Max 

Weber was a sociologist of extraordinary breadth. 

Educated as a legal historian, he made original con- 

tributions to the study of modern social structure, to the 

analysis of the economy and the law, to the compara- 

tive analysis of civilizations, and to the methodology of 

the social sciences. Engaged in the politics of his place 

and time, he brought to his inquiries into authority and 

power an acute sense of reality. What gave significance 

and unity to his entire work, however, were his dark 

reflections on the problem of meaning in human cul- 

ture. He was acutely aware of the conflict between what 

he called the metaphysical needs of the human spirit 

and the constraints of social existence, with the limits 

of human historical automony. It was in this context 

that his studies of religion acquired a depth and a pa- 
thos unmatched to this day. 

Weber was the son of a prominent Berlin lawyer typ- 
ical of the educated bourgeoisie of the German empire 
under Wilhelm I, immobilized between his abstract at- 
tachment to liberal values and his actual predilection 
for national power. His mother was a devout Lutheran 
given to charitable works. The view that the dualism 



that permeated his life and work, between a sublime 

sensitivity to ethics and a no less pronounced regard for 

the iron demands of power, came from the conflict of 

values in his family is no doubt too simple. The dual- 
ism, however, was there, and another aspect of it was 

expressed in his own marriage to the strikingly inde- 

pendent feminist, Marianne Weber. The politicians and 

scholars of late nineteenth-century Berlin were familiar 

figures in the household of the Weber’s father. Max him- 

self eventually became a leading, if not the leading, fig- 

ure of the cultural and political elite of early twentieth- 

century Germany. Ernst Troeltsch was his colleague 

and friend at Heidelberg, and the great figure of modern 

German social Protestantism, Friedrich Naumann, was 

a close associate. The young Georg Lukacs, the revolu- 

tionary Ernst Toller, and the poet Stefan George fre- 

quented his home. Holding chairs successively at Frei- 

burg, Heidelberg, and Munich, Weber quickly rose to 

fame-as both scholar and publicist. He was an editor of 
the most distinguished social scientific journal of the 

time, the Archiv fiir Sozialwissenschaft und Sozialpolitik. 

He did some of his own most important writing for the 

encyclopedic project that he planned with Joseph 

Schumpeter, Werner Sombart, and others, the Grund- 

riss der Sozialékonomik, 14 vols. (1914-1928). His polit- 

ical activity included work with Naumann’s Evange- 

lischer Sozialkongress and with the “Socialists of the 

Chair” (a group of university professors advocating so- 

cial reforms, using the Verein fiir Sozialpolitik as their 

main instrument of collective reseach). He frequently 

contributed articles and editorials to the press. A mem- 

ber of the German delegation to the Versailles peace 

conference (he abjured the treaty), Weber died before he 

could participate in the tormented politics of the Wei- 

mar republic—or the Third Reich. This bare sketch of 

his career suggests the complexities with which he 

struggled: his work is best understood as a desperate 

effort to effect a precarious synthesis between the con- 

tradictory ideas and warring impulses that threaten to 

sunder modern culture. 
Weber’s methodological work is often portrayed as an 

attempt to obtain detachment and distance from the 

flux and passions of history. This is perhaps true, but 

his methodology is inseparable from his metahistorical 

vision of the world. In opposition to those whom he dis- 

missed as enthusiasts or sectarians, he espoused a poli- 

tics of realism. For Weber, social science is a disciplined 
way to know reality, but its scientific status does not 
entail the promulgation of articulated general laws of 

the kind developed in physics. Rather, social science for 

him is concerned with particular historical complexes 
and sequences. Their unique status does not preclude, 

and indeed makes more necessary, empirical analysis of 
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their origins and structure. The manifold nature of so- 

cial phenomena means that the starting point of empir- 

ical analysis is a question or a problem generated by 

the interests and values of the social scientist and his 

public. Once a particular set of interests and values gen- 

erates a problem, however, its elements and terms can 

be stated with relative objectivity. A probable sequence 

of causation can be reconstructed, often with the aid of 

an instrumental abstraction that Weber terms an “ideal 

type.” Against this model, the complexity and nuance 

of reality are illuminated. 

Weber, then, insists on the distinctiveness of the hu- 

man and social sciences but rejects a capitulation to to- 

tal subjectivism or relativizing historicism. Social sci- 

ence relies on understanding of human motive in social 

contexts; he conceives of motive as the beliefs or values 

underlying action rather than a system of biological 

drives. Weber is therefore an exponent of an empirical 

and systematic hermeneutics that provides the essential 

elements for his reconstruction of institutions in their 

historicity. His methodological strictures, however, can- 

not be understood apart from his own empirical inqui- 

ries. 

These inquiries are a singular amalgam of cultural 

and social analyses. In them the social organization, 

politics, and culture of the modern Western world are 

depicted as results of an irreversible process of ration- 

alization. Behavior is controlled by explicit and formal 

norms, the person is legally separated from the function 

or office, and the relationship of ends to means is sub- 

ject to continuous examination and revision. Rationali- 

zation makes possible an enormous expansion of mar- 

ket relationships and, therewith, the explosive 

productivity of the capitalist economy. The separation 

of market from community, household, and state is the 

work of modern law and lawyers. Bureaucracy, with its 

rules, is the opposite of a hindrance to economic devel- 

opment; it is its precondition. 
In these arguments Weber is describing, of course, 

many of the processes others have termed seculariza- 

tion. Indeed, much of our modern analysis of seculariza- 

tion leads back to his work. His unmatched portrayal of 

the autonomy of modern social structures and his re- 

lentless critique of oversimplified notions of social con- 

flict contributed to that systematic reinterpretation of 

Marxism that is one of the more enduring achievements 

of twentieth-century thought. Weber insists on the rel- 

atively restricted historical focus of Marxism and ar- 

gues that the modern bureaucratic state (and ideologies 

like nationalism) has attenuated class conflict where it 

has not subordinated it to other social processes. The 

struggle of bureaucrats against citizens, he argues, is 

often as important as class conflict proper. Withal, his no- 
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tion of the nature of social causation is far from linear. 

His structural approach to the history of institutions is 

infused with a large component of Social Darwinism. 

Society is a system of meanings imparted to routine 

and of legitimations attached to power. It is also the 

locus of perpetual conflict in which groups and nations 

struggle for their very existence. 

It was in this intellectual framework that, despite his 

description of himself as ‘religiously unmusical,”’ he un- 

dertook those studies of religion and society that still 

read as if they were new. He began with the studies of 
Protestantism exemplified but hardly terminated in The 

Protestant Ethic and the Spirit of Capitalism (1905). It is 

not his intention, he writes, to oppose a one-sided ideal- 

istic interpretation of the rise of capitalism to an 

equally one-sided materialistic one. In fact, his work on 

Protestantism employs many of the sociological con- 

cepts later expanded in his studies of ancient Judaism, 

and of Chinese and Indian religions. 

The analysis of the social identity of the bearers of 

Protestantism, the distinctive tasks imposed by its be- 

liefs, and above all, the practical consequences drawn 

by Protestants from doctrine for the conduct of their 

lives, anticipates the recurrent elements of his sociology 

of religion. The idea of inner, worldly asceticism in The 

Protestant Ethic and of the pursuit of sanctification by 

ceaseless devotion to the world’s work ultimately leads 

to the exquisitely passionate typology of paths to sal- 

vation that crowned his comparative studies. 

Weber’s early work on Protestantism places much 

emphasis on the differences between Calvinism and Lu- 

theranism, the archetypical Protestant sects, and has 

much to say on Roman Catholicism as well. When 

Troeltsch, in his The Social Teaching of the Christian 

Churches (1912), achieved what was for the time being 

a definitive sociology of Christianity, Weber sought 

more distant horizons. He began to study the “universal 

historical relationship of religion and society.” He dealt 
with prophets and priests in ancient Judaism, with the 

alternation and fusion of world rejection and world af- 

firmation in Buddhism and Hinduism, with Mandarin 

rationality and Taoist pantheism in China, and with 

much else as well. He contrasted the religions of vir- 

tuosi with those of popular strata and explored the 

world religions’ very different consequences for com- 

munal life, economic system, and political structure. He 

examined their origins in the psychological response to 

social conflict, considered their compromises with so- 

cial constraints, and showed how religions generated 

entire systems of belief and value, indeed, how they 

gave institutional structure and cultural content to civ- 
ilizations. 

Weber’s studies of the world religions, like his work 

on Protestantism, reflect his spiritual critique of mod- 
ern culture. The world religions were theodicies, and in 
general attempted to answer the implacable questions 
of human existence. They sometimes affirmed their 

worlds, sometimes rejected them, and invariably 

formed them. Some believers thought of themselves as 

active instruments of the supernatural and others as 

passive vessels of divinity. All struggled against acci- 

dent and appearance and sought the essence of things. 

Religions invariably conflicted with the concrete struc- 

tures of existence, with family and the state, with eco- 

nomic forces, and with the immediate demands of sex- 

uality. The “disenchantment of the world” effected by 
Calvinism also banished from the world the metaphys- 
ical pathos of religion. Contemporary bureaucratic and 
capitalist society is calculable and efficient. It is also 

without poetry and speaks only banal prose. Religious 

revivals, because inauthentic, are bound to fail. The 

substitute religions of aesthetics and sexuality in the 
modern world cannot perform the moral functions of 
the historical religions. In any event, they are baubles 

for the intelligentsia, not doctrines that can move na- 

tions. The West’s course of cultural and social develop- 
ment is indeed unique, but it is impossible not to be 

skeptical about its ultimate value. Contemplation of the 
world religions can teach us stoicism about our own 

fate and admiration for the deep spirituality of other 

civilizations. The refusal of artificial spirituality and of 
nostalgia is the necessary corollary of the political atti- 

tude that Weber so favors. His ethic of responsibility is 

a piece of residual Protestantism, a determination to do 

the work of the world even when that world is brutal, 

corrupt, or merely profane. 
Weber’s influence on modern thought is ecumenical 

and large; it is also contradictory. Thinkers as different 
as Raymond Aron, Georg Lukacs, Karl Mannheim, and 

Carl Schmitt have fashioned or refashioned his ideas to 
suit their purposes. His comparative and historical 
work influenced the Annales school in France well be- 

fore World War II. The initial introduction of Weber’s 
thought into the United States was the work of the re- 
flective political economist G. A. Frank Knight. The Eu- 

ropean émigrés of the 1930s not only brought Weber 

with them, but they also gave us the world of thought 

(and politics) that rendered his work significant. Talcott 
Parson’s reading of Weber was, by contrast, narrow and 

even tendentious. Among the American social scientists 

who have both grasped and extended Weber’s legacy 
are Robert N. Bellah, Reinhard Bendix, Clifford Geertz, 
Alvin Gouldner, and C. Wright Mills. Not surprisingly, 

American Protestant theologians like H. Richard Nie- 
buhr and Reinhold Niebuhr and historians like Perry 
Miller have recognized the implications of Weber’s 



oeuvre for their evaluation of the fate of the churches in 

the New World. They (with, to be sure, many of their 

Continental counterparts) have developed Weber’s ideas 

for purposes true to one of Weber’s main intentions: the 

self-critique of Protestantism. 
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WEBS AND NETS. In general symbology, the act of 
weaving is usually understood to represent processes of 

creation and growth. Cognate symbols such as net, web, 

rope, fabric, and the like are frequently employed to 

suggest the unfolding of individual human lives and of 

the universe as a whole. [See Fate.] These symbols bear 

also negative connotations as instruments of binding or 

tools of entrapment. Included in the symbolism of the 
net, for instance, are those negative forces that interact 

with positive ones to make of life the ambiguous reality 

that it is, a condition composed of pleasure and pain, 

health and disease, life and death, and so on. 

In ancient Greece, the net of life and death is said to 
have been fashioned by the Moirai, personifications of 

the abstract concept moira (‘‘fate, destiny’’). These three 

stern, grim-faced women spin the web of destiny for 

each person at the time of his or her birth. In Homer, it 

is the gods who do the spinning (Iliad 24.525f.). Some- 

times this is done by Zeus (Odyssey 4.207f.), but moira 

itself may also be the agent (Jliad 24.209f.). Odysseus 

declares to his blind psychopomp, Tiresias, ‘My life 

runs on as the gods have spun it’”’ (Odyssey 11.104). In 

Plato (Symposium 196b), the art of weaving as practiced 

by the goddess Athena is attributed to Eros, the god of 

love. 
Images of the crafts of weaving, plaiting, and interlac- 

ing strands to form nets, webs, sieves, and fabrics ap- 

pear frequently in the literature of ancient Hinduism. In 

one creation hymn of the Rgveda, the cosmogonic agent 

is described as “‘stretching the warp and drawing the 

woof .. . spreading [the fabric of heaven] upon the 

dome of the sky” (Rgveda 10.90.15). Elsewhere in this 

source (1.164.5), the ‘concealed footprints of the gods” 

seem to be thought of as an analogue for the sacrificial 

laws that are “woven” whenever the gods, in their func- 

tion as divine priests, perform the sacrifice by the weav- 

ing of words. 

In the Mahabharata, kala (‘‘time, destiny’’) is repre- 

sented as a cosmic weaver who composes the fabric of 

life for each individual and for the entire universe by 

intertwining the white threads of light, life, and well- 

being with the black threads of darkness, death, and 

sorrow. 
Echoing earlier images such as indrajala (‘‘Indra’s 

net”) and brahmajala (‘‘Brahma’s net’’), Vedanta texts 

sometimes compare the ultimate basis of the universe 

to a cosmic spider that in the beginning spins forth the 

multitudinous lineaments that form the fabric of the 
world and at the end withdraws those same threads 

back into its body. 
Indian Buddhism makes similar use of these symbols, 

as an epithet of the bodhisattva Mafijusri—Mayajala 

(‘net of illusion”)—and the title of a canonical text, the 
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Sandhinirmocana (Untying the Knots), attest. Echoing 

the term bhavajala (‘‘net of existence’’) contained in the 

Mafijusrinamasamgiti, Santideva, a Mahayana _poet- 

philosopher of the seventh century cE, employs the im- © 

age of a fisher’s net to describe the desperate plight of 

living beings: “chased by fishers, the emotional defile- 

ments, into the net of birth. . .” (“kleSavagurikaghra- 

tah pravisto janmavaguram”; Bodhicarydvatara 7.4). 

In defining the essential elements of the process of en- 

lightenment, the Mahdaydnasitralankara (9.35) likens the 

realization of voidness (Sinyatd) and the cultivation of 

skillful means (updya-kausalya) to the warp and woof, 

respectively, of a fabric: “Just as the particulars of its 

knotting [pamsu] determine whether a cloth [vastra] is 

colorful or not, so the liberating gnosis is determined as 

colorful [i.e., endowed with positive qualities] or color- 

less by the power of motivation.” 

[See also Knots and Binding.] 
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J. BRUCE LONG 

WEIL, SIMONE (1909-1943), essayist and religious 

mystic. Born in Paris of secularized Jewish parents, Si- 

mone Weil was part of a family whose outstanding trait 

was intellectual precocity. As a student at France’s 

Ecole Normale, a school noted for its lofty intellectual- 

ism and academic rigor, she scored highest on a nation- 

wide entrance examination and in 1931 graduated with 

the highest rank. The most remarkable quality of this 

woman, beyond her surpassing intellectual brilliance, 

was her disposition to extend herself physically in 

following her sympathies. She also suffered from ex- 

cruciating headaches, which added to the frailty and 
exhaustion that came from nervous disability and un- 
dernourishment. 

From 1931 to 1934, Weil taught school in several 

French towns and engaged in political activity in behalf 

of unemployed and striking workers. This political ac- 

tivity, together with her eccentricities of dress and man- 

ner, did not make for a successful teaching career. 

Weil’s growing concern with Marxism led her to take a 

job in a Paris factory, which she stayed with only four 

months. In 1936 she went to Spain to join Loyalist 

frontline troops as a battalion cook, but colossal inep- 

titude for this work, plus a growing conviction that nei- 

ther side wore the mantle of righteousness, led to her 

withdrawal from this venture as well. 

Beginning in 1937, after several mystical experiences, 

she became a Christian, relating that in one of these ex- 
periences ‘‘Christ himself came down and he took me.” 

After this experience her writing was largely concerned 

with religion. Weil did not write any books. What we 

know about her thought comes from her letters, journal, 

and essays, which may account for the lack of a coher- 
ent and developed statement of her religious views. The 

closest she came to a formal religious affirmation was 

to the Roman Catholic church but, curiously, she re- 

fused its baptism, partly on the grounds that Christian- 

ity claimed the Old Testament as the foundation of its 

truth. She rejected this because she felt that the Old 

Testament contained too much of war and was too 

tribal to sustain the Catholic claim to universality. 

As a thinker in religion Weil is especially significant 

for her insights into the effect of mass material culture 

on the human spirit, especially in terms of the vitiating 

of freedom and the fragmenting of the idea of commu- 

nity. She died in England during World War II from 

what is now presumed to have been anorexia nervosa. 
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WILLIAM D. MILLER 

WELLHAUSEN, JULIUS (1844-1918), German 
Orientalist of signal importance for the study of the his- 

tory of ancient Israel and early Islam. Wellhausen be- 

gan his career as professor of Old Testament at the Uni- 

versity of Greifswald (1872-1882) and continued as 

Semitist at the universities of Halle (an der Saale, 

1882-1885), Marburg (1885-1892), and Gottingen 

(1892-1913). He received his early training from Hein- 

rich Ewald (1803-1875) in Gottingen. Wellhausen rep- 

resents a high point in the literary-critical method in 

Protestant historical theology: for Wellhausen the criti- 

cal analysis of literary tradition according to motives 
and sources, whether in the Old and New Testaments or 
early Islam, constituted the basis for any historical re- 
search. He was critical of the Religionsgeschichtliche 
Schule (e.g., the work of Hermann Gunkel) that was in 
the early stages of development at this time. [See Reli- 
gionsgeschichtliche Schule.] 

Wellhausen’s work began with his Old Testament 
studies. With his works ‘‘Die Composition des Hexa- 



teuchs” (in Jahrbiicher ftir deutsche T. heologie, 1876— 
1877; published as a book in 1885) and Geschichte Is- 
raels (vol. 1, 1878; 2d ed. published as Prolegomena zur 
Geschichte Israels, 1883), he provided the final break- 
through in the Pentateuch criticism that had been ini- 
tiated by Edvard Reuss, Karl Heinrich Graf, Abraham 
Kuenen, and Wilhelm Vatke. With this advance in re- 

search Wellhausen also created the basis for a modern 
view of the history of ancient Israel, which he himself 

then presented in his work Israelitische und jtidische 

Geschichte (1894). Wellhausen was the first to make use 

of the insight that the “law” (torah) as it dominates the 

Pentateuch as we know it, does not represent the earli- 

est constituent of this collection but rather the final 
(postexilic) stage of its composition. He recognized, too, 

that the remaining historical sources (Yahvist, Elohist, 

and Deuteronomic sources) are older than this, the so- 

called Priestly source. For Wellhausen, Judaism is a 

new stage in the history of Israel and is to be distin- 

guished from ancient Israel. For this reason Wellhausen 
also carried through the notion of historical develop- 

ment to its logical end. 
In order to better understand ancient, pre-exilic Israel 

he applied himself increasingly to the study of Old Ara- 

bian and early Islamic history. Employing here a 

method that was characterized by a critical analysis of 

the sources, he gave impetus to the study both of pre- 

Islamic religious history (Reste arabischen Heidentums, 

1887) and of the life of Muhammad (Muhammad in Me- 

dina, 1882; Medina vor dem Islam, 1889), and early Is- 

lamic history (Prolegomena zur dltesten Geschichte des 

Islams, 1889; Die religiés-politischen Oppositionspar- 

teien im alten Islam, 1901). The consequences of these 

works are still felt today. His most significant achieve- 

ment, Das arabische Reich und sein Sturz (1902), pro- 

vides the crowning finish to his work. 
Following this, Wellhausen devoted himself primarily 

to study of the New Testament. His explanations and 

translations of the Gospels and the histories of the apos- 

tles brought him less acclaim than his earlier works, 

but these, too, still belong in the inventory of indispens- 

able historical-critical research. Wellhausen’s works are 

outstanding not only for their masterful command of 

the source materials but also for an excellent and im- 

pressive style that is particularly conspicuous in his 

translations. 
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KurT RUDOLPH 

Translated from German by Matthew J. O’Connell 

WENSINCK, A. J. (1882-1939), Dutch Semiticist, 

historian of Syriac mystical theology, and Islamicist. 

Arent Jan Wensinck, born in Aarlanderveen, the Neth- 

erlands, began his scholarly career with a year’s study 

of theology in Utrecht. He then changed to Semitic 

studies, including Arabic, working first in Utrecht under 

M. T. Houtsma (1850-1943) and then in Leiden under 

M. J. de Goeje (1835-1909) and Christiaan Snouck Hur- 

gronje (1857-1936). He obtained his doctorate at the 

University of Leiden in 1908 and subsequently became 

privatdocent for Syriac and Aramaic at the University 

of Utrecht. In 1908 he became secretary of The Encyclo- 

paedia of Islam. From 1912 until 1927 Wensinck was 

professor of Hebrew, Aramaic, and Syriac at the Univer- 

sity of Leiden, and in 1927 he succeeded Snouck Hur- 

gronje as professor of Arabic and Islam at the same uni- 

versity, at which post he remained until his death. 

Wensinck is best known as an Islamicist. He studied 

Muhammad’s life; he was familiar with the immense 

hadith literature; and he wrote a masterly study on the 

development of Islamic creeds (‘agidahs) and their theo- 

logical background. Against the same background he 

described the rise of a distinct Islamic culture during 

the first centuries of Islam, paying much attention to 

the development of liturgy and ritual. Wensinck also 

contributed significantly to our knowledge of Syrian 

mystical theology, after this field was opened by the 

works of Paul Bedjan and others. 

Wensinck’s major importance, however, seems to lie 

in his combination of various specializations within the 

historical study of religions. He was able not only to 

establish historical affiliations but also to reveal pat- 
terns within the Semitic religious world, patterns com- 

mon to Israelite, Christian, and Islamic religious data. 

He explored areas as varied as cosmology, ritual behav- 

ior, ethics, mysticism, and folk religion, writing on such 
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varied topics as New Year celebrations, the veneration 
of martyrs, and the notion of intention in law. Focusing 
on data relating to devotional and mystical life and 

thought, Wensinck showed the historical relationship ~ 

between Muslim and Syriac Christian mysticism: just 

as Isaac of Nineveh influenced Muslim mystics, Aba 

Hamid al-Ghazali influenced Bar Hebraeus in a later 
period. Wensinck contributed much to our understand- 

ing of al-Ghazali as a mystic. 

At the end of his life Wensinck provided an incentive 

to study the Aramaic background of the New Testa- 

ment, which has proved to be a fruitful field of research. 

Thanks to his sharp, refined mind Wensinck was partic- 

ularly suited for research in the field of religion, where 

he let the texts speak for themselves. 
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JACQUES WAARDENBURG 

WESLEY BROTHERS. John Wesley, English cler- 
gyman (1703-1791), attempted to revive the spiritual 

life of the Church of England but instead founded Meth- 

odism, a worldwide family of independent churches. 

His father, Samuel (1662-1735), and his mother, Su- 

sanna Annesley (1669-1742), changed their allegiance to 

the Church of England quite independently of each 
other before their marriage in 1688. John was probably 

their fifteenth child, and his brother Charles (1708— 

1788) the eighteenth. John was educated at the Char- 
terhouse School, London, going on to Christ Church, 

Oxford; Charles attended Westminster School, and also 

went on to Christ Church, as had their elder brother 

Samuel (1691-1739), an ordained clergyman, a school- 

master at Westminster and Tiverton, and a competent 

minor poet. 

John Wesley’s preparations for ordination in 1725 led 

to a deepened spiritual awareness. He was elected fel- 
low of Lincoln College, Oxford, in 1726, served two 

years as his father’s curate at Epworth and Wroot in 

Lincolnshire, and returned to Oxford in 1729 to resume 

his tutorial duties. He also took over the leadership of a 

religious study group organized by Charles. Similar 

groups soon arose. They were coilectively known as 

“The Holy Club” and “Methodists,” because of the me- 

thodical way in which they immersed themselves in the 

devotional classics and attempted to recreate the life of 

the apostolic church. In 1735 his sense of a mission to 

Oxford caused Wesley to refuse nomination at Epworth 
as his dying father’s successor, but later that year he 

agreed to assume the spiritual leadership of the new 
colony of Georgia, recruiting as colleagues several Ox- 

ford Methodists, including his brother Charles, who was 

speedily ordained for the task. 

John Wesley returned from Georgia after two frus- 

trating years, realizing that his ministry lacked the 

spark of the personal assurance of salvation which he 

had witnessed among the Moravians there. Spurred on 

by another Moravian, Peter Béhler (1712-1775), who 

was in England on his way to America, he prayed for 

and received this spiritual certainty on 24 May 1738: “I 

felt my heart strangely warmed. I felt I did trust in 

Christ, Christ alone, for salvation; and an assurance was 

given me that he had taken away my sins, even mine, 

and saved me from the law of sin and death.” 

After a three-month pilgrimage to the Moravian head- 

quarters in Germany, Wesley persuaded many of the 

old religious societies in London to adopt his modifica- 

tion of the Moravian “choirs” to form cells known as 

“bands” for intensive spiritual sharing among five or six 

persons of the same sex and marital status. This fos- 

tered his own eager attempts to bring others to a per- 

sonal experience of Christ as Savior and Lord—which 

offended more formal church people as “enthusiasm.” 

He also formed new societies from those who asked for 

his spiritual direction. He enriched his followers’ faith 

and worship with song, and with his brother Charles 

published a new volume of hymns and sacred poems 
every year from 1737 to 1742. 

Pulpits were repeatedly closed to Wesley because he 

preached on salvation by faith. Encouraged by his for- 

mer pupil, George Whitefield (1714-1770), on 2 April 



1739 in Bristol, he “proclaimed in the highways the 
glad tidings of salvation . . . to about three thousand 
people.” Nor did he respect parish boundaries, writing, 
“I look upon all the world as my parish.” His “field- 
preaching” was supported by a wide-ranging preaching 
itinerancy, spreading from London to Oxford and Bris- 
tol, and thence in 1739 to Wales, in 1742 to Newcastle, 
in 1743 to Cornwall, in 1747 to Ireland, and in 1751 to 
Scotland. 

To aid him in his task Wesley strove to enlist other 
clergy in a similar preaching itinerancy, or at least to 
convince them to maintain deeply spiritual ministries 
in their own parishes. It soon became clear that his or- 
dained colleagues were too few for the proliferating so- 

cieties, and Wesley turned to laymen as preaching help- 

ers, thereby scandalizing many otherwise sympathetic 
clergy. In 1744 he invited the handful of cooperating 
clergy to meet with him in London to confer about the 
whole work and its lay helpers, the first of the annual 

conferences which in 1784 he incorporated as the gov- 
erning body for Methodism after his death. The early 

conferences defined Methodist teaching on sin and sal- 

vation, teaching which he embodied especially in his 

Sermons. The Sermons formed a major part of his huge 
publishing enterprise, begun at Oxford, which under- 

girded Methodist private devotions, public worship, 
evangelistic mission, and the organization of the net- 
work of society and preachers. 
From the outset Wesley’s purpose had been to revive 

his beloved church from within. However, he was not 

content to go through normal channels—so frustrat- 

ingly slow—but maintained an unshaken determination 

to follow what he believed to be providential guidance 
in experimentation. Thus he began field-preaching, the 

employment of lay preachers, the development of his 

own “connexion” of societies not answerable to church 

authorities, the building of his own “preaching-houses,” 

the constitution of his own administrative annual as- 
sembly, legally incorporated in 1784, the ordination of 

his own preachers in that same year, as well as his pub- 

lication of a revised Book of Common Prayer. All these 

things, together with his eventual readiness to open his 
own buildings during normal times of worship in the 

established church, proved that although he protested 

to his dying day that he was a loyal member and min- 

ister of the Church of England, his loyalty was certainly 
not to the church’s outward form as it was familiar to 
him, but to what he considered its essence. Yet there 

seems little doubt that his remarkable ministry of sixty- 
five years brought about not only the formation of a 

new denomination but also the desired reformation of 

his native church. 
[See also Methodist Churches. ] 
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FRANK BAKER 

WEST AFRICAN RELIGIONS. West Africa lies 
between 5° to 23° north latitude, 23° east longitude, and 

20° west longitude. It covers about one-fifth of the ter- 

ritory of sub-Saharan Africa and has a population of 

slightly more than 120 million people, about half of the 

total intertropical population of Africa. West Africa con- 

tains about six hundred ‘‘ethnic groups,” a loose desig- 

nation with no scientific specificity. Throughout West 

Africa one finds large cultural variety with various local 

features. 

Traditional religions in West Africa are original sys- 

tems of relations between human beings and the not or- 

dinarily seen—but not wholly invisible—realm of the 

divine. There is no concept of original sin for either the 

individual or the group, but there is a central notion of 

redemption. The idea of humanity is equated with the 

lineage, especially with the clan, which is perceived as 

a social entity bearing the spiritual principle that de- 

fines the clan’s originality and distinguishes it from 
other clans. In this context redemption is based in the 

individual; through the individual as intermediary, re- 

demption extends to the level of the entire family or 
clan. Individuals can be seen, then, as their own re- 

deemers; eschatology is thus a short-term operation, 

part “secular” and part religious. The role of this escha- 
tology is to assure individuals of their “reincarnation” 

as ancestors or, still better, of their return to the earth 
to be among their people at some future time. Because 

of the diversity of West African peoples and religions, it 

is impossible to treat them all in a general review such 

as this one. Hence, in the interest of providing a pan- 
oramic view of West African religious experience, it has 
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been necessary to emphasize some traditions and over- 

look others. 
The Creator and Creation. Knowledge of the supreme . 

being does not center on a particular set of religious 

teachings. Rather, one might say, religious adherents 

achieve their knowledge of God’s nature indirectly 

through iconic images, symbols, metaphors, and met- 

onyms. The principal element of this knowledge is the 

belief in the distance of God. Compared with man, earth 

creature par excellence, the supreme being is so far 

away in space and in emotional perception that he 

sometimes cannot even be given a name, much less in- 
voked or honored in worship. The Bwa of Mali, for ex- 

ample, have a name for God, but no cult is directed to 

him. The strategy of the African thought process con- 

cerning the nature of God is evident. The distance of 

God generates a religious need in humans; the absence 

of the divine gives birth to a quest for what is absent, a 

quest often satisfied through intermediaries more acces- 

sible than God himself. 
The supreme being is not uniformly remote through- 

out West Africa. In a number of traditions, the supreme 

being is directly involved in everyday life, acting in- 

stead of, or in conjunction with, the lesser spirits. In 

these traditions, people feel a proximity to God that is 

analogous to the feelings they might have for their kin, 

and they appeal to and consult him through cults and 

rituals. Such is the case with Amma, supreme being of 

the Dogon, whose cults exist throughout all the villages 

of the Bandiagara cliffs in Mali. [See Amma.] Similiar, 

though less striking, examples are the cult of Rog 

among the Serer, that of Ata Emit among the Diola, and 

that of Chukwu among the Igbo. In other traditions, as 

among the Ashanti, for example, contact with the su- 

preme being is even more intimate: nearly every morn- 

ing elders pour libations and offer prayers to Nyame 

(and often Asase Yaa), thanking him for his beneficence 

and asking for continued prosperity. [See Nyame.] Su- 

preme beings who are not remote are accorded a vari- 

ety of characteristics; it is often believed that they con- 

trol rain and fertility, are a source of appeal in times of 

affliction, a force for justice in the world, and the guard- 
ians of the moral order. 

Intermediary spirits are often punctual divinities or 

gods of specific circumstances, for example, patrons of 

such important events as war and hunting (Ogun of the 
Yoruba and Edo; Ta Tao of the Ashanti; Aflim, Dade, 

Kumi, and Otu of the Fanti; Gua of the Ga, et al.). They 
may also be associated with atmospheric phenomena 

such as rain and wind, thunder and lightning, and rain- 

bows (So of the Ewe, Xevioso of the Fon, Sango of the 
Yoruba, et al.), Finally, they may be deities of natural 

phenomena central to human life, such as the earth 

(Asase Yaa of the Ashanti, Tenga of the Mossi, Oduduwa 

of the Yoruba, Odua of the Gu, Ayi or Li of the Ewe, et 

al.), the river (Faro of the Bambara, Yemoja and Oya of 

the Yoruba), the sea (Xu of the Fon), and the sun 

(Wende of the Mossi, Olorun of the Igbo, et al.). 

Reference should also be made here to the “masters” 

of smallpox, which is a feared and sacralized disease in 

West Africa. Smallpox is incarnated in the Sakpata di- 

vinity of the Fon and Ewe, in Ojuku of the Igbo, and in 

Sopona of the Yoruba. The religious importance of this 

illness lies in its royal character. In the myths of origin 

of the Kouroumba royalty (Yatenga kingdom in north- 

ern Burkina Faso), the first king descended from the sky 

carrying smallpox and was cured by agriculturalists. 

Smallpox is believed to be a sickness from the heavens 

that brings the mark of the starry firmament to the skin. 

Because its cure was provided by earth dwellers, the di- 

vinity who incarnated the disease is both God of the sky 

and of the earth. 

Unlike all the secondary divinities, the supreme being 

is the creator. He alone enjoys this prerogative, al- 

though he does not constantly involve himself in the de- 

tails of creation. For example, the creator assigns the 

task of organizing the creation to a lesser spirit, or 

“monitor,” who thus becomes the first means of contact 

between the supreme being and man. This occurs 

among the Bambara (Faro is the monitor for Bemba), 

the Yoruba (Oduduwa is the monitor for Olorun), the 

Dogon (the Nommo are the monitors for Amma), and 

the Bwa (Do is the monitor for Debwenu). 

Questions about the relations between the supreme 

being and the lesser spirits have been phrased in a num- 

ber of ways. Are the lesser spirits extensions of the su- 

preme being or his emissaries? Are they his “‘children’’? 

Do they have independent wills, and is there antago- 

nism between them and the supreme being? In a sense, 

there is no one answer; questions such as these cannot 
be answered according to set theological principles but 

vary according to the believer’s level of knowledge. 

Noninitiates and those who have little training tend to 

believe that the lesser spirits are separate from the su- 

preme being (whether they are in a collaborative or 

conflicting situation with him) rather than being refrac- 

tions of his power. Only initiates possessing great 

knowledge abandon this anthropomorphic view of di- 

vine realities. For them, the separation is an artificial 

concern brought about by the “language of theology,” 

invented by people who are unable to speak of God 
without humanizing him. 

Africanists have often tried to establish “complete” 
inventories of the divinities encountered in one group 

or another. Some, for example, have found three 

hundred divinities among the Ewe, while others have 
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identified from five to six hundred. This passion for in- 
ventories and numerical estimation is praiseworthy 

enough, but it is of no scientific interest. What seems 

clear in the present state of research is that the different 
cultures in West Africa all possess the idea of a creator 

divinity in a more or less developed fashion. This cre- 

ator is not worshiped with altars, prayers, and sacrifices 

in all parts of West Africa, which can give the mistaken 
impression that relations between the human and the 

divine are not fully articulated. 

We must take great caution when we use the word 

God in speaking of the supreme being of Africans, to 

whom this word does not have the same meaning as it 

does, for example, to Christians. Among the two best- 
studied populations of West Africa, the Bambara and 
the Dogon, it appears that God is a being who engen- 
dered himself; the creation he produced was contained 

in himself in the form of symbols before it was exter- 

nalized. Analogous reservations must be made concern- 
ing the terms ‘‘to create” and ‘‘creation.” We often tend 

to associate these with the verb “to do” or “‘to make,” 
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but while this association is often accurate in African 

cosmological myths, it is not always so. Among the 

Bambara and the Dogon, for example, creation occurs 

by the thought and the word of God rather than by a 

manual act. 

The Living and Their Ancestors. Not all deceased per- 

sons are elevated to the rank of ancestor, and death is 
not always a requirement for becoming an ancestor. In 
each society it is the living who select members for the 

rank of ancestor. Thus the notion of ancestralization re- 
lates, above all other considerations, to a social and re- 

ligious model rooted in the idea of exemplarity, that is, 
in a model to be imitated in order to avoid perdition. 

Conduct in the human realm determines whether one is 

ancestralized and reincarnated (a good fate) or exiled 

into the bush to wander alone, eaten by animals and 

plagued by mosquitoes (as among the Diola), or con- 

demned to the peppery place of potsherds (as among the 
Yoruba)—all bad fates. It is significant to note here that 

a bad fate is never eternal; the concept of eternal dam- 
nation is foreign to African religious thought. 
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To become an ancestor, one must possess certain 
qualities. The first requirement is longevity; this cannot 

be achieved through human measures to conserve 

health but must be bestowed by God. Thus only the el- 

derly can become ancestors. Also important is the indi- 

vidual’s physical integrity and morality. Those who die 

from an ‘“‘ignominious’’ disease (such as leprosy), the in- 

sane, those who suffer an accidental death (after a fall 

or by being struck by lightning), thieves, and those who 

have committed reprehensible acts cannot become 

ancestors. Finally, the person’s social standing in the 

community is important. An “outsider” (a slave, for ex- 

ample), although accepted by, and integrated within, 

the society, is excluded from the ranks of the ancestors. 

But above all, the preeminent attribute that allows one 

to become an ancestor is the self-knowledge that gives 

a person self-control; this poise is the moral quality par 

excellence. All ancestors were, during their lifetime on 

earth, models of wisdom, self-control, dignity, and pu- 

rity. 

Since death does not mark the end of human exis- 

tence but only its changed status, death usually consti- 

tutes the necessary condition of being an ancestor. 

However, this is not true in all West African societies. 

In a sense, to become an ancestor, an individual must 

achieve a certain distance from his descendants. This 

distance is not created solely by death: age itself can 

provide sufficient reason for becoming an ancestor. 

Thus, among the Mossi of Burkina Faso a great-great- 

grandfather can become an ancestor during his lifetime 

but only in a marginal sense. Such an ancestor can, 

should the occasion arise, be reborn during his lifetime 

in one of his descendants. This assertion is based on my 

own research among the Mossi, as well as on research 

conducted by Doris Bonnet (see her ‘‘Le Retour de 1’An- 

cétre,”’ Journal de la Société des Africanistes, vol. 51, 

1981, pp. 133-147). When an old person returns during 

his own lifetime in the body of a newborn, the infant is 

not likely to live long. These beliefs deserve more exten- 

sive study, particularly because the Mossi are not the 

only group in sub-Saharan Africa to hold them. Recent 

research reveals a similar situation among the Mongo 

of Zaire. The ancestor cannot, however, benefit from the 

worship of his family group until after his physical 

death, which is marked by a second funeral or by ritu- 

als performed at the burial sites (such as libations and 

sacrifices, both widely prevalent in sub-Saharan Africa) 

and modifications to the burial site itself (for example, 

construction of altars on top of the ancestor’s tomb). 

Another important characteristic of the world of the 

ancestors is its representation as a perfect community. 

Unlike the society of the living, the community of ances- 

tors is cleansed of antagonism and tension. Ancestors 

can, of course, become angry or even suffer, but such 

feelings arise only as the result of neglect or of negative 

actions on the part of their living descendants. 
The universe of the ancestors, sometimes seen as slow 

moving, is quite active. Although recollection of the 
ancestors fades because of the. weakness of the collective 

memory of those on earth, the world of the ancestors is 

constantly renewed and kept vivid in the minds of the 

living through fresh deaths and reincarnations. Indeed, 

both worlds are enhanced by this process. For example, 

each death brings an ancestor “into play” in the world 

of the living; by dying or crossing the boundary caused 

by age, ancestors gain greater access to spiritual power 

and can thus assist their descendants as intermediaries. 
But at the same time, by gaining additional ancestors 

in their ranks, the ancestors acquire new cultural expe- 

riences and their world becomes enriched just as the 

world of the living is enriched by new births. Lastly, 

ties between the world of the living and that of the 

ancestors are further reinforced by reincarnation, or the 

“return of the ancestor.” Each ancestor can take corpo- 

real form and return to the world when a suitable oc- 

casion arises or when he simply longs to return to earth. 

In a general way each society possesses rules that regu- 

late the ancestor’s method of return. These are usually 

very precise; among the Sara of Chad, for example, a 

grandfather always inhabits the body of the first grand- 

son born after his death. Among the Yoruba, the process 

of return involves consultation with the supreme being. 

Before an ancestor is reborn, the ancestral guardian 

soul appears before Olorun to receive a new body, a 

new “breath,” and its destiny for its new life on earth. 

The guardian soul kneels before the supreme being and 

asks for whatever destiny it wishes, but Olorun will re- 
fuse to grant its desires if they are made arrogantly or 

selfishly. In most cases, the ancestor makes the decision 

concerning his or her own incarnation, while the living, 

with the help of various mediums or diviners, attempt 
to determine the ancestor’s will. 

The living interact with ancestors by offering them 
libations and sacrifices. Libations generally precede 
sacrifices and constitute an overture to dealings with 
the ancestors. The sacrifice, which is the high point of 
the ceremony, actively unites the living, in their quest 
and anticipation, with the dead, in their obligation to 
respond favorably. Dealings between the ancestors and 
the living should not be seen as one-sided attempts by 
weak humans to seek aid from the heavenly powers (as 
is the case in revelatory religions). These interactions 
are, in fact, bilateral obligations: man needs the ances- 
tors because of his powerlessness and his indigence; 
ancestors need to be remembered by man so they can 
return to earth by being reborn within the bodies of 
children within their lineage. The relations between the 
living and the dead can thus be seen as a kind of indi- 



vidual “redemption” brought about by man’s quest for 
immortality. 

Fresh water, millet flour mixed with water, and mil- 
let beer or palm wine are usually used in the libations. 
Fresh water, which usually precedes and sometimes in- 
troduces the other two offerings, is an emollient; when 
poured on the altar it serves as a tender and affection- 
ate gesture to the ancestor. Water and millet flour rise 
when they are combined, evoking the act of swallowing 
and its immediate involuntary result, digestion. This of- 

fering pushes the ancestor into action. Millet beer and 

palm wine are stimulants that excite and exalt the 
ancestors. In a way these drinks make the ancestors lose 
control and behave as the living wish them to. This last 
libation represents the final resort to the will of the 

ancestors before the noblest offering, animal sacrifice, 

is made. 

Animal sacrifice is the most profound means of com- 

municating with the invisible world. The most frequent 

sacrificial victims are white chickens (male and female) 

and goats. Sometimes a royal family may sacrifice 

horses or, as was once the case among the Mossi, hu- 

man beings. Sometimes cattle are sacrificed, but this 

occurs only on rare occasions. As sacrificial animals, 

cattle are reserved for extraordinary events and people 

(for example, the absolution of an incestuous act, the 

funeral ceremonies of a chief). The rarity and great sig- 

nificance of these sacrifices can be explained by the fact 

that West Africa is largely a region of agriculturalists, 

not pastoralists. 

Altars for the ancestors vary but most often consist of 

one or several stones placed on the ground. They can 

also be chairs (Ashanti, Ewe, Attie), pottery, clay stools, 

or doorposts. The officiating priests are either the eldest 

of the lineage (clan) or a man specifically designated by 
the group. There are cases, however, as among the Do- 

gon, in which the role is filled in part by a person des- 

ignated by the ancestor himself. 
Places of Worship. Generally West Africans have 

given more attention to the altar as the locus of the di- 
vine than to the sanctuary built to shelter it. There are 

exceptions: in Nigeria, Benin, Ghana, and Mali, there 

exist religious buildings in which one part is meant for 
the public and the rest for protection of cultic materi- 
als. (‘‘Public’” here refers to the faithful who have been 

or will be initiated.) Usually admission to the public 

parts of the sanctuary is available to the faithful who 

have been introduced to knowledge of the mystery 
evoked by the place of worship. The reserved part is 
only accessible to the high dignitaries of the community 

of the specific cult. In practice this separation suggests 

that religion does not merely pose problems of faith and 

adherence to a system of beliefs; more importantly, it 

raises questions about knowledge and power. Religion 
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is parceled out in as many sectors, either exclusive of 

one another or complementary over time, as there are 

different domains of knowledge. 

The linkage between religion and knowledge, partic- 

ularly prominent in West Africa, is not surprising. In- 
deed, one can say that it constitutes the characteristic 

trait of sub-Saharan cultures. The higher one’s position 

becomes in the religious hierarchy, the more knowledge 

one possesses. The greater one’s knowledge, the more 

likely one will be invested with religious power. All this 

reveals, on the one hand, the connection between sacred 

knowledge and power (including political power)— 
every sage exercises real power over the community he 

is part of—and, on the other hand, the ways that knowIl- 

edge is distributed. For example, during initiation rites, 

knowledge is distributed to the adept “drop by drop,” 

as if such instillation were the only possible method of 

instruction. If any other pedagogic method were used, 

the adept would reject the knowledge, much like his 

body would reject the intrusion of a foreign element 

such as a different blood type. However, there is an- 
other reason why knowledge is parceled out bit by bit. 

The adept is tested at each level to see how he or she 

reacts to it to ensure that the power that comes with 

such knowledge is not misused. In many West African 

societies, for instance, the sacred power to cure afflic- 

tion through the manipulation of spiritual powers and 

material substances is not far removed from the prac- 

tice of sorcery. Both sorcery and the practice of healing 

often involve the use of similiar techniques and “medi- 

cines”’; what distinguishes them is the practitioner’s in- 

tention to do good or evil. Hence, before giving an adept 

religious knowledge, measures must be taken to ensure 

that he or she will use this power for the good of the 

community. An individual with sacred knowledge who 

is deluded by his or her own power, greed, envy, or mal- 

ice can have disastrous effects upon the community. 

Worship sites are numerous and varied and can be 

classified according to the four elements: water, earth, 

air, and fire. Throughout West Africa, water inspires 

feelings of uncertainty, fear, reassurance, and security; 

most importantly, it is seen as the source of life. Each 

body of water has its own spirit. Metonymically speak- 

ing, the body of water is both a sort of “water god” wor- 
shiped by riverine peoples and a temple of water in 
which the faithful, bearing offerings, immerse them- 

selves. For example, the part of the Niger River that 

crosses Bambara country is said to be the body of Faro, 

the water spirit, who is responsible for the fecundity, 

multiplication, and proliferation of all living things. 

Among the Yoruba of Nigeria it is thought that Yemoja, 

daughter of Obatala and Oduduwa, gave birth to all the 

waters of the country and that she is the patroness of 
the River Ogu, her favorite sanctuary. For the Edo of 
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Nigeria, the waters of the regions belong to Oba. In 

Ghana and the Ivory Coast, the rivers, streams, and still 

waters are the property of Tano and Bia. Fresh water, 

by its very nature favorable to life, is humane. Seawater 

is inhumane and savage; it needs to be tamed. This neg- 

ative view of seawater may have been formed during 

the era of colonization and slavery (both the early Eu- 

ropeans and slave traders arrived by sea); more likely, 

however, it may simply stem from the profound attach- 

ment to land that is often found throughout Africa. 

Sanctuaries related to the land have as much, if not 

more, variety as those related to water. One must re- 
member that at least 90 percent of the West African 

population is composed of sedentary agriculturalists 

and that for them land is the true reservoir of life. Land 

sanctuaries share one special feature. They are not tem- 

ples in the true sense of the word because the land has 

no edifice; the land itself is a religious and sacred mon- 

ument and thus it would be unseemly to try to limit it, 

to pretend to enclose it within walls. The sanctuaries of 

the earth are everywhere that human beings carry out 

gestures of deference to the nourishing soil. Mountains, 

grottoes, rocks, and stones that strike the religious 

imagination, pits and crevasses open to the unknown— 

all lend themselves admirably to being transformed 

into places of worship. Cultivated fields are particularly 

designated for sacralization. 

The temples of the air, namely sacred trees and 

groves, are the most numerous sites of worship and the 

closest to the religious affections of West Africans. They 

are considered to have an airy nature because they are 

in harmony with atmospheric changes and with the sea- 

sons. There is not a single human community in West 

Africa that does not have high regard for this vegeta- 

tion. The tree stands as an intermediary between the 

human being and spiritual powers. This mediation is 

often so central that man is considered to be an ema- 

nation of the vegetation. The Bambara believe in a kind 

of metempsychosis, or transmigration of souls, in which 

one guidepost in the journey is a tree. One also encoun- 

ters this belief among the Fon, for whom certain myths 

speak of how men and women descended from the 

branches of a tree in former times. Similarly, West Af- 

rican women desirous of becoming pregnant often im- 

plore a tree to give them a child. Trees acquire even 

more intense religious value when nature integrates 

them into sacred groves, which are the scenes of reli- 

gious assemblies and initiation rites. 

In West Africa, where there are no volcanoes, temples 

connected with fire are the most humble, the closest to 

daily life, and also the most ubiquitous. They are asso- 

ciated with the part of the home in which women pre- 
pare food. The fire, which transforms food, brings light 

and warmth to its users and mediates between the liv- 

ing and the dead. If the faithful lack the resources to 

provide a sacrificial victim, they can use ashes from the 

hearth fire as a replacement. The omnipresence of this 

temple of fire is matched by the,reality of the forge in 

almost all West African groups, even though the profes- 

sion of blacksmithing is generally considered to be lim- 

ited to members of a guild. The forge is more than a 

workshop; it is also a place of worship, a shelter in 

which human justice gives way to the gentleness of 

heaven. The most typical characteristic of the forge lies 

in the fact that it constitutes a place of creation com- 

parable to that held by the creator himself when he es- 

tablished the foundations of the world. This explains 

why fire becomes a sanctuary wherein the prayer of an 

empty womb beseeching fecundity will, according to 

the beliefs of the faithful, surely be answered. 

Generally speaking, religion in West Africa is men’s 

business. Nevertheless, women, especially after meno- 

pause, often become ritual specialists (for example, 

among the Guere, Ubi, and Wobe of the Ivory Coast; the 

Dogon of Mali; the Mende of Sierra Leone; and espe- 

cially, the Yoruba and Igbo of Nigeria). Religious du- 

ties, which are numerous and complex, are ordinarily 

the responsibility of the eldest member of the group. All 

cultic practices include an oral liturgical element that 

is of central importance because the word, invested 

with the characteristics of both water and heat, has fer- 

tilizing power. 

Initiation and Spiritual Life. Initiation rites engender 

an internal disposition that guarantees a way of life dif- 

ferent from ordinary existence. This disposition is ac- 

quired through the development of spiritual techniques 

that train the body and promote a sense of the abolition 
of finitude. 

Initiation rites in West Africa fall into two types. In 

Nigeria, Benin, Togo, and Ghana (that is, among the Yor- 

uba, Hausa, Ewe, Fon, Ashanti, and related groups), 

initiation is of a type one may term epispanic. Here the 

initiates attract (Gr., epispad) the divinity to them- 

selves, and the impact of the meeting between the hu- 

man and divine translates into what is commonly 

called possession or trance. The introduction to and 

training for the spiritual life are accomplished either by 

individual training (as, for example, among the Ashanti 

and the eastern Yoruba) or by collective training in con- 

vents, as is the rule among the Ewe, Fon, western Yoru- 

ba, and Itsha. This form of initiation is available to both 

men and women. The physical tests that neophytes un- 

dergo during their initiation have a specific goal, even 

though the initiates may not be aware of it. It involves 

a spiritualization of the senses, particularly vision, 
hearing, and taste. 

The second type of initiation, termed allotactic (Gr., 
allos, “other”; taktiké, from tassein, “to marshal”), is 



common from Ghana to Guinea. Here the neophytes go 
to seek God. Clearly the physical tests here are equally 
rigorous as those in epispanic initiation, but what mat- 
ters above all in allotactic initiation is the accession of 
the neophytes to a transforming knowledge that permits 
them to get closer to particular spiritual beings and 
even to become a bit like them, in other words, to be- 

come immortal, for only through immortality do hu- 
man beings guarantee their chances for reincarnation. 

Such transforming knowledge cannot be gained in sev- 

eral months or even in several years. Among the Senufo 
of Mali and northern Ivory Coast, initiation into the 

Poro society lasts more than twenty years. For the Bid- 
jogo of Guinea-Bissau initiation takes almost the same 

time. Men and women are segregated in this form of 

initiation. Allotactic initiation clearly demonstrates the 

leitmotiv of African spirituality, the human struggle 
against total disappearance from the earth. 

African spirituality demonstrates that human beings 

are not born spiritual; rather, they must become spiri- 

tual. Hence, adherents to West African religions find re- 

course to initiatory techniques that view the body as the 

starting point of religious and mystical feelings. The 

body becomes the authentic symbol of the elevation of 

the human being to the peak of spirituality. Mystical 

life in African religion does not detach humanity from 

the earth; instead, it permits human beings to live and 

relive indefinitely on earth. 

[For further discussion of particular West African Reli- 

gions, see Akan Religions; Bambara Religion; Diola Re- 

ligion; Dogon Religion; Edo Religion; Fon and Ewe Re- 

ligion; Fulbe Religion; Igbo Religion; Tiv Religion; and 

Yoruba Religion. See also Amma; Mawu-Lisa; Nyame; 

Olorun; and Sango.] 
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Translated from French by F. A. Leary-Lewis 

WEST SYRIAN CHURCH. See Syrian Orthodox 
Church of Antioch. 

WHEEL. See Cakras and Circle. 

WHITE, ELLEN GOULD (1826-1915), prophetess 
and cofounder of the Seventh-day Adventist church. El- 

len Gould Harmon was born 26 November 1827 on a 

farm near Gorham, Maine. As a child she moved with 

her family to Portland. When she was nine or ten, an 

angry schoolmate hit her in the face with a rock, knock- 

ing her unconscious for several weeks. The accident left 

her a semi-invalid, unable to continue her schooling (ex- 

cept for a brief period at the Westbrook Seminary and 

Female College) and unlikely to fulfill her ambition of 

becoming a scholar. 

Raised a Methodist, Ellen in 1840 joined the Miller- 

ites, who believed that Christ would return to earth in 

1843 or 1844. When he failed to appear on 22 October 

1844, the date finally agreed upon, disappointment and 

confusion swept through the Millerite camp. In Decem- 

ber, while praying with friends for guidance, seventeen- 

year-old Ellen went into a trance, the first of many 

visions during which she claimed to receive divine illu- 

mination. In this state God assured her that the Miller- 

ites’ only mistake lay in confusing the second coming of 
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Christ with the beginning of the heavenly judgment, 

which had indeed begun on 22 October. In 1846 Ellen 

was shown the importance of observing the seventh-day | 

sabbath. In both instances her visions supported doc- 
trines that others were already teaching, a pattern that 

came to characterize her role as a religious leader. 

In 1846 Ellen married James White, who became her 

editor, publisher, and manager. For several years they 

traveled throughout the Northeast preaching their sab- 

batarian message. When children began arriving, Ellen 

reluctantly left them with friends. In 1852 the weary, 

impoverished couple settled in Rochester, New York, 

where they collected their children about them and 

James acquired a printing press. After three discourag- 

ing years, the Whites moved to Battle Creek, Michigan, 

where in the early 1860s they formally created the Sev- 

enth-day Adventist church, then numbering about 3,500 

members. 
Health concerns dominated Ellen White's life during 

the 1860s. Since her childhood accident she had suf- 

fered almost constantly from an array of illnesses: 

heart, lung, and stomach ailments, frequent “fainting 

fits’’ (Sometimes once or twice a day), paralytic attacks, 

pressure on the brain, breathing difficulties, and bouts 

of anxiety and depression. At times she feared that Sa- 

tan and his evil angels were trying to kill her. In 1863, 

only months after using water treatments to nurse her 

children through a diphtheria epidemic, she received a 

special vision on health. Adventists, she learned, were 

to give up eating meat and other stimulating foods, 

shun alcohol and tobacco, and avoid drug-dispensing 

doctors. When sick, they were to rely solely on nature’s 

remedies: fresh air, sunshine, rest, exercise, proper diet, 

and, above all, water. A second vision on health ted her 

in 1866 to establish the Western Health Reform Insti- 

tute in Battle Creek, the first of a worldwide chain of 
Adventist sanitariums. 

During the 1870s the Whites spent considerable time 

proselytizing on the West Coast. In 1881, James died. 

. Following a year-long depression, Ellen White resumed 

her ministry through missions to Europe (1885-1887) 

and to Australia and New Zealand (1891-1900). Upon 

returning to the United States in 1900, she purchased a 

farmhouse near Saint Helena, California, from whence 

she continued to guide her growing church. Although 

she never assumed formal leadership of the Adventist 

organization, White wielded enormous influence, espe- 

cially late in her career, in matters relating to both doc- 

trine and policy. While in semiretirement, she directed 

a major campaign to build an Adventist sanitarium 

“near every large city’”’ and to open a medical school, 

the College of Medical Evangelists (now Loma Linda 

University), in southern California. She died on 16 July 

1915, at age eighty-seven; over 136,000 Seventh-day Ad- 

ventists mourned her passing. 
Although better at speaking than writing—her mod- 

est reputation among non-Adventists derived largely 

from her lectures on temperance—Ellen White enjoyed 

her greatest success as. an author. Between the late 

1840s, when her first broadsides appeared, and 1915, 

she published over a hundred books and pamphlets and 

contributed thousands of articles to church periodicals. 
Since her death the Ellen G. White Estate has brought 
out dozens of additional books, compiled from her let- 

ters, sermons, and articles. Few subjects escaped her at- 

tention. Among her most notable works were three sets 

of books on biblical history and eschatology: Spiritual 
Gifts (1858-1864), Spirit of Prophecy (1870-1884), and 

the ‘‘Conflict of the Ages Series’ (1888—1917), which in- 

cluded The Great Controversy between Christ and Satan, 

her major eschatological work. Her health writings be- 

gan with a tract on the perils of masturbation, An Ap- 

peal to Mothers (1864), and culminated with the widely 

circulated Ministry of Healing (1905). In Education 

(1903), she emphasizes ‘‘the harmonious development of 

the physical, the mental, and the spiritual powers.” Be- 

tween 1855 and 1909 she published thirty-seven vol- 

umes of Testimonies for the Church, in which she re- 

layed counsel that she had received in visions. The most 
popular of her books was Steps to Christ (1892), a brief 

devotional work that sold in the millions. 

Since early in Ellen White’s career critics have al- 

leged that she sometimes contradicted herself, failed to 

acknowledge—and on occasion denied—her indebted- 

ness to other authors, and allowed her testimonies to be 

manipulated by interested parties close to her. In re- 

sponse, she insisted on the consistency, originality, and 

independence of her inspired writings. ‘I do not write 
one article in the paper expressing merely my own 
ideas. They are what God has opened before me in vi- 

sion—the precious rays of light shining from the 

throne” (Testimonies for the Church, vol. 5, p. 67). In 

recent years scholars have uncovered evidence that she 

borrowed extensively from other authors and that her 
literary assistants provided more than routine editorial 
and secretarial services. 

Although Ellen White preferred to style herself as ‘‘the 

Lord’s messenger” rather.than as a prophetess, she 

classed herself with the biblical writers. “In ancient 
times God spoke to men by the mouth of prophets and 

apostles,’ she wrote in 1876. ‘In these days he speaks to 
them by the Testimonies of his Spirit” an unambiguous 
reference to her own work (Testimonies, vol. 4, p. 148). 

Many early Adventists, including her own husband, re- 
sisted efforts to equate her writings with the Bible and 
to make acceptance of her inspiration a ‘‘test of fellow- 



ship.” Nevertheless, by the early twentieth century Ad- 
ventist churches were ‘‘disfellowshipping’” members 
who questioned her gift, and were relying on her views 

to determine the correct reading of scripture. Among 
the faithful the very phrase ‘Spirit of Prophecy’ be- 

came synonymous with Ellen White and her writings, 
which they regarded as authoritative not only in theol- 

ogy but in science, medicine, and history as well. 

[See also Seventh-day Adventism.] 
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RONALD L. NUMBERS 

WHITEFIELD, GEORGE (1714-1770), English 
evangelist and itinerant revivalist in America. Born in 

humble circumstances in Gloucester, England, White- 

field received his bachelor of arts degree from Oxford in 

1736, the same year in which Bishop Martin Benson or- 

dained him as deacon in the Church of England. Asso- 

ciated with John and Charles Wesley in an effort to re- 

vive a sedate and passionless Anglicanism, Whitefield 

followed with keen interest the missionary labors of the 

Wesley brothers in the newly founded colony of Georgia 

in North America. After nearly three years of preaching 

in the New World, the Wesleys returned to England dis- 

couraged and dismayed by the enormity of the religious 

challenge abroad. Neither they nor Whitefield’s own ad- 
mirers, however, could discourage the twenty-three- 

year-old Whitefield from setting out for Georgia on the 

first of seven voyages to America. 

After an absence of less than one year, Whitefield re- 

turned to England late in 1738 to receive his ordination 

as priest, to strengthen his ties with the trustees of the 

Georgia colony, and to learn that England’s hierarchy 

looked askance at his cavalier attitude toward canon 

law and the liturgical form of the national church. No 

less an authority than London’s bishop, Edmund Gib- 

son, published in 1739 a pastoral letter condemning 

“enthusiasm,” a dangerous zeal associated with young 
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Methodism in general, and with young Whitefield in 

particular. For evidence that Whitefield claimed a spe- 

cial and direct guidance from the Holy Spirit, Bishop 

Gibson turned to the young zealot’s first journal, writ- 

ten trom: December 1737 to May 1738, in which “enthu- 

siasm’”’ seemed so conveniently and convincingly repre- 

sented. Whitefield responded to this and to many other 

charges contained in the letter: that he preached extem- 

poraneously in the open fields, that he criticized the na- 

tional clergy, and that he claimed to ‘“‘propagate a new 

Gospel, as unknown to the generality of ministers and 

people’’—all this, said the bishop, in what is surely a 

Christian country already. Even as Whitefield sought to 

defend himself against the bishop’s attack, he found 

pulpits in England closed to him and the clergy there 

growing increasingly wary of him. Overtures from the 

Georgia trustees enticed him once more, as he was now 

offered a pastoral charge in Savannah, together with a 

promise of five hundred acres of land for a proposed or- 

phanage. Two weeks after the Gibson letter was pub- 

lished, Whitefield was on his way back to America. 

This second visit, lasting from November 1739 to Jan- 

uary 1741, was Whitefield’s most successful evangelical 

tour of the American colonies. Wherever he went up and 

down the Atlantic coast, his reputation as a dramatic, 

divine messenger preceded him. Enormous crowds 

gathered in eager anticipation, in churches or outdoors, 

in town squares or country meadows. Calvinist in his 

own theological stance, Whitefield found his greatest re- 

ception from similarly oriented denominations: Congre- 

gationalists, Presbyterians, Dutch Reformed, and (later) 

Baptists. While the first Great Awakening could cer- 

tainly have occurred without him, it is difficult to imag- 

ine that burst of intercolonial and interdenominational 

pietism arising so swiftly and to such heights apart 

from the labors of this thundering, persuasive, and tire- 

less traveler. 
Even as Bishop Gibson found in Whitefield’s own 

writings his best evidence for the evangelist’s excesses, 

so critics of revivalism in America rifled through his 

published journals for the ammunition so amply sup- 
plied there. Whitefield, for his part, repeatedly and 

needlessly alienated those who stopped short of uncrit- 

ical adulation and applause. And although he eventu- 

ally moderated his censorious tone (and even more im- 

portant, stopped publishing his journals), damage was 

done to the evangelical cause on both sides of the Atlan- 

tic Ocean. Whitefield also damaged -his relationship 

with the Wesleys by publishing an attack in 1741 upon 

the Arminianism evident in John Wesley’s sermon “Free 

Grace.” 
Still, by the thousands the people came to hear and 

to believe, in Ireland, Scotland, Wales, and England as 
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well as throughout the American colonies. For an entire 

generation Whitefield not only created an evangelical 

Atlantic community, he embodied it. Any pious project _ 

that required broad support found George Whitefield ei- 

ther assisting or directing the effort. He raised funds for 

Princeton University, helped Dartmouth emerge as a 

school open to Native Americans, promoted union in 

England among Calvinist Methodists, pleaded for more 

support of the Bethesda (Georgia) orphanage, took up 

collections for victims of natural disasters in Europe or 

elsewhere, and sustained the hopes of hundreds of thou- 

sands that a great and sweeping revival of piety would 

enliven and awaken all of Christendom. 

In 1770 Whitefield made his seventh and final trip to 

America. After preaching on Saturday, 29 September, to 

an impromptu crowd gathered in the fields of Exeter, 

New Hampshire, he urged his horse on to Newburyport, 

Massachusetts. The next morning at six o'clock, he died. 

He lies buried beneath the pulpit in the town’s Presby- 

terian church. 
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EpDwIN S. GAUSTAD 

WHITEHEAD, ALFRED NORTH (1861-1947), 
English mathematician and philosopher, much of 

whose influence has been on theology. Whitehead grew 

up in a vicarage in the south of England and studied at 

Trinity College, Cambridge, where he subsequently be- 

came a fellow and taught mathematics. In 1890 he mar- 

ried Evelyn Wade. The couple had three children, Eric, 

North, and Jessie. After 1914 Whitehead taught mathe- 

matics at the Imperial College of Science and Technol- 

ogy in Kensington. In 1924, at the age of sixty-three, 

Whitehead moved to Harvard University, where he 

taught philosophy until 1936. The death of his son Eric 

in World War I is reported to have deepened White- 
head’s religious interests. 

Whitehead did not make any major contribution to 

mathematics as such. His early writings were chiefly on 

the philosophy of mathematics (Treatise of Universal Al- 

gebra, 1898) and logic (with Bertrand Russell, Principia 

Mathematica, 1910-1913). Later he involved himself in- 

creasingly in the rethinking of the natural world re- 

quired by developments in physics, publishing An En- 

quiry concerning the Principles of Natural Knowledge 

(1919), The Concept of Nature (1920), and The Principle 

of Relativity (1922). His writings also expressed still 

broader interests, as, for example, in The Organization 

of Thought (1922), which was largely included with 
other writings in The Aims of Education (1929). After 

moving to Harvard he developed:a full-fledged cosmol- 

ogy in such works as Science and the Modern World 

(1925), Religion in the Making (1926), Symbolism, Its 

Meaning and Effect (1927), The Function of Reason 

(1929), Process and Reality (1929), Adventures of Ideas 

(1933), and Modes of Thought (1938). 

Whitehead’s cosmology may be understood best by 

contrasting it with the doctrine of mechanism. The 

world appears to contain both living, self-activating en- 

tities, such as birds and dogs, and inanimate, passive 

objects, such as stones and drops of water. Mechanism 

took the latter as fundamental and analyzed everything 

into inanimate and passive units. In classical atomism 

the ultimate entities are indestructible bits of matter. 

Contact imparts motion, but otherwise the atoms do not 

affect one another. Whitehead described his position as 

a philosophy of organism, arguing that not only living 

cells but also molecules and subatomic entities are in- 

ternally interconnected with their environments. 

All philosophies must explain both enduring things 

and events. Most Western philosophies have taken en- 

during things as basic and have explained events as the 

interaction of these. Mechanists see events as changing 

spatial configurations of unchanging material sub- 

stances. Whitehead proposed that events are fundamen- 

tal and that the relatively unchanging entities are “‘so- 

cieties’’ of events exhibiting constancy of pattern. 

A particular problem for mechanism is conscious ex- 

perience. Some mechanists hold that this lacks full- 
fledged reality. Others accept a dualism of mind and 

matter. Whitehead rejected both positions, holding that 

an instance of human experience is an organic event 

and that it provides the model for discerning the basic 
structure of all individualized events. 

Whitehead believed that cosmology and religion are 

bound closely together, whether or not the cosmology is 

theistic. Some who respond religiously to Whitehead’s 

vision of the world want to separate it from talk of God, 

either because they are offended by such talk or because 

they are committed to other doctrines of God. White- 

head, on the other hand, believed that his cosmology 

was incomplete without God, although the God of or- 

ganic events is quite different from that of the world 

machine. Instead of imposing laws of motion, God is the 

source of novelty, purpose, and freedom. God radically 

transcends each creature, but it is the divine presence 

that directs and enables each to reach toward richness 

in its own immediacy and in those future events to 

which it contributes. This cosmic urge to life is called 

by Whitehead the “primordial nature” of God. 
Whitehead holds that God is not an exception to the 



principle of interrelatedness of actual things. Just as 
God is effective in the world of temporal events, so tem- 
poral events in turn enter into the divine life. What per- 
ishes in the world is everlasting in God. This aspect of 
God Whitehead calls God’s “consequent nature.” Apart 
from the consequent nature of God the utter transitori- 
ness of events would undercut the human sense of 
meaning and importance. 
Whitehead described God as lure for adventure and 

ideal companion in polemical contrast to a supernatu- 
ral will untouched by the suffering of creatures. His 
doctrine also differed systematically from the under- 

standing of God as being itself developed especially by 

Thomas Aquinas. Since the ideas of sovereign will and 

being itself have shaped much of Christian theology, 
some have denied that Whitehead’s doctrine can be ac- 

cepted by Christians. Others have been attracted to 

Whitehead’s idea of a conscious, all-loving, all-knowing, 

everlasting actuality from whom creatures derive all 

that is good. His image of God as “the fellow sufferer 

who understands” has gained increasing acceptance. 

Whitehead’s thought played an important role in the 

Divinity School of the University of Chicago from the 

late 1920s. Charles Hartshorne systematically devel- 

oped Whitehead’s dipolar theism. Elsewhere, however, 

Whitehead’s influence was sharply circumscribed by 

dominant intellectual trends. Analytic philosophy and 

positivistic science rejected the cosmological enterprise. 

Neo-Thomist Catholics reemphasized the idea of God as 

being itself. Neoorthodox Protestants stressed God’s 

sovereign will. However, beginning in the mid-1960s, 

analytic philosophy and positivistic science lost their 

hegemony; Vatican II, the writings of Teilhard de Char- 

din, and the rise of liberation theology generated a dy- 

namic openness among Roman Catholics; and a some- 

what chaotic pluralism replaced the neoorthodox 

consensus among Protestants. In this new context 

Whitehead’s influence has grown among philosophers, 

scientists, and humanists, as well as among theologians. 

His Christian followers employed his conceptuality in 

reformulating many Christian doctrines. They led in 
discussions of problems of religion and science, espe- 

cially with regard to ecology. They found allies among 

feminists and points of contact with Teilhardians and 

liberation theologians. They have helped shape interre- 

ligious dialogue. 

Although most of Whitehead’s influence has been 

among North American Protestants, he has a following 

among Catholics and Jews as well. There is also increas- 

ing interest in Europe, Asia, and Latin America. His in- 

fluence is institutionalized in the Society for the Study 

of Process Philosophies, the European Society for Pro- 

cess Thought, the Japan Society for Whiteheadian and 

Process Thought, the Center for a Post-Modern World in 
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Santa Barbara, and the Center for Process Studies in 

Claremont, California, and its journal, Process Studies. 
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WIKANDER, STIG (1908-1983), Swedish Indo- 

Iranologist and, after Georges Dumézil, the most im- 

portant early contributor to the “new comparative 

mythology.” Born on 27 August 1908, at Norrtalje, Swe- 

den, Stig Wikander attended the University of Uppsala, 

where he studied under the eminent Iranologist H. S. 

Nyberg. In 1941 he became a docent at the University 

of Lund, specializing in Iranian languages. From 1953 

until his retirement in 1974 he was professor of Sanskrit 

and comparative Indo-European linguistics at the Uni- 

versity of Uppsala. 

Wikander’s contributions are many and seminal. In 

his first major work, Der arische Maénnerbund (1938), he 

convincingly demonstrated the presence of youthful and 

exuberant warrior bands, each led by a chief or king, 

throughout the ancient Indo-European domain. Among 

the prime examples of this phenomenon are the Maruts, 

as described in the Rgveda, and the Indo-European- 

speaking Maryannu (“chariot warriors’), who estab- 

lished themselves in northern Syria around 1600 BcE. 

Needless to say, Wikander’s monograph was extensively 

drawn upon by Dumézil in his delineation of the Indo- 

European warrior ideology—that is, the “‘second func- 

tion” (see below). 

However, his most important single contribution to 

the “new comparative mythology” came in 1947 in an 

article entitled ‘‘Pandava-sagan och Mahabharatas my- 

tiska forutsattningar’ (The Pandava Saga and the Ma- 

habharata’s Mythical Prototypes). Published in the 

Swedish journal Religion och Bibel, it concerned the ex- 

tent to which the canonical divinities of the Rgveda— 
Mitra, Varuna, Indra, and the Nasatyas—were trans- 

posed into the Pandavas, that is, the five principal pro- 

tagonists of the Mahabharata: Yudhisthira, Arjuna, 

Bhima, Nakula, and Sahadeva. Each of these protago- 

nists reflects one of Dumézil’s three Indo-European 

“functions,” or ideological principles, and is an “‘off- 

spring,” as it were, of the divinity or set of divinities in 

the Rgveda that incarnates it. Thus, Yudhisthira, eldest 

of the five and a rightful king, is a projection of the first 
or sovereign function, reflected in the Vedas by Mitra 

and Varuna; Arjuna, the greatest of India’s epic war- 
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riors, is a transposition of Indra and reflects the second 

function; while Nakula and Sahadeva, whose primary 

purpose is to support their elder siblings’ sacred and . 
martial endeavors, are transpositions of the divine 

twins (the Nastayas) and like them are representations 

of the third function, that is, nourishment, physical 

well-being, fertility, and so forth. 

As Dumézil himself has frequently noted, this discov- 

ery had some profound implications. For example, it 

demonstrated that the common Indo-European ideology 

was so deeply rooted that it could pass from myth (the 

Rgveda) to epic (the Mahabharata) with relative ease 

and that the domain of epic is as important as that of 

myth when it comes to understanding the essence of the 

Indo-European Weltanschauung. In short, Wikander’s 

1947 essay was a brilliant piece of work, a truly funda- 

mental contribution to Indo-European mythological 

studies that has led to a great many analogous discov- 

eries in the Greek, Celtic, and Germanic traditions. 

Wikander himself followed up this line of research in 

1950, demonstrating that the Iranian Epic of Kings, or 

Shahnameh, reflects a similar transposition between 

the divine and heroic levels and that the tripartite ide- 

ology is very much in evidence. For example, the 

Shahnameh describes three sacred fires: the atur farnbag 

(“priestly fire’’), the atur gishnasp (‘‘warrior’s fire’), and 

the atar burzin mithr (‘fire of the third estate’’). More- 

over, he was able to demonstrate some convincing par- 

allels between the Indic Bhima and the famous Iranian 

epic hero Rustam; each is traditionally defined as the 

offspring (or kinsman) of a second-function divinity, re- 

spectively Vayu and Keresaspa. In 1957 Wikander 

turned his attention to the third function and succeeded 

in establishing a clear-cut distinction between its In- 

dian epical representatives, Nakula and Sahadeva. 

In the 1960s Wikander’s focus became more broadly 

Indo-European as he attempted to demonstrate the ex- 

tent to which the Mahabharata can be compared to cer- 

tain events in Scandinavian pseudohistory. The back- 

ground and circumstances of the great battle fought at 

Bravellir, especially as described by the twelfth-century 

Danish historian Saxo Grammaticus, bear striking re- 

semblances to those leading up to Kuruksetra, the cli- 

mactic battle in the Mahabharata. As it is extremely 

doubtful that Saxo had ever heard of the Mahabharata, 

the only possible explanation is Wikander’s suggestion 

that both traditions reflect independent developments 

from a common Indo-European source. 

Among Wikander’s other notable contributions were 

an assessment of etymological implications of the Ira- 

nian divine name Mithra (1952), and two essays (1951, 

1952) that attempt to demonstrate an Indo-European 

origin of the so-called ‘“‘kingship in heaven” theme (e.g., 

by arguing that the Greek divine sequence of Uranus, 

Kronos, and Zeus has counterparts in Hurro-Hittite, 

Babylonian, Phoenician, and Iranian mythology). 

In 1959-1960 Wikander served as a visiting professor 

at Columbia University, and in #967 he was invited to 

teach at the Collégio de México, as well as to lecture at 

the University of Chicago.and the University of Califor- 

nia at Santa Barbara and at Los Angeles. While in Mex- 

ico he discovered what he believed to be some philo- 

logical connections between several Altaic languages 

and the language of the Yucatecan Maya. 

In his later years Wikander was plagued by a variety 

of illnesses, and as a result he was forced to curtail most 

of his scholarly activities. He died on 20 December 1983 

in Uppsala. His legacy to the new comparative my- 

thology remains remarkable, and his impact on schol- 

arship in this field continues to be extremely significant. 
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WILLIAM OF OCKHAM (1280?-1349?), English 
philosopher and theologian. William of Ockham was 

born between 1280 and 1285 at Ockham in Surrey, Eng- 

land. He entered the Franciscan order and studied at 

the Franciscan house in Oxford but without taking his 

doctorate; hence his title of ‘Venerable Inceptor,” 

which indicated that he had not received a degree. 
Ockham’s career is divided into two phases. During 

the first phase he wrote his major theological, philo- 

sophical, and logical works; the most important were 

his Commentary on the Sentences and his Sum of Logic. 

The second phase began when in 1328 he fled from the 
papal court at Avignon with the general of the Francis- 

can order, Michael of Cesena, to the German emperor 

Ludwig of Bavaria, at Munich. Ludwig had become the 

adversary of John XXII, and Ockham joined the other 

Franciscan dissidents there who had quarreled with the 

pope over his denial of the Franciscan claim to be fol- 

lowing Christ’s life of absolute poverty. Ockham, who 

had originally been summoned to Avignon to answer 

accusations of error in some of his philosophical doc- 

trines, spent the remainder of his life polemicizing 

against papal claims to absolute jurisdiction in tem- 

poral and spiritual matters. He died at Munich, proba- 

bly in 1349. 

Ockham was the most influential thinker of the later 

Middle Ages. Philosophically, he was the first to found 

his outlook upon the discrepancy between the individ- 

ual nature of all created being and the universal nature 

of the concepts and terms constituting our proper 

knowledge. Since, he said, only individuals were real, 

all universal and general notions only had real, as op- 
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posed to conceptual or grammatical, meaning if they re- 

ferred to real individual things. In contrast to the over- 

whelming weight of medieval tradition, Ockham held 

that there were no such things as universal natures or 

essences. Instead, therefore, of seeking to explain the in- 
dividual as the particularization of the universal, as in 

the statement that the individual man Socrates is the 

expression of the essence humanity, or that a white ob- 

ject is the manifestation of the quality whiteness, Ock- 

ham inverted the order and sought to explain how the 

mind arrives at the universal concept of humanity or 

whiteness from exclusive experience of individual men 

or white objects. He did so psychologically, logically, 

and grammatically by seeking to show how the mind 

forms concepts and what their relation is to the terms 

and propositions in which knowledge of them is ex- 

pressed. He thereby gave a new direction to philosoph- 

ical inquiry, which effectively denied an independent 

place to metaphysics. 

Theologically, the effect was to undermine the bases 

for a natural theology, since whatever lay outside intu- 

itive experience of individual things lacked evidential 

status. Not only did that exclude proofs, as opposed to 

persuasions, for God’s existence, but it confined theolog- 

ical discourse to the elucidation of the meaning of the 

articles of faith rather than providing rational support 

for their truth. Their truth was a matter of belief. And 

central to belief was the Christian’s recognition of God’s 

omnipotence. By Ockham’s time, the affirmation of 

God’s omnipotence had assumed a new importance, 

partly at least in response to the determinism of Greek 

and Arabic philosophy. It had come to be expressed in 

the distinction between God’s ordained power (potentia 

ordinata), the power by which he governed the work- 

ings of the universe he had created, and his absolute 

power (potentia absoluta), which denoted his omnipo- 

tence taken solely in itself without relation to any order, 

and so is limited by nothing other than logical self-con- 

tradiction, which would have impaired it. 

It was Ockham who more than anyone gave this dis- 

tinction the currency which it acquired in the middle of 

the fourteenth century. He applied it to restate the ac- 

cepted Christian truth that God could do directly (or in- 

deed differently or not at all) what, ordinarily, by his 

ordained power, he did by secondary causes. Ockham 

was thereby reaffirming God’s role as the direct ruler as 

well as creator of the universe. What was novel was the 

range and frequency of Ockham’s application of God’s 

omnipotence to virtually every aspect of creation: na- 

ture, knowledge, and matters of belief. Thus God him- 

self could directly cause or conserve an effect which 

normally had a natural cause: the Eucharist, for exam- 

ple, where the appearance of the elements of the bread 

and wine could remain after consecration without any 
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longer existing as physical substances. Similarly, abso- 

lutely, God could cause direct intuitive knowledge of an 

object which was not immediately present to the - 

knower. He could do so, not by creating an illusion that 

what appeared to exist did not really exist, but by him- 

self directly conserving knowledge of an object which 

was real but not present, such as someone seen in Ox- 

ford who was at Rome. Theologically, the implications 

were perhaps most far-reaching of all—and here Ock- 

ham was following Duns Scotus—by substituting God’s 

immediate agency for the agency of the church, above 

all in directly accepting individuals for eternal life 

without the requisites of sacramental grace. God was 

thereby rewarding an individual action or will and not 

the preceding grace which ordinarily an individual had 

first to receive as the condition of the reward. Although 

neither Duns Scotus nor Ockham went beyond stating 

such a conclusion as the consequence of God’s freedom 

from created forms, many of their successors gave the 

notion much wider application, which virtually denud- 

ed sacramental grace of its intrinsic efficacy. The effect 

was to reinforce the tendency in the religious outlook of 

the later Middle Ages to make God’s will the sole arbi- 

ter in individual justification and predestination. It had 

as its accompaniment a corresponding stress upon in- 

dividual religious experience based upon faith as the 

foundation of all theological discourse and alone bring- 

ing certainty in a contingent universe. 

The extent of Ockham’s influence during the four- 

teenth and fifteenth centuries can be seen in the domi- 

nance of the so-called nominalist school which devel- 

oped first at Paris University and then spread to the 

new universities founded throughout the German- 

speaking lands. Its hallmarks were precisely an empha- 

sis upon God’s absolute power and therefore on the im- 

mediacy of God’s will in deciding whom to justify and 

accept for eternal life. With Ockham’s attack upon the 

concept of the pope’s plenitude of power, and his insis- 

tence upon the sole authority of faith residing in every 

believer to decide questions of doctrine, he did perhaps 

more than any other single thinker to transform the 
philosophical and theological outlook of the later Mid- 
dle Ages. 

[See also Nominalism.] 
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GORDON LEFF 

WILLIAMS, ROGER (1603-1683), English and 

American Puritan minister and prophet of religious lib- 

erty, founder of Rhode Island. Born in London, Roger 

Williams was the son of Alice and James Williams, a 

merchant tailor. Of his early education little is known, 

but his ability at shorthand probably attracted the at- 

tention of Sir Edward Coke, then lord chief justice, who 

enabled him to attend Charterhouse School, from 

whence he won a scholarship to Cambridge (B.A., 1627). 

After several years’ further study in divinity at that Pu- 

ritan stronghold, Williams became chaplain in the 

household of Sir William Masham, and he married 

Mary Barnard, who was to bear him six children. As a 

convinced Puritan at the time when Bishop William 

Laud was vigorously opposing the movement, he found 

it advisable to join the great migration to New England 

in December 1630. 

Called to serve the church at Boston, Williams re- 

fused to accept the post because the Massachusetts Bay 

Puritans had not fully broken with the Church of Eng- 

land or rejected legal religious establishment, and Wil- 

liams was by then a thorough Separatist. Instead, he 

ministered for several years at Plymouth Colony, where 

the Separatist element was stronger, and undertook 

missionary work among the Algonquin Indians, learn- 

ing their language. Williams returned to Massachusetts 

Bay Colony in 1633, however, accepting a cali to the 

church at Salem. But he angered colonial leaders by in- 

sisting that the churches profess separation, by claim- 

ing that the royal charter did not provide a valid title 

to the land, by denying that the unregenerate could 

take an oath of loyalty (which for him was an act of 

worship), and by arguing that magistrates could not 

punish breaches of the first commandments (which 

deal with religious obligations), but only of those that 

deal with moral or civil matters. Brought to trial in 

October 1635, he was banished. Williams fled south- 

ward, purchased land from the Indians, and founded 

Providence, Rhode Island, in 1636. In a departure new 

in Christian civilization, no church was established in 

the new colony—religious liberty was for all, even 

those with whom Williams was in sharp theological 

disagreement. 
Williams earned his living by farming and (until 

1651) trading with Indians at a lonely outpost on Nar- 
ragansett Bay. His knowledge of Indian ways and his 
friendship with them permitted him to mediate among 
them, as well as between them and the English, on 
many occasions. His skill prevented what could have 
been a powerful Indian alliance against the colonies in 
1637. His political abilities were also exercised in help- 
ing to keep order among the growing towns of Rhode 
Island. To secure a charter so that Rhode Island would 
not be swallowed up by Massachusetts Bay Colony, he 



journeyed to England in 1643-1644. He became known 

to the rising Puritan leadership through such writings 

as A Key into the Language of America (1643) and The 

Bloudy Tenent of Persecution, for Cause of Conscience 

(1644), a hastily written but forceful scriptural argu- 

ment for religious freedom. Successful in obtaining the 
charter, Williams returned home, but political changes 

soon jeopardized that achievement. He sold his trading 

post to finance a return to England (1651-1654), where 

he associated with such powerful figures as John Milton 

and Oliver Cromwell. Again he published extensively, 

notably The Bloody Tenent Yet More Bloody, Experi- 
ments of Spiritual Life and Health, and The Hireling Min- 

istry None of Christs, all in 1652. Called home by polit- 

ical turmoil and family need, he left John Clarke of 

Newport to complete the diplomatic mission; Clarke re- 

mained until 1663, finally securing a permanent charter 

for Rhode Island from the Restoration government. 

Meanwhile Williams served three years as president of 

the colony he had founded. 
Williams’s deepest concern throughout his life was 

with matters of religion, the central theme of his exten- 

sive writings. He remained faithful to common Puritan 

presuppositions but doggedly pursued their implica- 

tions to radical conclusions few could accept. A Calvin- 

ist in theology, he emphasized the authority of the Bible 

as the means by which the spirit of God speaks, inter- 

preting many of its passages in typological and mille- 

narian ways. His greatest divergence with other Puri- 

tans was over the doctrine of the church. He sharply 

differentiated the pure church from the secular world, 

but he had difficulty identifying it amid the warring 

sects of his time. Briefly in 1639 he believed that the 

Baptists came the closest to his ideal of the church. Wil- 

liams was baptized by affusion (pouring), baptized oth- 

ers, and participated in the founding of the first Baptist 

church in America at Providence. He soon left the con- 

gregation, however, and became known as a “seeker,” 

but was not a member of any Seeker group, although he 

was acquainted with the Calvinist Seekers in England 

in the early 1650s. 
Williams became convinced that the apostasy of the 

churches since Constantine had engulfed Christendom 

and that until God raised up new apostles the true 

church could not be discerned. Meanwhile, God called 

“prophets in sackcloth” to preach and witness to the 

truth, but not to gather churches. As a “prophet in sack- 
cloth” Williams ministered among both English and In- 

dians, but he remained highly critical of Christendom 

in all its forms, as well as of clergy who earned their 

livings by ministering. He believed that the truly faith- 

ful must be prepared for misunderstanding and perse- 

cution, having as their sole defense the sword of the 

spirit—the word of God. Magistrates have no compe- 
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tence in matters of religion, he insisted, for their rule 

extends only to civil matters. 

Although Williams believed ardently in religious free- 

dom, he was not a tolerant man; he could attack vigor- 

ously with tongue and pen (though never by force) those 

with whom he disagreed in matters of theology and 

biblical interpretation. He was deeply opposed to 

George Fox and the Quakers; as a Calvinist he objected 

to their separation of Word and Spirit, as well as to 

what was for him their inadequate Christology. He 

hoped. to debate Fox when the latter was in Rhode Is- 

land in 1672, but had to settle for sharp exchanges with 

other Quaker leaders, about which he wrote in his most 

polemical work, George Fox Digg’d out of His Burrowes 

(Boston, 1676). 

Williams’s role as a pioneer of religious liberty and 

the separation of church and state has been rightly cel- 

ebrated as his major contribution; the twentieth-cen- 

tury renaissance in Puritan studies has made clear how 

deeply his work was rooted in his religious commit- 

ments. 
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ROBERT T. HANDY 

WILLIBRORD (658-739), pioneer of the English mis- 

sionaries who crossed the seas to proclaim the gospel to 

the non-Christian peoples of the continent of Europe. 

Born in Northumbria, Willibrord as a boy came under 

the influence of the great Wilfrid, archbishop of York. 

From 678 to 690 he was in Ireland, and while there he 

became filled with the desire, which never left him, to 

preach the gospel to non-Christians. 
In 690 Willibrord went to Friesland in the Nether- 

lands, which became his home for forty-nine years. This 
part of Europe was in a state of great disorder from 
which it was emerging through the rise of Carolingian 



386 WINE 

power, destined to reach its climax in the empire of 

Charlemagne. Pepin I gave Willibrord the land near 

Utrecht on which later Willibrord was to build his ca- 

thedral. In 695 he was consecrated archbishop by the 

pope, who intended to establish Utrecht as a regular 

province of the church with archbishop and diocesan 

bishops. This goal was never attained, and after the 

death of Willibrord, Utrecht gradually lost its impor- 

tance. 

None of the correspondence of Willibrord has sur- 

vived, and we have hardly anything from his hand. This 

makes it difficult to get a clear idea of his personality 

and his work. He seems to have been characterized not 

so much by brilliance as by steadfast continuance in the 

work that he had set himself to do. It is clear that his 

aims were greater than his achievements. He penetrated 

Denmark and brought back thirty boys who presumably 

were to be trained as missionaries to their own people, 

but nothing came of this. It is not clear whether he ever 

consecrated other bishops. He did, however, in 698 

found the Monastery of Echternach in Luxembourg, 

which later became a great center of missionary work. 

Willibrord opened a door to the evangelists of the ris- 

ing English church, worked out a model of what a mis- 

sionary should be, and set an example followed by 

many successors. The churches in the Netherlands are 

right in regarding him as the apostle of Frisia and the 

founder of the church in their land. 
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STEPHEN C. NEILL 

WINE. See Beverages and Eucharist. 

WINTER SOLSTICE SONGS. In Europe the cel- 
ebration of the winter solstice, the longest night of the 
year, is a heritage that goes back to prehistoric times. 

The classical Greek and Latin authors, as well as the 

fathers of the church, attest to the fact that the festivi- 
ties centered around the winter solstice in antiquity 

perpetuated traditions still more ancient that were 

deeply rooted in folk practice. Despite regional differ- 
ences in the evolution of these feasts and in their cul- 

tural significance, they all included elements of sun 

worship, revels, masquerades, and divination since the 

winter solstice was considered to be a time of great im- 

portance. The fertility of the fields, the reproduction of 

the cattle, the health of the people, and the conclusion 

of marriages in the coming year were all deemed to de- 

pend on the observance of the solstice rituals. 

The celebration of the winter solstice also included 
the singing of special songs. Unfortunately, we know 

very little about the songs performed during the cycle 
of the Roman imperial feasts, the Saturnalia, the Dies 

Natalis Solis Invicti (the birthday of the Iranian god 

Mithra), and the Calendae Ianuari, which occasioned 

the exchange of congratulations and the start of the new 

administrative year. All that has come down to us are 

the texts of certain congratulation formulas. From Au- 

gustine we learn that in the fifth century cE, on the day 
of such feasts, songs-that from the Christian point of 
view were “‘most vain and filthy” were still performed. 
In comparison with the celebration of the winter sol- 
stice in northern Europe, however, the Roman feasts, 

through their insertion into the’ official calendar and 

through their fusion with elements imported from dif- 

ferent provinces of the empire, may be considered a rel- 

atively late cultural synthesis. 

The winter solstice feasts celebrated in northern Eu- 

rope display different features and have a much more 

archaic character. Nearly all records of the winter sol- 

stice feasts in this area relate only to the Germanic 

peoples. Nevertheless, as I shall try to demonstrate, 

most of these customs and beliefs can also be found in 

the folk traditions of eastern Europe. 

According to Latin historians and church chronicles, 

as well as evidence derived from the laws and capitu- 
laries prchibiting pagan practices and early Anglo- 

Saxon and northern European literature such as the Ice- 

landic sagas, the Germanic midwinter Yule feast cele- 

brated the reappearance of the sun and had a marked 

funeral character. It was commonly believed that the 

spirits of the dead were most haunting during the pe- 

riod of the winter solstice. They would return to their 
former dwelling places in order to participate in the 
feasting, and unless they were treated with due honor, 

they would do harm to the living. On the other hand, 

the welcoming of the spirits, who were impersonated 

with masks, was believed to insure peace, health, pros- 
perity, and fertility in the coming year. 

Despite the relative richness of data about the my- 
thology and customs of the Germanic peoples, precise 
information about the specific myths, tales, or songs 
that were performed during the Yule feast is lacking. 
Sources that mention the performance of Icelandic sa- 
gas on Yuletide are not really an exception. The Icelan- 
dic sagas, however, cannot be considered specialized 



songs of the winter solstice since they were also per- 
formed on other occasions, such as weddings and night 
gatherings. It must also be borne in mind that the Ice- 
landic sagas, although partly based on older oral liter- 
ature, were composed during the twelfth and thirteenth 
centuries and thus cannot properly be included among 

the pagan folk traditions of the winter solstice. 
Through missionary propaganda and the skillful 

strategy of the church, these traditions were partly 

obliterated and partly assimilated into the patterns of 

Christian ideology. The winter holy days of the church 
were originally based on the calendar of the later Ro- 

man empire. While ostensibly expelling pagan winter 

customs, the winter holy days actually adopted some of 

them under Christian cover, first those of the Mediter- 

ranean area, then some of the ancient winter solstice 

traditions of the Germanic peoples. Thus in the sounds 

of our modern hibernal holy days one can still hear the 
echoes of the pagan celebrations of the winter solstice. 

But the link that still connects the ancient winter sol- 
stice celebration to our own days must be sought in the 

traditions of the peasantry. If in the urban world the 

church succeeded in gradually assimilating pagan cus- 

toms, wiping out their memory and finally supplanting 

them, its success among the peasants came later and 

was less definitive. Judging by the repeated admoni- 

tions that medieval priests addressed to the country 

folk, it seems clear that the peasants continued to cling 

to the pagan customs of the winter solstice, especially 

in northern Europe, where conversion to Christianity 

came late. Some of these customs still linger in the folk 

traditions of the Germanic peoples: to this day, the 

peasants of those countries attribute magical powers to 

the ashes of the old “Yule log” burned on Christmas and 

to the bread especially baked for this holy day. 

It is not by chance that only in eastern Europe do we 

find a living folk tradition that in part continues the an- 
cient pagan winter solstice traditions. In this outlying 

region of the continent, at the turn of the twentieth cen- 

tury, and in some areas even until the onset of World 
War I, the numerically superior peasant class continued 

to live in relative isolation, under conditions that were 

in many ways archaic. Owing partly to this gap in socio- 

historical evolution, elements of the sun worship re- 

ferred to among the Germanic peoples in the sixth and 

seventh centuries can still be found in eastern European 

folklore. The survival here of winter solstice traditions 

is also to be explained by the fact that in this area the 
fight against pagan customs was far less methodical 

than in the west. Lacking adequate theological training, 

the village priests of eastern Europe were not intransi- 

gent adversaries of paganism; they themselves some- 

times contributed unintentionally to the survival of pa- 

gan customs or to their symbiosis with Christianity. 
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The eastern European solstice songs, performed by 
casually organized groups of children during the winter 

holy days, resemble Christmas carols in the time of 

their performance and in some minor parallels in sub- 

ject matter. Unlike Christmas carols, however, which 

circulated mainly in manuscript and in printed edi- 

tions, the eastern European songs belonged to oral tra- 

dition. At their core, they preserved pagan rituals and 

myths that are integrated into a rich complex of folk 

customs. 
Circulating in impoverished form among the Poles, 

Bylorussians, Moravians, and Serbians, and still in use 

in certain districts of Greece, the repertoire of winter 

solstice songs of eastern Europe is rich and well pre- 

served among the Ukrainians, Bulgarians, and espe- 

cially among the Romanians. The composer and ethno- 

musicologist Béla Bartdk, who collected Romanian 

folklore from before World War I, noted that ‘‘among all 

the eastern European peoples, the Romanians have pre- 

served best till this day these partly ancient songs of the 

winter solstice’ (Bartok, 1968, p. xxviii). 

It can be demonstrated on linguistic grounds that the 

terms designating the winter repertoire in eastern Eu- 

rope (i.e., the Ukrainian koliada or koliadka, the Belo- 

russian kaliada, the Bulgarian koleda, and the Roma- 

nian colinda or corinda) are all derived from the Latin 

calendae. When one adds to this the fact that early 

Christian documents, as well as archaeological evi- 

dence, prove that the Roman winter feasts enjoyed 

great popularity in the Eastern Roman Empire, one can 

conclude that the folk terminology designating the east- 

ern European repertoire of winter solstice songs almost 

certainly referred originally to the Calendae Ianuari. 

However, whether or not the eastern European songs 

themselves derived from the Roman winter feasts may 

be decided only by an analysis of the genre at the level 

of ritual acts and at the level of verbal expression. 

The performance of the eastern European repertoire 

of solstice songs, which I shall conventionally call ‘““win- 

ter carols,” is governed by unwritten regulations and 

occasionally shows traces of rituals, representations, 

and beliefs of mythological origin. Because of the pres- 
ent-day decline in the performance of the winter carol, 

in what follows I shall take into consideration not only 

contemporary evidence but also certain data concern- 
ing regulations and beliefs that were obtained from the 
older generation of carolers or that were recorded in ar- 

chives. ; 
Owing not only to local circumstances but also to the 

multiform, diffuse character of the myth itself, the per- 

formance of winter carols differs not only from people 
to people but very frequently from district to district 
inside the borders of the same country. Thus while I 

shall insist on the commonality of the custom among 
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the Ukrainians, Romanians, and Bulgarians, I shall also 

point out certain local peculiarities that eventually 

could contribute to clarifying the significance of the — 

winter carol. 

As mentioned above, the winter carols are performed 

during the period of the Christian holy days. According 

to certain witnesses, this period was once dedicated ex- 

clusively to winter carols, the performance of other 
songs being forbidden. In the past, various benefits were 

attributed to the performance of winter carols during 

the traditional period: an increase of the wheat and 

hemp harvest, welfare and health, the fecundity of the 

cattle. On the other hand, the performance of the carols 

at other times could harm the harvest and impair the 

health of children. Such opposing effects—beneficial 

and harmful—occasioned by the observance or neglect 

of the time period prescribed by tradition bears witness 

to the sacred character of the carols. 
According to tradition, winter carols are performed 

by groups of varying composition and organization. 

Widely distributed and well structured among the Bul- 

garians, Romanians, and Ukranians are groups com- 

posed of young men, and this may be considered the 

predominant traditional type. Some of the traditional 

rules connected with this type of group emphasize the 

ritual character of the caroling. Thus among the Bulgar- 

ians, illegitimate children and those having a physical 

defect were not permitted to join the group of young 

men. Archival records and frequent references in the 

carols to ‘“‘lads” and ‘“‘youngsters” show that in the past, 

at least in certain districts of Romania, caroling was the 

exclusive prerogative of young unmarried men. In cer- 

tain districts of Romania, during the winter holy days, 

the young men of the group were obliged to live to- 

gether in one dwelling and avoid sexual relations with 

women. During the same period, young carolers were 

permitted to behave rather wildly, even to cause minor 

damage, without being punished. 

Today the group of young carolers includes married 

as well as unmarried men. The organization of such 

groups starts at the beginning of the Christmas fast (15 

November) or at the latest a couple of days before 

Christmas. On this occasion different duties are as- 

signed to the members of the group. Among the Bulgar- 

ians, Romanians, and Ukrainians, it is standard to elect 

a chief invested with absolute authority over the group 

and to name a young caroler whose task will be to carry 

the presents that are given as rewards to the carolers. 

Among the Ukrainians, the local priest traditionally ar- 

bitrated the election of the chief, and the carolers car- 

ried the cross with them. 

Caroling often entails more than simply singing 

songs. In certain districts of eastern Europe the caroling 

is accompanied by the noise of bells, drums, or trum- 

pets, probably aimed at neutralizing the influence of the 

spirits of the dead, who are widely believed to be espe- 

cially dangerous during the winter solstice. The Hut- 

zuls, a Ukrainian ethnic group living in the northeast- 

ern Carpathian Mountains, associate caroling closely 

with dance and perform hieratic dances while singing 

the carols. In certain districts of Romania young carol- 

ers would dance with girls after singing the carols in 

order to bestow upon them joy and good health. In 

some areas caroling has also been associated with 

masks. In various districts of Romania, for instance, 

the dance of the Turk or the Stag (both zoomorphic 

masks) is performed while, or after, a certain carol is 

sung. 

In Bulgaria, Romania, and the Ukraine, the actual 

performance of the winter carols takes place on the 

night of Christmas Eve, on Christmas Day, and some- 

times on New Year’s Day as well. In certain regions of 

Romania, groups of carolers sing a special carol at 

dawn while facing in the direction of the rising sun. The 

carols may be performed while standing by a window 

outside a house, in the house itself, or on the road as the 

carolers go from house to house. By custom the carolers 

must perform their carols at all the houses of the vil- 

lage, and in turn the people must welcome and reward 

them. The most common gift is a pastry especially 

baked for Christmas. It is believed that by eating mor- 

sels of this cake or, alternatively, by burying it in the 

ground or feeding it to cattle, one can ensure the good 

health of one’s children and animals, as well as increase 

the fertility of the fields. Possibly related to Mediterra- 

nean and Near Eastern vegetation rituals is a custom 

recorded at the beginning of the twentieth century in 

certain districts of Romania: at the time the young 

men’s group is disbanded, a simulation of the death and 

resurrection of one of the carolers is enacted. Finally, at 

the end of the holiday period, the carolers hold a ban- 

quet to which they invite the girls of the village. 
Winter carols are classified in different ways. Some 

are named in accordance with the time or place of their 
performance, for example, ‘‘Carol at Night,” ‘Carol at 
Dawn,” “Carol at the Window.” Most of the titles refer 
to the person addressed, such as “Carol for a Girl,” 
“Carol for a Young Man,” “Carol for a Widow.” Very 
often the titles refer to the profession of the addressee: 
“Carol for a Shepherd,” ‘‘Carol for a Plowman,” “Carol 
for a Midwife,” ‘Carol for a Priest,” and so forth. Here 
and there, in houses where a member of the family has 
died, the carolers sing a special piece called “Carol for 
the Dead.” Such titles, which have become rare in mod- 
ern times, derive from an earlier period when the carols 
were connected with funeral rituals. While some of the 
winter solstice rituals were intended to repel the spirits 
of the dead, others were aimed at winning their good 



will by inviting them to join the feasts and honoring 

them with songs, offerings, and banquets. The belief 

that during the period between 24 December and 6 Jan- 

uary the souls of the dead come out of their graves and 

haunt the living is widespread in eastern Europe. In or- 

der to appease them, both Slavic peoples and the Ro- 

manians used to leave a table laden with food and drink 
on the night of 23 December. 

Despite the Latin etymology of the terms designating 

the eastern European winter carol, the analysis of be- 

liefs and rituals that underlie the performance of the 

genre does not support the hypothesis of a Roman ori- 

gin of the custom. It may be assumed that the substra- 

tum of the winter carol precedes the romanization of 
the Thracian populations of eastern Europe. The regu- 
lations regarding the organization of young men’s 

groups, as well as other related features, suggest the 

preservation of vestiges of puberty rituals. Most of the 

rituals and beliefs associated with the gift of the cake to 

the carolers, as well as certain remnants of sun worship 

(e.g., “Carol at Dawn’’), seem to belong to a much more 

archaic stratum than do the Roman winter feasts, and 

they bear striking resemblances to the northern Euro- 

pean celebration of winter solstice. One may deduce 

that the introduction of Roman winter festivals would 

not have entailed the abolition of the local festivals. The 

coincidence of data and certain analogies between the 

two traditions (revels and masquerades) could not but 

favor the perpetuation of the local folk tradition under 

the emblem of the conquerors. The Romans, for their 

part, were adept at assimilating foreign customs, ritu- 

als, and gods through their well-known system of inter- 

pretatio Romana. It seems very probable that, due to the 

political and cultural prestige of the imperial winter 

festivals, local customs relating to the winter solstice, 

as well as rituals performed at other periods of the year 

(such as the agrarian rituals performed on the vernal 

equinox, the old New Year), came to be focused around 

the new Roman New Year. 
The foregoing considerations can be extended 

through an analysis of the actual repertoire of the win- 

ter carols themselves, their fundamental types and mo- 

tifs. Here we encounter the same problems that are in- 

volved in the description of the practice of caroling but 

now at the linguistic level of the carol itself. 

Students of the winter carols generally divide them 

into two groups: secular and religious. In doing so they 

mean to distinguish between winter carols that were 

not influenced by the church and those in which Chris- 

tian characters or references do appear. A good number 

of both secular and religious carols contain properly 

mythological materials, such as the types of carols that 

present a non-Christian myth of creation in Christian 

dress. One type of carol, for example, tells how, at the 
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beginning of the world, Judas plunged the universe into 

darkness by stealing the sun and the moon. Saint John 

or Saint Elijah then brought the celestial bodies back 

and thus dispersed the darkness. Another type relates 

how God created the world by placing the sky on four 

silver pillars. Despite the references to saints or to God, 

the versions of creation disclosed by the winter carol 

have nothing in common with the biblical account in 

Genesis and obviously convey pagan myths about the 

foundation of the world. 

Another category of winter carols, very possibly pro- 

duced by peasant women, may be connected to femi- 

nine rites. In Romania until World War I a female folk 

society, called Ceata Fetelor, preserved traces of initia- 

tion rites for girls, practiced matchmaking charms, and 

was deeply involved in caroling. Apparently similar so- 

cieties once existed among other east European peoples 

as well. Of course, only some of the carols dedicated to 

unmarried women may be associated with feminine 

rites. Most of the Romanian, Ukrainian, and Bulgarian 

carols in this category bear the mark of the traditions 

and history peculiar to each of these peoples. Common 

to all three is the well-known allegory of the wedding, 

which presents the bridegroom in the form of a hunter 

who pursues a deer. 

The Romanian and Bulgarian repertoires contain a 

large number of carols that deal with hunting. Usually 

dedicated to young men, these carols were no doubt 

originally connected with puberty rites. The ritual sig- 

nificance of the hunt as a task preliminary to marriage 

can still be discerned in the carols that culminate with 

the killing of the game. As a rule, the victim is an edible 

wild animal, very often a stag, and the young man plays 

the part of an accomplished hunter. In a further exten- 
sion of meaning, the hunter is frequently called the 

bridegroom, and the hunt is sometimes viewed as a pre- 

liminary condition for marriages. Particularly relevant 

for the relation between the hunt and marriage is the 

ending of this type of carol: in its death agony, the 

wounded animal announces the impending marriage of 

the hunter. It follows that the young man hunts as a 

candidate for marriage and that the shooting of the 

game makes him eligible as a bridegroom. 
In a distinct group of carols, the hunter-quarry rela- 

tion is associated with the miracle of metamorphosis. 

The hunter is confronted by an ambiguous character 

whose human or sacred identity is hidden behind the 

outer form of a wild animal, usually a stag. The crea- 

ture’s ambiguity is manifest from the very beginning: 

the stage has white or golden horns (colors with a well- 

known ritual significance); it laughs, sings, and openly 

defies the hunter. At the revelation of the animal’s hid- 

den identity, which entails the recognition of its pres- 

tige and authority, the hunter silently gives up the 
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hunt, sometimes breaking his bow into pieces. Here 

the hunt becomes the scene of a young man’s encoun- 

ter with the sacred. There is undoubtedly a relation 

between such metamorphoses described in the hunting — 

carols, the dances with zoomorphic masks that some- 

times accompany caroling, and the confrontations 

with disguised characters that often take place in pu- 

berty rites. 

In addition to carols focused on hunters, shepherds 

have produced a repertoire of carols of their own. Many 

of these are clearly related to rites intended to encour- 

age the growth of the shepherd’s flock. Others have a 

cryptic character. For instance, in ‘‘Mioritza, the Clair- 

voyant Lamb,” a carol known only to the Romanians, a 

shepherd is ritually condemned to death for reasons 

that remain obscure. 
While the exact ritual significance of some of the car- 

ols sung within the restricted circle of the shepherds re- 

mains unclear, the significance of caroling within the 

context of the more ample agrarian rituals is more ex- 

plicit. This is especially true of the Bulgarian, Roma- 

nian, and Ukrainian carols. These carols tell how God, 

the saints, or the carolers themselves sprinkle the court- 

yards and fields with water in order to increase the har- 

vest. Quite often, the carol text preserves not only the 

ritual formula but a descriptive trace of the ritual ac- 

tions as well: 

Water in his mouth he has taken. 

The cornfield he has sprinkled. 

And thus he spake: 

“Wheat, grow you up to my belt 

And you, hemp, up to my armpits.” 

In the Romanian and Bulgarian repertoires one fre- 

quently encounters references to the sun, the sister of 

the sun, and sometimes to the daughter of the sun. Such 

personifications are typical of the sun worship that is 

proper to cultivators and seem to have been connected 

with the winter solstice celebration. In certain Roma- 

nian winter carols, the sun is presented as descending 

from the sky with a sickle under its arm or as the owner 

of a ship that harbors the soul of the deceased. We also 

find that some of the refrains of the Romanian winter 

carols refer to the sun, its rays, or the dawn, and in cer- 

tain contexts the sun is referred to as “sacred.” It would 

be impossible to distinguish a category of carols exclu- 

sively on the basis of references to the sun or to agricul- 

tural rituals. Rather, one finds such references scattered 

throughout carols of all sorts—hunting carols as well as 

those influenced by Christianity. It is clear that the 

point of view and the mentality of an agrarian society 

are predominant in the winter carol and that it is still 

rooted in prehistory. Nevertheless, an analysis of hunt- 

ing carols reveals that many motifs that were passed 

down from prehistory were reinterpreted to reflect in- 

terests of herdsmen and plowmen. 

Even the archaic Romanian carol about the hunters 

who were turned into stags, a carol that served Béla 

Bartok in 1930 as the libretto of his Cantata Profana, 

did not escape the influence of herdsmen and plowmen. 

All the versions tell of an old man who, in teaching his 

sons to hunt, neglected other professions: 

And he taught them not 

Any kind of trade: 

Neither husbandry 

Nor herding of cattle 

Only [taught them] hunting. 

From the perspective of herdsmen and plowmen, hunt- 

ing as an exclusive profession becomes a culpable activ- 

ity. 

Another important change can be seen in another set 

of carols in which the hunter is confronted with strange 

animals: not only miraculous stags but also fish that 

jump out of the sea in order to graze on flowers or pick 

apples, or (among the Romanians) a lion endowed with 

horns or equated with a human being or a dragon. Un- 

like the animals in the carols that feature the metamor- 

phosis of the hunter’s prey, however, these creatures do 

not pretend to have a hidden identity, and consequently 

they are neither spared nor feared. They are character- 

ized by the harmful role they play. They are considered 

malefactors not so much because they steal to eat but 

because of the damage they do. The fish is blamed less 

for stealing apples than for spoiling them, and the lion 

is deemed guilty not only of plundering the vineyard 
but also of ravaging it. 

Although it is possible to draw a parallel between the 

wild behavior ascribed to these creatures and the dis- 

orders permitted to neophytes in a puberty ritual, it is 

nevertheless evident that the relations between the 
harmful animals and the hunter described in this cate- 

gory of carols overstep the bounds of the ritual. While 

the hero continues to play the part of the hunter, he is 

at the same time represented as the owner of a house or 

a vineyard or as the protector of an apple tree. Crossing 

the borderline that separates what is wild from what is 
cultivated, the harmful animals endanger the interests 

of the farmers. The ritual matrix of the hunting carol is 

reduced to an empty shell in order to make way for the 

message of an agrarian society. The young hero has not 

dropped the emblem of the hunter; he has nonetheless 
become a manifest representative of the farmers’ inter- 
ests. 

It was not only the agrarian mentality that brought 

about change in the winter carol but other factors as 

well; first among these was the influence of Christianity, 

which took several forms. It is probable that the earliest 



direct influence of the new faith was the introduction of 

Christian refrains into the carols. One of the oldest of 

these is the “hallelujah,” which one finds preserved in a 
corrupted form. In a more indirect way, Christianity 

served as a vehicle for conveying legends and beliefs 
from the Mediterranean and Near East to eastern Eu- 

rope. For instance, the story found in an apocryphal 

gospel, which tells of the Mother of God asking a palm 

tree to lend her its shade, reappears in a winter carol, 

where the palm tree has become the poplar and fir com- 

mon to eastern Europe. Such apocryphal legends form 

the basis of many of the carols. 

Only a part of the corpus of religious carols was in- 

spired by Christian apocrypha spread through the Sla- 

vonic-Byzantine church. Many others combine Chris- 

tian themes with the local folk culture of eastern 

Europe. Here the distinction between religious carols 

and secular carols breaks down. Symbolic of this lack 

of a clear boundary is a magnificent robe, described in 

the carols as adorned with the heavenly bodies, which 

may be worn in turn by God himself, by Jesus, by a 

shepherd, or by the boy who, in the carol, is chosen as 
chief of the army. Similarly, the fusion of Christian mo- 

tifs with older beliefs could result in surprising, hybrid 

characters. Judas, for instance, may be equated with a 

subterranean demon, with a serpent, or with an aquatic 

monster. 

One occasionally encounters carols that betray a de- 

gree of tension between Christianity and the folk my- 

thology. Thus in some of the hunting carols a stag pre- 

tends at first to be Saint John, and then denies it and 

reveals itself to be a sacred beast that measures the 

earth and the sky. In a large number of the carols, how- 

ever, there is no such tension. Jesus is depicted dancing 

with the sister of the sun, Saint Nicholas saves the ships 

of the sun from sinking, and the birth of Jesus is an- 

nounced by a fairy. In the mild climate of folk Chris- 

tianity, which survived until quite late in eastern Eu- 

rope, the association of the saints with mythological 

characters was neither resented nor felt to be inappro- 

priate or desecrating. 
One of the most straightforward forms of interaction 

between Christianity and folk motifs was the simple 

substitution of Christian saints for earlier mythological 

figures. At a deeper level, however, the Christian ideas 
of sin and punishment could occasionally give a new 

meaning to both the motivation and the denouement of 

the original myth. 

Judging by a textual analysis of the carols and related 

documents, it appears that the process of the christian- 

ization of the carols has intensified in the last three or 

four centuries as a consequence of the increased influ- 

ence of the church. Yet one can detect in the carol rep- 

ertoire an old Christian nucleus. The fact that some of 
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the “religious” types conform well to the patterns of the 

genre and bear folk titles apparently proves their pene- 

tration into the winter carol’s repertoire at an early 

date. Among these old Christian carols we may mention 

the type that represents Jesus surrounded by sheep, a 

type eventually inspired by the early Christian symbol 

of the good shepherd, and those that tell of a monastery 

by the sea or describe the Mother of God with the baby 

Jesus in her arms. 

What one might call the “poetics” of the genre of the 

winter carol is in fact an ensemble of canons closely 

connected with the ritual function that the winter carol 

is intended to serve. Each carol consists of two parts: a 

first part that is sung, and which includes one or more 

descriptive or narrative sequences, and a second part 
that is spoken, and which includes a congratulation for- 
mula. 

Although relatively concise and placed at the end of 

the carol, the congratulation formula was of the utmost 

importance. In a context where ritual formulas were be- 

lieved to have concrete effects, the wish expressed 

through the congratulation formula was not intended as 

the mere expression of a desire but as a means of influ- 

encing reality. 

The first part of the carol is in a sense the incarnation 

of the wish expressed in the congratulation formula. 

Thus, the carol’s descriptions and narratives present a 

series of models, which may be ritual, social, heroic, 

professional, moral, or physical. Like the fairy tale, the 

winter carol conveys us into a world where dreams 

come true. But contrary to the fairy tale, which projects 

the wish into the realm of fiction and places the events 

in a remote age, the winter carol presents one with a 

concrete and immediate model of an ideal of life or be- 

havior, an ideal that is supposed to be realized through 

the compulsory influence attributed to the congratula- 

tion formula. 

In practice, the carol is always addressed to a specific 

person, and the name of this person is usually assigned 

to the hero in the carol. Thus the hero who shoots the 

stag or captures the lion in the carol is symbolically 

identified with the person at whose house the carol is 

performed. A happy ending is dictated by the logic of 

the ritual: in order to confirm and support the wish ex- 

pressed in the congratulation formula, the hero, identi- 
fied with the addressee, must attain victory and receive 

its rewards. It is to be noted that today this ritual sym- 
bolism is perceived as a mere stylistic device, however, 

or as an homage paid to the host. 

There are, of course, exceptions to the aforementioned 

canons. Some of these are the result of the carols’ dif- 

ferent ritual functions. As noted, the winter carol can 

also have a funerary function. In the carols for the dead 

the rule of the happy ending must naturally be can- 
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celed. Other exceptions are to be explained on the basis 
of the process of a carol’s composition. Compiled in 

stages and from different sources, a carol sometimes in- 

cludes characters or sequences incongruous with the ~ 

canons of the genre. The saints, for instance, cannot be 

identified with the addressee of the carol and conse- 

quently cannot take on their names. Various devices are 

employed to circumvent such difficulties. Thus in var- 

ious Christian carols, in order to comply with the can- 

ons of the genre and at the same time avoid desecrating 

the sacred character of the saints, a human character is 

introduced—usually ‘‘the Good Man’’—who receives the 

name of the addressee. 
The vision presented by the winter carol is one in 

which harmony and peace reign over the world. The he- 

roes appear in a halo of happiness, beauty, and glory, 

and conflicts are attenuated or resolved. Even tragic 

endings are accompanied by serene images: in “Mior- 

itza, the Clairvoyant Lamb” the moon keeps watch over 

the corpse of the slain shepherd, and according to a 

winter carol on the theme of the foundation sacrifice, 

the baby of the immured victim is not abandoned but 

is nursed by full-uddered deer that descend from the 

mountains. 

The sparkling festive atmosphere peculiar to the win- 

ter carol is enhanced by a profusion of gold and white 

(both originally magical colors) that pour over the most 

humble objects and turn them into sources of light and 

wonder. The broom, for instance, is made of gold, as is 

the spindle and the cradle, while the sea and the heath 

are all white. 

Typical of the winter carol is its refrain. Although 

part of the refrains that survive are preserved in dis- 

torted versions, one occasionally detects certain analo- 

gies with the invocations. The refrains, as well as the 

versification in general, are closely intertwined with the 

melody, which, by itself, deserves the highest interest of 

the specialist. 

From a stylistic point of view one may distinguish 

two types of carols: the Ukrainian type, which has a 

pronounced descriptive character and long final formu- 

las, and the Romanian type, which includes epic seg- 

ments and closes with concise formulas. The stylistic 

and typological analogies between the Romanian and 

Bulgarian repertoires suggest that the basic form of the 

eastern European winter carol was the creation of the 

Thracians, on either side of the Danube. The additional 

fact that a number of mythological carols are common 

to the Ukrainians, Romanians, and Bulgarians suggests 

that the Slavs took the custom of the carol from the 

Thracians at an early date, enriched it with their own 

traditions, and dispersed it over a wide area. The rich 

and original character of the Romanian repertoire rec- 

ommends it as the best source for the study of the genre. 

This general survey of the complex elements involved 

in the performance and texts of the eastern European 

winter carol requires that certain distinctions be made. 

Thus we may conclude that if the Christian influence is 

rather insignificant at the level of the customary prac- 

tices associated with the carol, it cannot be neglected at 

the level of the text. Without shattering the mythologi- 

cal basis of the genre, the church succeeded in giving a 

Christian hue to a portion of the winter carol repertoire 

and, here and there, exerting an even stronger influence. 

The part played by the congratulation formulas in the 

structure of the carols may be seen as an echo of the 

Roman custom of exchanging congratulations on the 

occasion of the Calendae Ianuari. But in the empire’s 

eastern provinces, the Roman New Year provided only 

a new label and framework for the well-rooted autoch- 

thonous celebration of the winter solstice. 

Judging by certain aspects of the custom, and by ref- 

erences within the texts, the eastern European winter 

songs seem to have served as incantations directed 

against the evil influences of the dead and to have in- 

cluded elements of sun worship. Viewed from this per- 

spective, the eastern European carol still displays its 

link with the ancient rituals of the winter solstice, but 

it has a diffuse ritual character. It incorporated not only 

the winter solstice rituals but also rituals of puberty, 

agrarian rituals of the vernal equinox, and the rituals 

and myths of the New Year. 

In the folk traditions of eastern Europe the winter 

carol represents one of the oldest cultural strata. In it 

we find the vestiges of prehistoric rituals and cosmo- 

gonic myths, and this fact alone makes it important to 

the history of religions, ethnology, ethnomusicology, 

and linguistics. But the winter carol is more than a fos- 

silized genre that provides data for the reconstruction 

of an earlier age. It has conveyed to us elements of myth 

and ritual that express fundamental experiences of hu- 

mankind and thus still appeal to the contemporary 

reader. Moreover, the eastern European winter carol 

contains more than ancient myths and rituals; over the 

centuries, it has integrated a vast range of motifs into a 

complex synthesis. It may be fairly judged to be one of 

the purest voices that, emerging from the depths of 

magical belief, ever reached the heights of poetry. Had 
it not been embedded in provincial languages, the east- 

ern European winter solstice song would have long ago 

joined the choir of those perennial songs inspired by 
faith that delight and strengthen the spirit of human- 
kind. 
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WISDOM. The term wisdom has been used with a 
great variety of meanings in the course of history. A sur- 

vey quickly shows that every culture has or has had its 

ideal of wisdom and recorded it in oral or written sa- 

piential literature. In particular, the relation, both his- 

torical and systematic, between wisdom on the one 

hand and religion and philosophy on the other, varies a 

great deal. This article can give only a limited selection 

from the broad range of sapiential traditions and ideas. 
General Terminology. As far as we can judge from the 

terms used and their history, wisdom was originally a 

practical matter, namely “‘‘insight” into certain connec- 

tions existing in human life and in the world and modes 

of behavior derived from this insight and put into the 

service of instruction and education. The Indo-Euro- 

pean root of the word wisdom, *ueid-, connotes ‘‘per- 

ceiving, seeing’ (compare Greek idein, ‘idea,’ and 

Latin videre, ‘“‘to see’). The German language has pre- 
served the ancient connection between Weisheit (‘‘wis- 

dom”), Wissen (‘‘knowledge”’), and Wissenschaft (‘‘sci- 

ence’’). A person’s wisdom depends on what he or she 

has seen and thereby come to know. It is therefore a 

practical knowledge, the primordial shaper of human 

behavior toward the environing world (to the extent 

that this knowledge resists the pressures for immediate 

action). The same practical element is manifest in other 

cultures as well. Thus the Hebrew hokhmah has to do 

with “skill, ability” (hkm); the Akkadian némequ with 

“dexterity and skill’; Greek sophia with “cleverness” or 
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“skill” in any of the arts or professions of life (carpentry, 

medicine, poetry, music, etc.). The Akkadian word for a 

teacher of wisdom or learned person, ummanu, was 

borrowed from Sumerian and originally meant “master 

craftsman.” The cultivation and transmission of cumu- 

lative experience in coping intellectually with the world 

was done mainly in schools that were the seedbeds of 

literary culture and the forerunners of the later ‘“‘schools 

of wisdom” or universities. Oral tradition was likewise 

controlled by specific groups that were responsible for 

the maintenance of tradition. 

Wisdom, Religion, and Philosophy. If religion can be 

broadly conceived as a way of coping, theoretically and 

practically, with the problems of the world, nature, and 

society, then wisdom is one part of this effort. In fact, 

wisdom and the various contents of the religions have 

historically been closely connected. Wisdom was re- 

garded as an area of religious tradition and derived its 

authority from its relation to particular gods (especially 

the sun, as in Mesopotamia and Egypt) or religious 

principles (e.g., concepts of world order, such as the an- 

cient Egyptian maat). In this form, wisdom contributed 
to the development of theological thought and is part of 

its history (‘priestly wisdom”). Particular divinities 

were venerated in cult and magic (the two are difficult 

to distinguish) as protectors or representatives of reli- 

gious knowledge (Ea and Marduk in Babylonia, Ptah in 

Egypt). The legitimation of wisdom by more or less re- 

ligious figures, such as kings, teachers, and priests, be- 

longs in the same context. We know instances of wis- 

dom being personified as a divine hypostasis (e.g., in 

Buddhism, Judaism, gnosticism, Zoroastrianism). In 

many religions wisdom is an attribute of the divinities; 

in monotheistic religions it is an attribute of the su- 

preme God. The wisdom of God transcends that of hu- 
man beings and makes it pale into insignificance; in 

Christianity the wisdom of God even turns human wis- 

dom into folly (see below). This Christian revaluation of 

the value set upon wisdom in antiquity did not, how- 

ever, lead to an abandonment of wisdom but to its rel- 

ativization and to a radical transformation of the whole 

concept. 

This more or less positive relation between wisdom 

and religion is only one side of the coin. Just as often, 

wisdom went its own way alongside official religion; it 

was even, as in the ancient Middle East, in tension or 

conflict with it. To the extent that this was true, it was 

a profane, secular way of coping with the world that 

avoided or excluded any appeal to traditional religious 

entities (gods, cult, priests). It thus paved the way for 
philosophical and ultimately also for scientific thinking 

(see the etymological connection mentioned earlier be- 

tween the German words for wisdom and science). This 

development is most easily seen among the Greeks, 
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where the concept of philosophy, or “love of wisdom,” 

took shape. According to tradition (Diogenes Laertius, 

1.12; Cicero, Tusculanae Disputationes 5.3.8) the term 

went back to Pythagoras and was then taken over by 

Plato and Aristotle, who gave it its normative meaning. 

It is clear that the projection of the Platonic conception 

of philosophy and science back onto Pythagoras meant 

a reinterpretation of the latter’s simple, prescientific no- 

tion of wisdom. Pythagoras was undoubtedly a teacher 

of wisdom, not a scientist or mathematician in the later 

sense of these words; his explanation of the cosmos had 

at its center a number symbolism that could not yet be 

called scientific, since in it number, ritual, and doctrine 

of the soul still formed a unity (Burkert, 1972). In any 

case, philosophy retained its practical meaning of “way 

of life’’ down through the centuries and has not lost it 

even today. Ancient Greek wisdom, documented in 

gnomic poetry (Hesiod, Mimnermos, Solon, Phocylides, 

Theognis), with its simple key idea of “moderation” 

(méden agan) or “fitness of act to time and situation” 

(kairon gnothi), found its extreme application in the so- 

called Sophists, who converted wisdom (sophia) into 

practical rationality and thereby brought its dangers to 

light for the first time. In contrast to the Sophists, Soc- 

rates avoided the concept of wisdom and reserved this 

quality for God alone (Plato, Apology 20-22). For Plato 

wisdom was the supreme virtue (Republic 441c—d). Ar- 

istotle distinguished between the practical wisdom of 

everyday life (phronésis) and speculative wisdom (so- 

phia), which concerns itself with “first things” (Nico- 

machean Ethics 4.5.2, 15.1.5). The distinction marked 

the transition to systematic wisdom, or philosophy. 

Nonetheless, in the history of philosophy its ancient 

root—‘‘wisdom for living’ —has repeatedly surfaced; in 

particular it has found ever new expression in ethical 

systems and endeavors (e.g., those of Spinoza, Kant, 

Fichte, and Schopenhauer). In his Wérterbuch der Philo- 

sophie ((1910-1911] 1980, vol. 1, p. 446), Fritz Mauthner 

formulates the difference between wisdom and practi- 

cal “prudence,” and between wisdom and philosophy or 

science with their goal of theoretical knowledge, as 

follows: 

In my opinion, wisdom seems to mean not only that those 

who have this quality, possession, or way of thinking are 

able on every occasion to act or think with rare prudence in 

pursuing their theoretical or practical goals; it means that 

in addition they are able to judge the value of the theoretical 

and practical goals in question. It also means perhaps that 

such persons act according to their judgments. Schopen- 

hauer was certainly a philosopher but hardly a wise man. 

Montaigne was a wise man but not really a philosopher. We 

think of Socrates as being both wise man and philosopher. 

Problems of a Typology. Since it is not possible at 

present (or ever, in my opinion) to write a history of the 

various ideas of wisdom, scholars have quickly settled 

for providing at least a typology of the concepts of wis- 

dom. Wisdom has taken these broad forms: an anthro- 

pological ability to cope with life (the oldest and most 

widespread form); a rational system (interpretation of 

the cosmos, philosophy, beginnings of science); and a 

personification, hypostasis, goddess, or attribute of God. 

Any attempt at greater detail becomes mired in the 

problems of the given historical context. It is possible, 

for example, with Edward Conze to compare the 

Buddhist (Mahayana) Prajfaparamita (“perfect wis- 

dom”) with the figure of Sophia in early Judaism and 

to find surprising similarities (Conze, 1968, pp. 207— 

209). There are even chronological correspondences: the 

hypostatization of both ideas of wisdom began about 

200 sce and yielded similar conceptions. Yet differences 

of content are unmistakable: Prajhaparamita is a per- 

sonification of Buddhist insight into the “emptiness” of 

the world and has no connection with an idea of God; 

the Jewish Sophia became a divine hypostasis that can 

also be mediator of creation and identifiable with the 

Law (Torah). The situation is the same with parallels 

between Egyptian, Mesopotamian, and Iranian ideas of 

wisdom, each of which retains its own special character 

and cannot be wholly assimilated to the others and 

made to coincide with them. By and large, the only 

common element is the shift in the thematization of 

wisdom from an anthropological skill to a central reli- 

gious figure or person who mediates wisdom. In this 

shift wisdom changes from subject to object; an anthro- 

pological capacity for insight becomes a form of reve- 

lation about the cosmos or God. The content of wisdom 

as insight into the coherence of the world and life takes 

on a religious and, to some extent, esoteric character (as 

in the Wisdom of Solomon, gnosticism, and Mahayana 

Buddhism). This development did not occur wherever 

ideas of wisdom existed (thus except for Israel and Iran 

it did not occur in the Near East or in Greece). It looks 

as if a necessary condition of this development is the 

existence of a canonical literature that accepts the idea 

of wisdom. “Revelation” is identified with wisdom in- 

asmuch as wisdom becomes the content of revelation 
and as a result either heightens the importance of can- 

onicity or permits an extension of canonicity (as, for ex- 

ample, in the Prajhaparamita literature or the gnostic 
writings). 

This literary documentation for the idea of wisdom 

makes possible some typological classifications that 

should not be overlooked. Thus the ‘‘typical” wisdom 

genre is the gnémé (Lat., sententia), that is, the tersely 

formulated “sentence” or maxim, or, more generally, 

the proverb. The oldest collections of wisdom traditions 

are collections of proverbs that can be developed into 
literary works on the theme of wisdom or can at least 



supply material for such (‘‘teachings,” “disputations,” 
dialogues). Omens, riddles, fables, parables, and meta- 
phors are also frequently storehouses of wisdom. Wis- 
dom is thus not limited to a particular literary form, 
although it is closely linked with the proverb and 
maxim. Its origin in the oral tradition of the preliterary 
period of history can be demonstrated only through in- 

ference from the presence of such traditions among con- 
temporary nonliterate peoples. There is hardly a people 

that does not possess some stock of wisdom traditions; 
this stock is the source of wisdom in the original sense 

of the term. Its beginnings are lost in the darkness of 

prehistory. The question whether the often asserted ‘‘in- 

ternational” character of wisdom literature is to be ex- 
plained by evolution (from an original common posses- 
sion) or by diffusion (through spread and borrowing) 
cannot be further answered. There are many arguments 
for the second hypothesis, but the first theory can also 

be helpful in examining many cultures. In any case, 
both forms of development can be seen at work in the 

course of history (the ancient Near East is a classic ex- 

ample of the borrowing of wisdom traditions). The im- 

portant thing, however, is what particular cultures, lit- 

eratures, and religions did with the common treasury of 

wisdom; these results are attractively multifaceted and 

pluralistic. 
The Many Forms of Wisdom. Space allows only a 

limited survey of some of the principal forms taken by 

ideas of wisdom. The emphasis will be on the ancient 

Near East, which decisively molded the image of wis- 

dom (transmitted through the biblical heritage). Only a 

brief glance can be taken at India and East Asia, which 

developed an independent form of wisdom that has in- 

fluenced the culture and life of these peoples down to 

our own day. 

Mesopotamia (Sumer and Babylonia). The Near East 

possessed expressions of wisdom at a very early date, 

although these did not lead later on to a unitary con- 

cept of wisdom. The dominant element in this wisdom 

was skilled proficiency in insightful understanding of 

the world, human beings, and society. No one doubted 

the divine origin of wisdom, even if an increasing 

awareness of the difference between divine and human 

wisdom manifested itself in later literature and led to a 

crisis in the wisdom tradition. The basic idea of the wis- 

dom tradition was what scholars have named the “‘act- 

consequence connection,” that is, the early insight that 

specific actions have or can have specific consequences 

in the lives of human beings. People attempted to find 

rules of behavior by observing their human environ- 

ment, but they did not advance as far as systematic re- 

flection or even develop an ethic of behavior (this step 

was left for the Greeks and the Chinese). Their observa- 

tions, handed down in the form of aphorisms, provided 
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valuable counsel for kings, officials, and scribes. The 

storehouse for this wisdom was the school, and its 

teachers were the scribes, who were therefore regarded 

as wise beyond others. Wisdom derived its authority 

from its being traced back to divinities (especially Utu, 

Shamash, Ninurta, Enki, Inanna) or prehistoric wise 

men (Shuruppak, Gilgamesh). Because of its origin and 

approach this wisdom had a eudaimonistic and at times 

even a mantic character, but in the late period it turned 

pessimistic and skeptical. The dogma of the act-conse- 

quence connection to a great extent prevented the rais- 

ing of new questions; when these were finally asked 

they led to a helpless skepticism (the problem of Job, 

the suffering just man; the problem of a just world or- 

der). Modesty, uprightness, consideration for others 

(love of neighbor), and deliberation were the principal 

virtues; their cultivation brought life, happiness, chil- 

dren (sons), and God’s providential care. 
The decisive force in the development of ancient Mes- 

opotamian wisdom was that of the Sumerians. The Ak- 

kadians for their part mainly translated, transmitted, 

and interpreted, while adding a few new forms of their 

own (Wisdom of Ahikar, omen literature). The begin- 

nings of wisdom are to be found in the early “‘lists’”’ or 

“inventories” in which language was used as a means of 

“inventorying” the world and thus to some extent or- 

dering or systematizing it. This kind of wisdom has 

therefore been called “list wisdom’’ and understood as 

a first approach to scientific effort (Soden, 1936). More 

developed approaches led from a simple listing of ob- 

jects to an appraisal of them; this has come down to us 

in the form of disputations (literature of disputes over 

relative values). This kind of wisdom has been de- 

scribed as “value wisdom’ (Hans Heinrich Schmid, 

Wesen und Geschichte der Weisheit, Berlin, 1966). The 

rise of proverbs relating to occurrences in nature and 

society brought for the first time the formulation of sim- 

ple factual situations (called therefore the “wisdom of 

events’). This stage paved the way for wisdom sayings 

in the narrower sense. The latter emerged from obser- 

vation of human behavior (initially without thematiz- 

ing the act-consequence connection), first in proverbs 

and then clearly in various “counsels,” which unfortu- 

nately have come down to us only in fragmentary form 

(Counsels of Shuruppak, Counsels of Wisdom). Wisdom 

gradually made its way into various other genres; 

meanwhile links were also established between wisdom 

and ideas of a socio-ethical and legal kind from royal 

and legal texts (e.g., conceptions of protecting the weak, 

widows, and orphans; doing good and hating evil; prac- 

ticing righteousness). Wisdom thus sought to formulate 
and thereby give insight into the basic rules governing 

the cosmos. The gods had established a just world or- 

der; it was for human beings to learn this order and act 
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accordingly. The challenge to this outlook by, for ex- 

ample, historical events led to a crisis of wisdom, since 

the act-consequence connection came into question and 

the theme of the “suffering just man” became topical. - 

This was the subject of the “Job poems,’ which fol- 

lowed the ‘complaint and response paradigm” (ersha- 

hunga). To this genre belong the following: Sumerian 

Job, the Poem of the Righteous Sufferer (also called I 

Will Praise the Lord of Wisdom [Ludlul bel nemegi), from 

its opening words), the Babylonian Theodicy, and the 

satirical Dialogue of a Master and Slave (or Dialogue of 

Pessimism), which probably does not belong to the wis- 

dom literature but is nonetheless very informative in re- 

gard to it. The conclusion reached in these works is that 

God’s action is inscrutable and his wisdom different 

from that of human beings. The act-consequence con- 

nection is pushed into the background but not aban- 

doned, since insight into the order governing the world 

is denied to human beings. In all this we can see wis- 

dom in the process of leaving our earth and becoming a 

supratemporal system and part of the divine world (to 

which in fact it had always belonged). 
Egypt. Unlike Mesopotamia, Egypt did not have a 

“list wisdom” as a preliminary stage of wisdom; instead 

the sapiential saying (maxim) served as the starting 

point of a wisdom literature (the various ‘‘counsels’’). 

The sapiential saying either contained a simple state- 

ment about the world and social relationships or it al- 

ready connected consequences with specific actions that 

were either recommended or disapproved. Unlike the 

Mesopotamians, the ancient Egyptians developed the 

concept of a cosmic order (maat) that became basic to 

the idea of wisdom. The goddess Maat was a daughter 

of Re, the sun god, and symbolized truth, justice, and 

order in cosmos and society. The pharaoh was her rep- 

resentative on earth. The wise had to act like Maat; 

agreement with her bestowed success, disagreement 

brought punishment (unhappiness). Subordination to 

Maat was therefore the mark of the wise. Wisdom sup- 

plied the needed rules, which were based on tradition 

and experience (which included successive reinterpre- 

tations). Examples of wisdom or, as Egyptologists pre- 

fer to say, of “counsels” or “instructions,” go back to 

about 2800 BcE. Only the names of the earliest have 

come down to us (Instructions of Imhotep, Instructions 

of Djedefhor). The Instruction of Ptahhotep is the oldest 

surviving document of this genre (fifth dynasty). It is 

filled with optimism about the order (maat) that exists 

and is known and with an unbroken confidence in the 

act-consequence connection. Modesty, uprightness, self- 

control, subordination, silence, are virtues of the wise. 

The idea of the silent sage influenced Egyptian bio- 

graphical literature. Citations from the wisdom litera- 

ture can be demonstrated in numerous inscriptions. 

Most of the remaining “instructions” are from the 

Middle Kingdom (c. 2135-1660 Bcg) and are ““‘tenden- 

tious writings” that discuss problems of wisdom and 

are therefore also called ‘disputation literature.” 

Among them are the Instruction for Merikare (tenth dy- 

nasty), in which the first mention is made of the judg- 

ment of the dead; the Instruction of King Amenemhet to 

His Son Sesostris (twelfth dynasty), which was probably 

a model for Proverbs 22:17-24:22, although the former 

is more pessimistic and materialistic; and the Instruc- 

tion of Cheti, Son of Duauf, a piece of publicity for the 

civil service. The threat to the old order shows through 

in the Admonitions of an Egyptian Sage and the Protest 

of the Eloquent Peasant. 

To the period of the New Kingdom (c. 1570-1085 BcE) 

belong the Instruction of Ani (eighteenth dynasty), 

which defends traditional authority against criticism, 

and the Instruction of Amenemope (twenty-second dy- 

nasty), which is strongly pietistic and calls for humility 

toward the hidden rule of the sun god. From the late 

period (first millennium cE) we have only the very 

homespun Instruction of the Papyros Insinger and the in- 

struction of a certain Ankhsheshonk. Characteristic of 

later wisdom (from the eighteenth dynasty on) is the re- 

alization, in Egypt no less than in Babylonia, of the lim- 

itations of human knowledge and the freedom of the di- 

vinity; this meant that the act-consequence connection, 

though weakened, was not completely abandoned, but 

was considered to reside in the impenetrable recesses of 

the godhead. Authority, tradition, humility, circum- 

spection, and silence continued to be themes of wisdom. 

In fact, in the late period wisdom and piety came to be 

more closely identified. Maat yielded to the godhead 

(Re). Devout individuals had as their partner no longer 

Maat but God; God became the guarantor of the act- 

consequence connection, which was hidden from the de- 

vout but which they nonetheless humbly accepted as ex- 

isting. Wisdom now consisted in this knowledge of God 

and his free will, a knowledge that was familiar to the 

Bible and probably exerted an influence on it. For that 

matter, a monotheistic or henoheistic current runs 

through the entire wisdom literature. 

Ancient Israel, Judaism. Israelite wisdom literature 

(Proverbs, Job, Ecclesiastes) underwent developments 

comparable to those in Babylonia and Egypt. [See Wis- 

dom Literature.] In its earliest, preexilic form, wisdom 

is here, as in the ancient Near East generally, not spe- 

cifically religious but focused on the act-consequence 

connection in the cosmos and in individual lives (see 

Pry. 22:13—23:11). It is not opposed to faith in Yahveh 

but on the other hand has only peripheral contacts with 

it (see Prv. 16:1—-22, 16:28-29). Yahveh, like the ancient 

Near Eastern and Egyptian sun god, is guarantor of the 
cosmic order that governs the lives of human beings. 



Wisdom is primarily concerned with this-worldly ques- 

tions affecting the order and security of human life; ob- 

servation and insight into what goes on in the world 

and society play their part here. From a literary stand- 

point the proverb or maxim is the basic form of trans- 

mission (Proverbs, Ecclesiastes; later on, the Book of 

Ben Sira and the Wisdom of Solomon). Ascription to Sol- 

omon (c. 970 BcE) has a historical basis to the extent 

that international communication (especially with 

Egypt) flourished during that period (see the First Book 
of Kings 5:9-14). From that time on in Israel, as else- 

where, the “wise man” (ish hakham) had his place 

alongside the priest and the prophet, and the area of 
tradition with which he dealt soon became one of the 

most important in Israelite literature (see Ben Sira 

24:3-7). 

In its historical development this literature reflects 

shifting approaches to wisdom until the latter’s crisis 

and disintegration (Job, Ecclesiastes). To begin with, 

ancient wisdom is increasingly theologized, that is, con- 

nected with the Yahvistic faith, but also systematized 

or dogmatized and reduced to a series of anthropologi- 

cal contrasts (see Prv. 10-15). The wise and the foolish 

are turned into contrasting types, as are the devout and 

the ungodly, the sensible and the ignorant, and so on. 

The act-consequence connection changes (in the post- 
exilic period) to a connection between behavior and 

its results (Prv. 10:30, 11:3—4). Corresponding dualistic 

traits make their appearance as human beings are di- 

vided into the just and the wicked, and the cosmos into 

good and evil, just and unjust. Wisdom itself withdraws 

into heaven and is personified (see below). The ancient 

program of wisdom, which urged insight into human 

beings and the world through observation and its appli- 

cation, comes under the control of strict monotheism 

and the doctrine of creation, both of which leave little 

room for independent human thought. As a result, the 

crisis of dogmatized wisdom becomes radical and leads 

in the Book of Job to its rejection. As in the Babylonian 

world, an appeal is made at this point to the inscruta- 

bility of God (see Jb. 40), a solution that is accepted in 

later Judaism. At the same time, however, a return to 

the ancient, authentic concept of wisdom is urged Vb. 

38-39): understanding of the world consists in the ac- 

knowledgement of its given order, even though insight 

into it is limited. The most radical break with the wis- 

dom tradition comes in the Hellenistic period in the 

person of Qohelet (the purported author of Ecclesiastes), 

who abandons the act-consequence connection as a 

means of insight, is skeptical about an order in the 

world, and demonstrates the meaninglessness of human 

existence. Wisdom is no longer available in this world 

(see also Jb. 28). Reverence is still shown toward cre- 

ation and its distant creator, but the “historicality of 
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human existence” and its transitory character are the- 
matized for the first time. Qohelet offers no solution for 

the crisis; the world and human beings remain unintel- 
ligible. 

This situation, which we meet only in the Bible, had 

consequences that probably led to the disintegration of 

the biblical worldview in gnosticism. But Jewish apoc- 

alypticism too had some of its roots in wisdom: the re- 

moval of wisdom from the world led to an eschatologi- 

cal hope; the introduction of dualism into the cosmos 

(see above) led to the apocalyptic doctrine of the two 

kingdoms; historical events had deprived the scribes, 

who were the transmitters of wisdom, of their ancient 

theater of operations, the royal court, and they dreamed 

of its future restoration. Gnosis and apocalyptic were 

connected. 

Hellenistic influence probably played a part also in 

the complete transformation of the figure of wisdom 

(Hokhmah). It becomes a suprahuman, otherworldly 

personage, a divine hypostasis (Prv. 8:22—31; Ben Sira 

4:11-19, 24:3-22; Wis. 6-9), a mediator of revelation 

and creation (Prv. 3:19, Ben Sira 24:3); it is even identi- 

fied with the Torah, or Law, as the content of the word 

of God (Ben Sira 24:8, 24:23; 1 Bar. 3:9-4:4). It takes on 

the traits of a goddess (perhaps Isis Panthea) and, as 

Lady Wisdom, becomes the antagonist of Lady Folly, 

another personification, modeled on Aphrodite or As- 

tarte (Prv. 7:9-13, 9:1-18). [See Hokhmah.] “Kinship” 

with her, such as the just or the wise have, bestows im- 

mortality (Wis. 6:17) and even makes one like God (Wis. 

6:18). This shift from a horizontal role, as an anthropo- 

logical skill in understanding of the world, to a vertical 

role leads in the Wisdom of Solomon (first century BCE) 

and then especially in the work of Philo Judaeus (first 

century CE) to the idea of wisdom (Gr., sophia) as an 

otherworldly figure accessible only through esoteric 

“knowledge.’’ Communication with this distant heav- 

enly wisdom is accomplished in the philosophy of Philo 

through the Logos (the divine intelligible word), which 

represents ‘‘wisdom close to us.’ Sophia is thus acces- 
sible only through revelation and knowledge of the Lo- 

gos. It is no longer available in this world, but has van- 

ished from it (Ethiopic Apocalypse of Enoch 42:1-8, 4 

Ezr. 5:9-10, Syriac Apocalypse of Baruch 48:36). At this 

point the way is already being paved for the gnostic 

conception of wisdom. 
Christianity and gnosis. Early Christianity accepted 

the early Jewish conception of wisdom at various levels. 

On the one hand, the early Jesus tradition (the pur- 

ported source of the sayings of Jesus, known as the Q 

source) took over the ancient Israelite proverbial wis- 

dom (explicit reference is made to Solomon in Mt. 

12:42, Lk. 11:31); on the other hand, Jesus himself is un- 

derstood as the embodiment of wisdom (Lk. 7:35 and 
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parallels; cf. Mt. 23:34-36 with Lk. 11:49). He is “filled 

with wisdom” from his childhood (Lk. 2:40, 2:52) and 

surpasses even Solomon in this respect (Mt. 12:42, Lk. 

11:31). His deeds and teachings demonstrate his wis- - 

dom (Mk. 6:2, Mt. 13:54). Scholars therefore speak of a 

‘“wisdom-Christology” as one of the earliest forms of 

christological statement. In the letters of Paul wisdom 

plays an important role in his dispute with the com- 

munity in Corinth (1 and 2 Corinthians), where a wis- 

dom that was probably already interpreted in a gnostic 

manner was being preached and was finding expression 

in ecstatic utterances (revelations). In response, Paul 

conceives the momentous idea that Christian wisdom, 

represented by the Redeemer, is foolishness (méria) to 

the world, this wisdom being the cross that as sign of 

the ‘“‘weakness of God” (/ Cor. 1:25) is the very sign of 

his ‘“‘strength.” God has destroyed ‘‘the wisdom of the 

wise” and turned it into “foolishness” (J Cor. 1:18—22, 

2:6-8). In the presence of the true wisdom of God, 

which has been revealed in Christ, the traditional wis- 

dom of this world has been reduced to naught, but at 

the same time it has also been fulfilled. Those who be- 

lieve in Christ possess “the power of God and the wis- 

dom of God” (/ Cor. 1:24, 1:30, 2:10-12, 3:18). Old Tes- 

tamental and Jewish wisdom literature of two centuries 

before the common era is here given a completely new 

interpretation and thereby rescued from the crisis into 

which it had fallen; on the other hand, limits are also 

set for any future Christian conception of wisdom. The 

critical acceptance of ancient wisdom traditions and 

the ambivalent response of Christian theology to philos- 

ophy both have their roots here (see Thomas Aquinas on 

the one side and Martin Luther on the other). Mean- 

while, as the Letter of James in particular shows, the 

principle is still accepted that wisdom shows its truth 

in ethico-moral practice: Christian life is wisdom made 

manifest Jas. 3:13-17; cf. Jas. 1:5). The ancient idea of 

wisdom is thus revived here; it becomes a Christian vir- 

tue for coping with life. 

In my opinion, gnosticism has its roots in those parts 

of early Jewish sapiential teaching that, like Eccle- 

siastes, challenged the traditional picture of the world. 

Independently of this heritage from tradition and the 

history of ideas, gnostic literature too continues to pre- 

sent wisdom in the guise of transmitted sayings, for the 

most part in Christian form (from the Nag Hammadi 

corpus, the Gospel of Thomas and the Gospel of Philip; 

see also Silvanus and the Sentences of Sextus), but also 

in new forms of its own (The Thunder, Perfect Mind). 

Most notable, however, is the figure of Sophia, or Pistis 

Sophia (‘‘faith wisdom”’), an ambivalent embodiment of 

the gnostic Pleroma, especially in the Barbelo and Val- 

entinian forms of gnosis. [See Sophia.] According to 

some heresiological accounts and original (Nag Ham- 

madi) texts, Sophia is a companion of the most high 

God; more precisely, she is the feminine aspect of his 

first manifestation or emanation, whose masculine as- 

pect or consort may be identified with the Primal Man, 

the Son of man, or Christ (Seth). A second, lesser Sophia 

must also be included in the series of ‘‘syzygies”’ (paired 

aeons) that derive from the first pair. Other passages— 

and these are in the majority—describe Sophia var- 

iously as one of the final aeons: the one that, as mother 

of the demiurge (Ialdabaoth), is indirectly involved in 

the fate of the created world. But she is simultaneously 

active in the work of redemption, repairing the harm 

done by the loss of the spark of light, inasmuch as So- 

phia herself, split into two parts—an upper and a lower, 

a greater and a lesser, a part of life and a part of death, 
of truth and of lie, or simply as Sophia and Achamoth 

(the Aramaic word for ‘“‘wisdom’’)—suffers in an exem- 

plary fashion the fate of the fall and redemption. This 
version is characteristic of the so-called Barbelo gnos- 

tics and of the Valentinians; it is also attributed to the 

Cainites and the Ophites, as well as to the Sethians. 

Several texts from Nag Hammadi also belong here (e.g., 

Apocryphon of John, Hypostasis of the Archons, Gospel 

of the Egyptians, Trimorphic Protennoia). Gnostic wis- 

dom (sophia) serves to express many sides of gnostic 

thought. It serves as an image of the self-estranagement 

of God in emanation and reflection; thus it represents 

the feminine aspect in God, while leaving his perfect 

unity undiminished. But Wisdom is also (as aeon) the 

consort of the Savior and is intimately connected with 

both demiurgic (cosmological) and soteriological pro- 

cesses. This has nothing to do with feminist ideas; be- 

hind it, rather, stands the heritage of the Jewish wis- 

dom tradition in its later form. 
Iran and Zoroastrianism. It is often forgotten that 

Iran too has produced an extensive wisdom literature 

that goes by the Middle Persian name of handarz (early 

New Persian, andarz), meaning ‘‘advice, instruction.” 

This too has been handed down in various forms of gno- 

mai. It is preserved only in Middle Persian, but it doubt- 

less had Avestan (Old Iranian) precursores (such as the 

now lost Barish nask). At the center of this literature is 

“wisdom” (MPers., khrad, or xrat), whose representa- 

tives or transmitters were kings of the prehistoric pe- 

riod (e.g., Jam, Oshnar) and the Sasanid period (e.g., 

Chosrau I), viziers (e.g., Wazurgmihr i Bokhtagan), 

and priests (e.g., Adurbad 1 Mahraspandan). Here again 

collection and transmission were the work of 

priestly schools or the (fire) temples. Since thought, 

along with speech and action, played a dominant role 

in Zoroastrianism, great attention was paid to the 

teaching of religious knowledge. This knowledge was 

identified with wisdom. But in fact the “knowledge” in 

question was not only religious, theological, and cultic. 



Iran had either taken over (via Hellenism) or had itself 

produced a great deal of secular knowledge. 

Nonetheless, the religious framework within which 

the wisdom tradition was placed played a very impor- 

tant role. According to one of the principal works, 

Ménog i Khrad (Spirit of Wisdom), all wisdom flows 

from a single wisdom that goes back to God. Two works 

in particular are important in this context. One is the 

sixth book of the encyclopedia Dénkard (Acts of Reli- 
gion); the other is Dadistan i Ménég i Khrad (Book of 
Judgments of the Spirit of Wisdom). Both originated in 

the Sasanid period but preserve older material as well. 

Book 6 of the Dénkard goes back in part to the Avestan 

Barish nask; other material comes from oral tradition. 
Its content is largely religious and has to do with Zo- 

roastrian teaching on cleanliness; it is therefore highly 
ritualistic in character. In this context wisdom is cor- 

rect knowledge and correspondingly correct behavior in 

things-religious. “This world was created by Ohrmazd 

the Lord [Av., Ahura Mazda] with knowledge (danagih). 

He maintains it with sagacity (frazadnagih) and manli- 

ness (mardabagih); ultimately He will become joyful 

through it’’ (Shaked, 1979, sec. 311). This is interpreted 

as follows by the sages (dandgan): ‘‘The thing of Wisdom 
(khrad) is this: sagacity (frazdnagih), manliness (mar- 

dabagih) and the hope of the Renovation’”’ (ibid., sec. 

312). The same passage goes on to say: ‘The substance 

of wisdom (khrad) is similar to that of fire. For nothing 

in this world may become so perfect as that which is 

done by wisdom (khrad)” (ibid., sec. 313). In the Dén- 

kard, ‘‘character’” (khém or xém) is superior even to wis- 

dom, since “wisdom is in character; and religion is in 

both wisdom and character’”’ (ibid., sec. 6; see also sec. 

2). Ohrmazd creates creatures through ‘‘character,” 

“holds them with wisdom, and takes them back to him- 

self by religion” (ibid., sec. 11). 

In other, more secular handarz texts wisdom is at the 

head of the virtues and leads human beings to a knowl- 

edge of their duties. Ohrmazd created the following 

spiritual realities that help human beings to that goal: 

“innate wisdom, acquired wisdom, character, hope, 

contentment, religion [dén], and the consultation of the 

wise” (Ayadgar i Wazurgmihr 43, cited in Shaked, 1979, 

p. xxvi). Acquired wisdom is gained through education; 

innate wisdom preserves human beings from fear and 

sin. Clearly, in Zoroastrianism wisdom is firmly embed- 

ded in a religious context (although secular wisdom is 

not completely absent). Wisdom is primarily a matter 

of Zoroastrian knowledge; the latter defines its essence. 

It is therefore the duty of the faithful to follow the 

“wise” (teachers, priests) and ask them questions; asso- 

ciation with them brings God close to one. Parts of Ira- 

nian wisdom literature, however, are also marked by a 

fatalistic pessimism reminiscent of Ecclesiastes 
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(Shaked, 1979, sec. D). “Destiny” (bakht, bréh, zaman) 

determines human beings; their action is geared to its 

accomplishment. We see here the influence of Iranian 

teaching on fate (i.e., Zurvanism), an influence also to 

be seen in modern Persian literature wherever this is in 

continuity with ancient Iranian wisdom traditions 

(proverbial literature, didactic poetry). 

Wisdom clearly emerges as a heavenly person or hy- 

postasis, the Spirit of Wisdom (Ménég i Khrad), in the 

work of the same name. Wisdom is here viewed as one 

of the “holy immortals’ (Amahraspandan; Av., Amesha 

Spentas); in fact, the author devotes more prayers to 

her than to the others (1.53). She is “original wisdom 

(asn khrad) from the heavens and the worlds’; she 

dwells with Ohrmazd and combines all wisdom in her- 

self (57.3-32); she was created by Ohrmazd (8.3, 8.8), 

and through her he created the world (1.11, 1.49, 57.5); 

through her Ohrmazd keeps the world in existence 

(1.12). Her most important function is instruction or, as 

the case may be, revelation. Each of the sixty-two chap- 

ters following upon the introduction to the work begins 

with questions by an (anonymous) ‘“‘wise man’ (dandg), 

which Wisdom then answers at length. The book is thus 

a compendium or catechism of Zoroastrianism and de- 

rives its authority from the heavenly wisdom of God. 

The ‘“‘wise man” who passes its contents on is evidently 

a representative of the Zoroastrian community or priest- 

hood. He had wandered through the world, from land 

to land and city to city, looking for wisdom, until he 

realized that true wisdom was to be found in his reli- 

gion; then this wisdom appeared to him in bodily form 

as Ohrmazd’s Spirit of Wisdom (Ménog i Khrad) and 

instructed him (1.14—61). The most likely equivalent of 

this Wisdom in the Avesta is Vohu Manah (Vahuman, 

Vahman), the Good Mind; “‘primordial or inherent wis- 

dom” (asn khrad) is found in Yasna 22.25 and 25.18 

(asn6 khratush) in connection with the Zoroastrian con- 

cept of faith (“‘the innate understanding Mazda-made’’). 

India. Some of the earliest Indian wisdom literature 

is found in the collections of proverbial wisdom that 

were made for rulers or kings, as, for example, the well- 

known Pafcatantra or the Hitopadesa (Instruction in 

What Is Beneficial). The Mahabharata, the Indian na- 

tional epic, contains in its didactic sections a good deal 

of ancient wisdom tradition; this includes the Bhaga- 

vadgita in particular. The important part played by 

knowledge or insight (j#dna) in ancient Indian thought 

(especially in the Upanisads) has given wisdom a cen- 

tral position in India. [See Jnana.] It is difficult to dis- 

tinguish this wisdom from philosophy, and philosophy 

in turn from religion; each shares in the character of the 
others. The Bhagavadgita praises “the way of knowledge 

or wisdom”’ in preference to the way of action (karman): 

“A man of faith, intent on wisdom (jfdna), his senses 
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(all) restrained, wins wisdom; and, wisdom won, he will 

come right soon to perfect peace” (4.39; trans. Robert 

C. Zaehner, The Bhagavad-Gita, London, 1973). Brah- 

manic philosophy or religion did not, however, reach 

the point of personifying wisdom or knowledge. This 

step was taken only in Buddhism, in which the Indian 

ideal of knowledge, the way to deliverance from the cy- 

cle of births (samsdra) without reliance on the priestly 

tradition or extreme asceticism took new forms. But the 

objectification (hypostatization) of redemptive knowl- 

edge or transcendental wisdom (prajfid; Pali, panna) 

came only in Mahayana Buddhism, beginning in about 

100 BcE in southern or northern India. A whole litera- 

ture arose (originally in Sanskrit) consecrated to what 

it termed the “perfection of wisdom” (prajndpdramita; 

lit., “the wisdom that has gone beyond’). The earliest 

Prajhaparamita works were composed between 100 BcE 

and 150 cg; from the fourth to the seventh centuries CE 
compendia and short versions were redacted under the 

influence of the Madhyamika school; from the sixth cen- 

tury on, Tantrism also gained control of these texts and 

gave them ritualistic interpretations (to the extent even 

of introducing antinomian practices). As mentioned 

above, there are a number of parallels between the 

Buddhist and the early Jewish conceptions of wisdom. 

The Buddhist “wisdom books” (Conze, 1975) introduce 

a specifically new type of knowledge about redemption: 

an insight into the ‘emptiness’ (Sainyata) of existence 

that promises deliverance. These teachings are pre- 

sented in the form of dialogues between the Buddha and 

some of his disciples. The manner of presentation lends 

authority to the new teaching and gives it canonical sta- 

tus. Here the virtue (pdramitad) of “insight” (prajna, 

panna), perhaps under the influence of the South In- 

dian mother goddess, is sometimes personified as a god- 

dess of wisdom, Prajfiaparamita. In this form she is re- 

garded as ‘mother’ of all the Buddhas (buddhamati, 

jinadna mata) and bodhisattvas. 

If a mother with many sons had fallen ill, 

They all, sad in mind, would busy themselves about her: 

Just so also the Buddhas in the world-systems in the ten 

directions 

Bring to mind this perfection of wisdom as their mother. 

The Saviours of the world who were in the past, and 

also those that are (just now) in the ten directions, 

Have issued from her, and so will the future ones be. 

She is the one who shows the world (for what it is), she 

is the genetrix, the mother of the Jinas, 

And she reveals the thought and action of other beings. 

(Conze, 1973, p. 31) 

Prajnaparamita is depicted iconographically with 

two, four, six, ten, or twelve arms. Her color is gold or 

white; her symbols are the lotus and a book (colored 

blue or red). She often resembles depictions of Mafjusri 

(the male personification of wisdom) or Sarasvati (the 

Hindu goddess of learning, eloquence, and intelligence) 

or Avalokitesvara, Tara, and Cunda. [See Mafjusri; Ava- 

lokitesvara; Sarasvati; and Tara.] To ordinary Bud- 

dhists she is a goddess who can be invoked and who 
bestows merit, well-being, and blessing. Buddhist theo- 

logians, however, see in her simply a “‘spiritual” mani- 

festation of redemptive or enlightening (“‘bodhi-giving’’) 

wisdom, which contains and sustains all things and is 

called ‘“‘mother of enlightenment.” Here the very es- 

sence of Buddhist doctrine is manifested and personi- 

fied. The various interpretations of this doctrine in the 

Mahayana schools (Madhyamika, Yogacara, Tantra) are 

also reflected in the figure of Prajfaparamita and the 

literature about her. One of the best-known hymns to 

her was composed by Rahulabhadra (c. 150 ce): 

Homage to Thee, Perfect Wisdom, 

Boundless, and transcending thought! 

All Thy limbs are without blemish, 

Faultless those who Thee 

discern. . . 

Teachers of the world, the Buddhas, 

Are Thine own compassionate sons; 

Then art Thou, O Blessed Lady, 

Grandam thus of beings all. . . . 

When as fearful Thou appearest 

Thou engender’st fear in fools; 

When benignly Thou appearest 

Comes assurance to the wise. . . . 

By all Buddhas, Single Buddhas, 

By Disciples courted, too, 

Thou the one path to salvation, 

There’s no other verily. . . . 

By my praise of Perfect Wisdom 

All the merit I may rear, 

Let that make the world devoted 

To this wisdom without peer. 

(Conze, 1959, pp. 168-171) 

The Tantric school produced magical incantations or 
formulas (mantras) for Prajiaparamita, which were 
given by the goddess herself. The recitation of these say- 
ings has liberating power; it is also meritorious on be- 
half of others. In this form of Buddhism the figure of 
Wisdom unites in itself all aspects of religion, both in 
theory and in practice. In fact, Prajiaparamita is prob- 
ably its most notable expression. [See also Prajna; Ta- 
thata; Upaya; Buddhism, Schools of, article on Maha- 
yana Buddhism; and Goddess Worship, article on The 
Hindu Goddess.] 

China. Finally, I shall add a brief word on China, 
where, in contrast to India, wisdom has minimal con- 
nections with religion. In Confucianism it has an un- 
ambiguously ethico-moral character. [See Confucian 
Thought.] We are reminded of the Greeks when we find 
wisdom consisting in the avoidance of extremes and the 



following of the mean. Chih (‘‘wisdom’’) is one of the 

five cardinal virtues that characterize the Confucian 

“wise man” (chiin-tzu). It includes knowledge of human 

nature and society, a command of language, and a prac- 

tical behavior that obeys the Confucian rules (li). [See 

Li.] “The sense of right and wrong is the beginning of 
wisdom (chih)” (Fung Yu-lan, 1952, vol. 1, p. 121). 

Every human being has the native ability to become 
wise and needs only instruction and practice, since in 

the prevailing Chinese view human nature is good (an- 

other point reminiscent of Greek thought). [See the 

biography of Meng-tzu.] Confucianism nonetheless also 

offers the ideal of the “noble man” or “holy man” (sheng- 

jen) who surpasses even the wise man, since he complies 

perfectly with all the principles (li), lives in harmony 

with nature and society, and thus is the peerless teacher 

of an age. The ancient meaning of wisdom as the prac- 

tical management of life through knowledge of the 

world and human beings has probably found its most 

impressive development in China and has for thousands 

of years profoundly shaped the character of the people. 

Wisdom is embodied in behavior and can be acquired 

by practice; it then becomes a habitual attitude. 

[See also Knowledge and Ignorance.] 
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KuRT RUDOLPH 

Translated from German by Matthew J. O’Connell 

WISDOM LITERATURE. [This entry consists of 
two articles. Biblical Books is a discussion of the corpus 

of biblical writings identified as wisdom literature. Theo- 

retical Perspectives discusses attempts to extend the con- 

cept of wisdom literature to nonbiblical bodies of litera- 

ture and assesses the usefulness of the concept in religious 

studies. For a discussion of the parameters of the concept 

of wisdom, mainly in biblical but also in Jewish postbib- 

lical literature, see Hokhmah. For a definition of wisdom 

as a form of religious knowledge, and a survey of the tra- 

ditions that attach significance to it, see Wisdom.] 

Biblical Books 

Certain books within the Hebrew scriptures stand out 

as significantly different from the narrative and legal 

material comprising the Pentateuch as well as from 

prophetic and apocalyptic literature. This “alien cor- 

pus” is altogether silent with regard to the dominant 

themes found in the rest of the Bible, for example the 
promise to the patriarchs, the deliverance from Egypt, 

the Mosaic covenant, the centrality of Jerusalem and 

the Davidic dynasty, the prophetic word, and so forth. 

In the place of such emphases one finds ideas and liter- 
ary forms that are closer to certain Egyptian and Mes- 

opotamian works. That literary corpus contains a ra- 

tional principle of the cosmic order that is worthy of 
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study (hokhmah in ancient Israel, maat in Egypt, me in 

Mesopotamia) and expresses a belief that conduct in ac- 
cord with this principle brings well-being. Or the liter- _ 

ature gives voice to various levels of doubt about the 

validity of this understanding of reality, a skepticism 

spawned by life’s inequities. Since study of the under- 

lying principle of the universe rather than proclamation 
of the divine word comes to prominence here, modern 

scholars designate these texts as wisdom literature. 

Characteristics of Wisdom Literature. Decisive differ- 

ences do exist between Israel’s sapiential literature, on 

the one hand, and certain texts written in Egypt and 

Mesopotamia on the other. Egyptian wisdom functioned 

almost exclusively at the royal court. Its aim was to pro- 

vide proper education for future bureaucrats in the phar- 

aoh’s court. Accordingly, this literature largely assumed 

the form of instruction (e.g., the Instruction of Ptahho- 

tep, the Instruction of King Amenemhet to His Son Sesos- 

tris, and the Instruction for Merikare) and its setting was 

usually the scribal school (praise of which occurs in Pa- 

pyrus Sallier, Papyrus Anastasi, and the Jnstruction of a 

Man for His Son.) In Mesopotamia the study of school 

texts also played an important role, but the fundamental 

feature of wisdom was cultic, indeed, magical, and the 

goal of wisdom was to manipulate the paraphernalia of 

the cult in order to ensure one’s existence. 

Israelite wisdom finds primary expression in the 

books of Proverbs, Job, and. Ecclesiastes within the Pal- 

estinian (Masoretic) canon and in Ben Sira (Ecclesiasti- 

cus) and the Wisdom of Solomon in the Alexandrian 

canon (the Septuagint). Its influence extends beyond 

these texts to Psalms (Ps. 1, 19, 33, 39, 49, 127) and var- 

ious other books. The precise extent of this influence is 

the subject of considerable discussion; scholars have 

claimed much of the Hebrew scriptures for the sages 

(Genesis 1-11, the Joseph story, Deuteronomy, Amos, 

Isaiah, Micah, Jonah, Habakkuk, Esther, the succes- 

sion narrative in 2 Samuel 9-20, 1 Kings 1-2, and more). 

While such claims appear to be exaggerated, they do 
serve as a reminder that the sages did not dwell in iso- 

lation from the prophets, priests, and raconteurs in an- 
cient Israel. 

With the exception of Job, these Israelite wisdom 

books are pseudonymous. There is no historical basis 

for the attribution of the older collections within Prov- 

erbs to Solomon or for Solomonic authorship of Eccle- 

siastes and Wisdom of Solomon; in Egyptian wisdom lit- 
erature pseudonymity and literary fiction of royal 

authorship also play a significant role. The unique ex- 

ample of pride of authorship is Yehoshu’a ben Sira, the 
author of Ben Sira, who claims to have run a school 

about 190 BcE during the high priesthood of Shim‘on II. 

Confirmation of this date comes from information pro- 
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vided by Ben Sira’s grandson, who translated the He- 

brew text into Greek around 132 sBcg, and from the 

hymn in praise of Shim‘on. Proverbs contains several 

different collections from various times, some of which 
may be preexilic. Ecclesiastes probably comes from the 

end of the third century BcE, while Wisdom of Solomon 

is known to be considerably later, because it was writ- 

ten in Greek and because its thought patterns and rhet- 
oric are thoroughly hellenized. In dating Ecclesiastes, 

grammar and syntax seem conclusive. Job is particu- 

larly hard to date, but a combination of things, includ- 

ing both language and thought, suggest the sixth cen- 

tury BCE or slightly later. 

Themes, Literary Type, and Function. In general, 

wisdom literature comprises two quite distinct types: 

brief observations about the nature of reality and in- 

structions deriving from experience or extensive reflec- 

tion on the deeper meaning of life. The former are for- 

mulated in parallel half lines for the most part; one 

statement is thus balanced by another, either synony- 

mously or antithetically. Three variants are ‘Better is 

this than that” (e.g., Prv. 15:16); a graded numerical 

proverb, such as “Three things . . . yea, four” (e.g., Prv. 

30:18-19); and “There is. . .” (e.g., Prv. 20:15). Most of 

these brief aphorisms are complete in themselves, al- 

though larger paragraphs appear in the latest collection 

in Proverbs 1-9, Ecclesiastes, and, especially, Ben Sira, 

constituting paragraphs that resemble brief essays on a 

specific topic. Speculative wisdom literature (Job and 

Ecclesiastes) prefers dialogue and monologue as its pe- 
culiar mode of expression. 

Another way of categorizing various types of wisdom 

literature derives from the four uses to which the texts 

were put: juridical, experiential, theological, and natu- 

ral. Since the king was the final court of appeal, and 
since society relied on royal power to implement jus- 

tice, the judicial ability to ferret out the truth amid 
competing claims was greatly prized, as the widely dis- 
seminated story about Solomon’s royal verdict in the 
case of two harlots’ dispute over a surviving infant sug- 
gests (1 Kgs. 3:16-28). Experiential wisdom encompas- 
ses the overwhelming majority of biblical proverbs. 
These represent conclusions based on experience, and 
they endeavor to assist others in the difficult task of 
coping. Some are content with stating the way things 
are; others engage the pedagogic enterprise with zeal, 
offering warnings and motivations for following a par- 
ticular path of conduct. Theological wisdom is con- 
cerned with the first principle of knowledge in religious 
devotion, the fear of the Lord. It speculates on the pres- 
ence or absence on earth of the divine rational principle 
(personified wisdom), and sometimes equates revelation 
of Torah and human reasoning. Natural wisdom refers 



to encyclopedic data about heavenly bodies, atmo- 

spheric conditions, wild animals, and so forth. Although 
prominent in Egypt and Mesopotamia, such noun lists 

(onomastics) did not survive in biblical wisdom, al- 

though the divine speeches in the Book of Job resemble 
them in some ways. 

The function of Israelite wisdom literature is by no 

means clear, partly because of the difficulty in tracing 

the history of this sort of thinking. At least three dis- 
tinct stages seem likely. Wisdom’s earliest phase seems 

to have coincided with early clan existence, when par- 

ents instructed their children in the ways of the world. 
The vast majority of proverbs attributed to Solomon 

may well have arisen in this early period because they 

rarely reflect the situation of the royal court. In the sec- 

ond phase, with Solomon perhaps, and certainly with 

Hezekiah, wisdom makes itself at home in the court. 

This phase placed a distinct mark on only a few prov- 

erbs, although it did evoke a tradition about ‘“‘men of 

Hezekiah” who transmitted the collection in Proverbs 

25-29. With Ben Sira the third phase comes to light, 

school wisdom. Precisely when this phenomenon first 

surfaced remains hidden. Certainly, the first epilogue to 

Ecclesiastes (12:9-12) identifies the unknown author of 

that book as a “wise man” who taught “the people,” and 

the strange pen name Qohelet has often been interpreted 

as one who summoned people to a place of worship and 

study. (It is more likely that the word alludes to his as- 

sembling of proverbs about life’s absurdity.) 

School Texts. For various reasons, several scholars 

have proposed that biblical wisdom literature origi- 

nated in Israel in monarchic or premonarchic times as 

texts for study in schools. This theory is based on anal- 

ogy with schools in the pharaoh’s court and in the Mes- 

opotamian temple precincts. Israel’s familiarity with 

international wisdom cannot be denied; witness Solo- 

mon’s relations with Egypt, the incorporation of a 

portion of the Instruction of Amenemope in Proverbs 

22:17-23:33, and the Sayings of Agur and of Lemuel’s 

Mother in Proverbs 30:1-4 and 31:1—9. Corroborative 

evidence has come from the nature of canonical wis- 
dom—its exceptional literary quality, its conscious 

rhetoric and pedagogic thrust. To these have recently 

been added data from Palestinian inscriptions (alpha- 
betic series, drawings, inaccurate spellings, transposed 

letters, large and poorly formed consonants, and so 

forth). None of this evidence is altogether compelling, 

although its cumulative force merits consideration. The 
preservation of wisdom literature implies such a group 

of individuals, whether they attended a formal institu- 

tion or not. At least one scholar has simply called this 

phenomenon “‘Israel’s intellectual tradition.” 

Internal evidence suggests that the Book of Proverbs 
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was written for the instruction of young men. That con- 

clusion seems inevitable for at least two reasons: the 

direct address to “my son” and the extensive warning 

against the foreign woman, Dame Folly, together with 

the erotic language about Dame Wisdom, which is ap- 

propriate only if the audience is male. This erotic lan- 

guage becomes fully evident in the Wisdom of Solomon 

where readers are invited to strive for marriage with 

Sophia (‘‘wisdom”’), here a divine attribute. Male domi- 

nance also explains the misogyny within canonical wis- 

dom, particularly in Ben Sira but also in Ecclesiastes 

(although this explanation has been disputed). If the au- 
thor of the epilogue to Ecclesiastes is trustworthy, a de- 

mocratization may have taken place under this collec- 

tor of sayings who taught “the people.” 

Wisdom as a Way of Thinking. Just what did the 

teachers wish to communicate to their students? The 

sages endeavored to discover ways to secure one’s exis- 
tence and to enrich it, as in Ecclesiastes’ question “What 

is good for humans?” Their ultimate goal was to 

achieve life’s good things: a good name, longevity, 

wealth, wise children. Believing that the creator had 

implanted within the universe the secrets to success, 

these sages looked for analogies that unlocked the doors 

to such insight. Observation of nature and human na- 

ture, the study of animals and insects—these were the 

ways in which they obtained information that was then 

applied to their own concrete situation. They also 

moved beyond the visible universe to speculate about 

God’s nature and activity, and even their quest for plea- 

sure was grounded in religious conviction. Since order 

in society, like cosmic order, is divinely ordained, the 

wise individual is not disruptive of society. Entirely 

missing, therefore, is the prophetic sense of social revo- 

lution. In its place prudence reigns, and a calculated 

use of bribes, silence, and the concealment of real 

thoughts and feelings. Self-control and the right word 
were their aim. The seekers of wisdom sought to know 

the appropriate word or proper deed for a given occa- 

sion, the one that would confirm their membership in 

the company of the wise and therefore the righteous. 

A Crisis of the Intellect. Experience was sometimes 

ambiguous, forcing the wise to question their own hard- 

ened dogmas. That was especially the case with regard 

to the conviction that virtue flourished and vice resulted 

in calamity. Belief in reward and retribution evoked 

powerful protests from the authors of Job and Eccle- 
siastes. In Mesopotamia a similar crisis of faith pro- 
duced such works as the Sumerian A Man and His God, 

I Will Praise the Lord of Wisdom, the Babylonian Theod- 

icy, and the Dialogue of a Master and Slave. Further- 
more, to the biblical sages life was infinitely more com- 

plex than their proverbial formulations might suggest. 
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They therefore ventured to speculate about things that 

could not be verified in experience. Religion thus 

emerged into prominence, both as the essential ingre- 

dient of all knowledge and as a faith claim. Whereas 

Yahvism tended to ground its claims in history, the 

wise took creation as their starting point. They even 

posited a feminine principle (hokhmah) as active in the 

process of creation (Prv. 8:22—31), eventually identifying 

it with the Torah of Moses (Sir. 24:23). In general, cre- 

ation faith functions to undergird belief in divine justice; 

only the creator has sufficient power and knowledge to 

assure justice on earth. As long as sages believed in the 

power of the human intellect to secure their existence, 

grace remained in the background. In time, loss of faith 
in the power of wisdom creates a vacuum into which 

competing forces come. These opposing responses are 

pessimism and divine mercy, and their spokesmen are 

Ecclesiastes and Ben Sira, respectively. 

Skepticism’s roots go back a long way prior to the 

time of Ecclesiastes (e.g., Jgs. 6:13, Prv. 14:1, 14:13, 16:9, 

16:33). Integral to the earliest sapiential expression is 

the concession that human ingenuity has its definite 

limits. Those who devise plans for battle must ulti- 

mately acquiesce before an incalculable divine will. Life 

has its mystery, which cannot be penetrated. Even in- 

stances of injustice cropped up now and then. In time, 

those cracks in the fundamental conviction of the sages 

became more frequent, and the idea of wisdom’s hid- 

denness suddenly emerged as a viable epistemological 

option. The poem, probably by another author, that has 

been inserted into the Book of Job (28) marvels at the 

remarkable achievements humans have to their credit 

but expresses the opinion that wisdom is accessible to 

God alone. The author of Ecclesiastes admits that wis- 

dom is very deep, so much so that it cannot be fath- 

omed. Ben Sira cannot endorse such skepticism, al- 

though he does advise against trying to understand that 

which is too difficult. In a sense, the nature of human 

knowledge has been greatly qualified as a consequence 

of man’s limited powers. 
Sometimes an inability to comprehend life’s myster- 

ies ends in awe rather than skepticism. That is the in- 

sight put forth with poetic brilliance in the Book of Job. 

The decisive issue here is whether faith can transcend 

self-interest. To be sure, the book offers counsel on how 

to respond when trouble strikes innocent victims, but 

even more central is the issue of whether anyone will 

serve God for nothing. Job’s final submission before a 

self-manifesting deity points to a wholly different re- 

sponse from that of skepticism or banality: a bowed 
knee and silenced protest, a seeing with the eye of faith. 

A similar response occurs in Psalm 73, which is often 

included in discussions of wisdom literature, where the 

believer comes close to abandoning the faith because of 

the prosperity of the wicked but in the end recognizes 

God’s presence as the highest good. 

Wisdom as a Tradition. Such shifts in perspective in- 

dicate that the wise were very much aware of history 
even if they did not ground their teachings in it. Indeed, 

a decisive transition takes place in the early second cen- 

tury with Ben Sira. In part a result of the Hellenistic 

environment within which he wrote, this borrowing of 

various features from Yahvism, for example, references 

to the primeval history, patriarchs, and prophets, was 

Ben Sira’s way of salvaging the ancient teaching in a 

changing society. By means of mythological speculation 

he was able to identify earlier revelation with divine 

wisdom (Sir. 24:23) and locate its residence in Jerusa- 

lem (Sir. 24:1-12). Again and again Ben Sira alludes to 

biblical stories, until finally he compiles a hymn in 

praise of ancient heroes of the faith (Sir. 44:50). 

The unknown author of Wisdom of Solomon continued 

Ben Sira’s reliance on canonical tradition as a frame- 

work, particularly the account of Egyptian bondage and 

divine deliverance. This Exodus material generated un- 

usual interest for the Jews who resided in Alexandria a 

millennium later. In this instance the author reflects on 

the events of the Exodus in Midrashic style; the running 

comments on scripture are designed to evoke psycho- 

logical factors such as dread even though the central 

focus is a frontal attack on idolatry. Nevertheless, the 

Hebraic tradition shares equal billing with the Hellenic, 

and this is entirely new for the wisdom literature. The 

Greek influence is considerable: the style is replete with 

Greek rhetoric, and the content is equally Greek in ori- 

gin, including the four cardinal virtues, the notion of 

immortality, the twenty-two attributes of deity, the de- 

scription of the curriculum in a local school, the rhetor- 
ical device called sorites, and much more. 

Personified Wisdom. The change within wisdom 

thinking from the sixth to the first century BCE is no- 
where clearer than in the notion of personified wisdom. 

In the latest collection of Proverbs (1-9) Wisdom ap- 

pears in the guise of a teacher; here she invites and 

threatens young men, seeking to deliver them from 

Dame Folly. In Proverbs 8 Dame Wisdom is a celestial 

figure who assists God in creation; she is the manifes- 
tation of divine thought, depicted in veiled erotic lan- 
guage. Interpreters have often compared this theologou- 
menon to the Isis myth and to the teachings about the 
Egyptian goddess Maat. Elsewhere in Proverbs (3:16), 
Wisdom holds life in her right hand, riches and honor 
in her left hand, just as Maat is depicted as holding in 
each hand emblems that symbolize these qualities. In 



the Book of Job there is mention of an impenetrable wis- 

dom who is known to the underworld by rumor but to 

whom only God has direct access (Jb. 28:20-28). 
In contrast, Ben Sira writes that wisdom existed in 

heaven but searched the whole earth for a place of res- 
idence and finally chose Jerusalem as a permanent 
abode. This celestial figure then loses her enigmatic 

character, however, and becomes identical with the Mo- 

saic law. Divine wisdom is thereby domesticated on 

earth, and Greek philosophy and the Hebraic tradition 
become equal in this aspect. In Wisdom of Solomon this 

heavenly figure is a divine attribute that guides the cho- 

sen people to their destiny. Those who desire to succeed 

in life must win her favor, and she is therefore to be 

courted like a bride. 

To sum up, poetic imagery in Proverbs has by the time 

of Wisdom of Solomon become an actual figure who 

functions to bring well-being to God’s people. By way 

of Beri Sira this imagery was particularized to refer to 

an actual body of literature, the Mosaic law. From first 

to last, however, wisdom’s role in the initial act of cre- 

ation was an active one. The intention was to give a 

name to the order that governs reality itself and thus to 

suggest a universe in which right thinking and acting 

would prosper. The author of Ecclesiastes, who did not 

endorse such faith, maintained silence with regard to 

personified wisdom. Instead, he echoes one feature of 

the poem in Job 28: the profundity of wisdom and, 

therefore, its hiddenness (Eccl. 7:23-29). 

A Corpus of Literature. The thesis of a shift in wis- 

dom thinking that took place with Ben Sira and Wisdom 

of Solomon does not imply monolithic thought prior to 

the second century, but it does assume that certain es- 

sentials held the literature together despite individual 

characteristics. A closer look at the actual contents of 

this literature may illustrate this point. 

Proverbs. The Book of Proverbs comprises at least 

nine separate collections, four major ones—(I) 1-9, (II) 

10:1-22:16, (III) 22:17—24:22, (IV) 25—29—and five mi- 

nor ones—(V) 24:23—-34, (VI) 30:1-9, (VII) 30:10-33, 

(VIII) 31:1-9, (IX) 31:10-31. Two (VI and VII) are at- 

tributed to foreign authors (Agur and King Lemuel’s 

mother, respectively), and another (III) makes extensive 

use of an Egyptian source (Amenemope). Three (I, II, 

and IV) are credited to King Solomon, and one (V; cf. 

III) is simply called ‘““More Sayings of the Wise.’’ Only 

two brief collections (VII and IX) have no superscrip- 

tions. The probable order of dating is IV, II, III, and V, 

from oldest to most recent; the relative ordering of the 
others is uncertain. The initial collection is probably 

the latest one, with the possible exception of IX. Affini- 
ties with Canaanite literature suggest an early date for 
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VI and VIII, but their religious content renders the issue 

unclear. In any event, much of the material probably 

arose in preexilic times. 

In the older collections the dominant form is a single 

verse parallel with another. The parallel verse may be 

synonymous, antithetical, or ascending (climactic). 

Each brief aphorism registers an observation that com- 

pels assent; therefore, the sentence argues from what is 

presumed to be a general consensus. The other major 

proverb type is the instruction, which urges a particular 

course of action and reinforces it with threats of punish- 

ment or promises of reward. Instruction pervades the 

latest collection, but the decision about the date of com- 

position is not based on form. In Egypt “instructions” 

(a form that has its own genre identification, and covers 

a wide spectrum of texts) date from very early times, 

while the late Teaching of ‘Onkhsheshonqy resembles 

the brief aphorisms in the earliest collections of Prov- 

erbs. Thus we see that dating from form is tricky. In the 

later biblical material single proverbs give way to brief 

essays, some of which make their point by citing a prov- 

erb and developing it. Ben Sira develops this trend so 

that paragraph units result. In Proverbs one finds ex- 

tended treatments of such themes as the relative value 

of various professions (38:24—39:11), the place of physi- 

cians in society since God punishes the wicked by send- 

ing illness (38:1-15), duty to parents, drunkenness 

(19:1—-3), headstrong daughters (42:9-11), dreams, dis- 

cipline (30:7—13), passions (40:1—11), and shame (41:16— 

42:8). The different form in Proverbs 1-9 is accompanied 

by a more self-conscious theology. Whereas wisdom lit- 

erature throughout the ancient Near East prefers the 

general name for God, these chapters use the name Yah- 

veh quite freely. Furthermore, they insist that the fear 

of the Lord is the sine qua non of true intelligence. It is 

possible that one passage (6:20-—35) draws on language 

from Deuteronomy in juxtaposing the fire of lust and the 

lamp of parental instruction. In these chapters, too, per- 

sonified wisdom functions to mediate divine presence. 

Accordingly, she addresses the people in the manner of 

a prophet or a prophetic depiction of God, and she of- 
fers life itself. 

There are some brief sayings elsewhere in the Book of 

Proverbs that are wholly secular in tone. That does not 

necessarily indicate an early date. It is more likely that 

religious and secular proverbs existed simultaneously 
but that they served different constituencies. Some of 

these secular sayings call attention to-social inequities 

without any indication that such situations should be 

rectified. Other proverbs identify areas in which hu- 

mans confront their limits. Those who wage war can 

make careful plans, but the battle’s outcome rests in 
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divine hands. This awareness of finitude crops up 
in Egyptian wisdom as well, where royal wisdom 

abounds. The attribution of wisdom to Solomon is . 

therefore an interesting parallel, although it cannot be 

known whether this tradition of Solomonic authorship 

has any basis in history. One thing appears certain: the 

supposed Solomonic enlightenment never existed, and 
the type of wisdom credited to that king in / Kings 

4:29-34 (English version) does not correspond with say- 

ings in the collections bearing his name. Nevertheless, 

Solomon may have sponsored a group of sages in his 

court, as Hezekiah did in the late eighth century. These 

sages may have shown their appreciation by attaching 

the king’s name to their compositions. Unfortunately, 

these collections do not require an assumption of 
courtly provenance, although they do contain an occa- 

sional reference to royalty. The same is true of Proverbs 

25:2, which states that God’s glory consists in conceal- 

ing things, whereas a king’s glory lies in searching them 

out. 

In general, the thrust of the sayings in the Book of 

Proverbs has a universal quality. Similar aphorisms ex- 

ist in Egyptian wisdom and, to a lesser extent, in Mes- 

opotamian. The biblical proverbs contrast the wise and 

the foolish (called the silent and the heated in Egyptian 

wisdom literature), offer advice on table manners, warn 

against laziness and sexual debauchery, endorse elo- 

quence, observe human foibles for what they are, talk 

about responsibilities in given vocations, compare hu- 

man conduct to that of animals or insects, encourage 

strict discipline of children, inculcate respect for par- 
ents and persons in authority, and treat social relations 

in all their complexity. Extended treatises occur outside 

the initial collection on significant issues, for instance, 

the dangers of strong drink and the virtues of a good 

wife. 

The Book of Job. The fundamental presupposition un- 

derlying virtually all these proverbs is a belief in re- 

ward and retribution. The universal creator oversees 

the governance of the universe and makes certain that 

those who merit life’s good things receive them. The au- 

thor of the Book of Job questions this principle, al- 

though at first the argument set forth by his hero rests 

on the very premise it refuses to acknowledge. Were it 

not for this principle, Job would have no basis on which 

to complain, since there would be no anticipated corre- 

lation between conduct and life situation. The author of 
Ecclesiastes is much more thorough in rejecting this 

dogma, for in his view time and chance strike everyone 
without respect to behavior. In both cases, later tamp- 
ering with the author’s final product has radically al- 
tered its meaning. 

The Book of Job resembles disputes in Mesopotamian 
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wisdom (such as J Will Praise the Lord of Wisdom), but 

it also has elements of a lament (one critic has called 

the book a paradigm of an answered lament). An old 
folk tale in epic prose sets the stage for the poetic dis- 
pute: a patient Job loses everything and praises God 

nonetheless until God rewards him by doubling his 

original possessions. Apart from this narrative frame- 

work, Job consists of a dispute between Job and his 

three friends and a second dispute between God and 

Job. Speeches by the youthful Elihu interrupt these two 

disputes; like the poem in Job 28, these speeches (Jb. 

32-37). are probably secondary. The hero of the poetic 
speeches is far from patient. Instead, he complains bit- 
terly because God has become a stranger to him for no 

discernible reason. Although his three friends encourage 

him to pray for forgiveness, Job insists that he has done 

nothing to deserve such harsh treatment. His bitterness 

arises from a sense ofan oppressive divine presence and 

an awareness that the deity he once knew can no longer 

be found. Now and again Job entertains the notion that 

a vindicator will set things right and establish his in- 

nocence. At last, despairing of assistance from his 

friends, Job utters an oath of innocence highly reminis- 

cent of Egyptian cultic practice and challenges God to 

slay him or confirm his oath of purity Jb. 31). God re- 

sponds to the challenge but hardly in the way Job ex- 

pected (Jb. 38-41). In a style similar to school questions 

in Egyptian texts, the deity addresses Job with a host of 
questions that force him to look beyond his own situa- 

tion and survey the vast scope of creation. The shift in 

focus corrects Job’s anthropocentricity while acknowl- 

edging divine solicitude for wild creatures beyond the 

parameters of human habitation. The divine speeches 

evoke a feeling of unworthiness in Job, who confesses 

that this new insight about God overshadows his former 

knowledge as immediate information does secondhand 

information. The resolution comes through repentance, 

if that is the true meaning of Job’s final response to 

God. The Mesopotamian parallels to Job find their an- 

swer in the cultic realm, and proper ritual plays a sig- 
nificant role. 

Ecclesiastes. Israel's contribution to skeptical litera- 

ture, the Book of Ecclesiastes, presents reflections on 

life’s vanity and concludes that everything is empty, 

like breath itself. Purporting to be written by the wisest 

and wealthiest king in Israel, it claims that all pursuits 

achieve no lasting results. For this book’s author, wis- 

dom no longer possesses the power to guarantee suc- 

cess; all human endeavors amount to a senseless ‘‘chas- 

ing after wind.” He feels that even though some sages 

claim to know the truth about reality, they do not really 

penetrate to the heart of things (8:17). The great shadow 

hanging over life is death, which makes no distinctions 



between good and bad people or between animals and 
humans. The universe is out of kilter, and God is indif- 

ferent to what takes place on earth (9:11-12). As a con- 

sequence humans are advised to follow a path of mod- 

eration, to be neither overly righteous (like Job) nor 

excessively wicked (7:15-18). Such dark thoughts even- 

tuate in hatred for life (2:17), and stillborns are consid- 

ered more fortunate than the living (6:16). To be sure, 

wisdom does bestow a relative advantage over folly, as 

light is usually superior to darkness. But oppression 

runs rampant, and there is no comforter. The positive 

advice given is to enjoy life during one’s youth, before 

death wields its awesome power. The book closes with 

a poem about old age and death (comparable texts have 

been found in ancient Sumer and Egypt). Unhappy with 
the negative note on which the book ends, someone 

added an epilogue that characterizes the teacher and 

his work (12:9-12), to which yet another epilogue has 

been attached (12:13-14). This final word neutralizes 

the entire book by summing up its contents as fearing 

God (piety) and keeping the commandments (praxis). 

Ben Sira. The author of Ben Sira strives mightily to 

combine traditional religious belief and the wisdom tra- 

dition. Although capable of soaring to lofty heights in 

poetic verse, his heart is especially stirred when priestly 

interests and prerogatives come to mind. This fact has 

led some critics to the view that religion (the ‘‘fear of 

the Lord’’), not wisdom, was central to Ben Sira. The 

same emphasis occurs in the long poem celebrating he- 

roes of the past, a poem that concludes with a lavish 

description of the high priest in attendance at the altar 

(44-50). Competing traditions are held in check in Ben 

Sira. This accounts for the acceptance of old belief in 

the functioning of reward and retribution, along with 

special attention to divine mercy. 

In some respects Ben Sira resembles Proverbs, even 

with regard to the subject matter. Nevertheless, 

whereas Proverbs for the most part couches its teaching 

in succinct observations, Ben Sira systematically elabo- 

rates upon one topic after another. In so doing Ben Sira 

occasions a decisive stylistic change: refrains occur 

with regularity. The same phenomenon is typical of 

Egyptian instructions; in fact, Egyptian influence in 

Ben Sira is likely (cf. The Satire on the Trades and Papy- 

rus Insinger). 

One important concern in Ben Sira is theodicy, the 

defense of divine justice. Ben Sira employs an ancient 
form of debate to achieve the defense and adds two dis- 
tinct answers, one metaphysical and the other psycho- 

logical, to the problem of theodicy: that the universe 

itself fights on the side of virtue and punishes wicked- 

ness, and that reward or punishment may be inner 

states of tranquillity or anxiety. Furthermore, God will 
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set things right in a moment, so that one cannot be ad- 

judged righteous or sinful until death; a similar expec- 

tation of future divine action furnishes comfort to the 

author of Psalm 73. Such faith finds appropriate expres- 
sion in prayer and in hymnic praise; both modes of wor- 

ship characterize Ben Sira the teacher. Wisdom has 

now become an integral facet of Yahvistic faith. 

Wisdom of Solomon. The combination of piety and 

practical ethics continues in Wisdom of Solomon, which 

presents Hebraic ideas in Hellenistic dress. In this Hel- 

lenistic setting religious syncretism poses a problem of 

grave proportions; to combat the attractiveness of idols 

as an expression of devotion to the gods, the author rid- 

icules this type of worship mercilessly. A similar atti- 

tude pervades the author’s references to Egyptian rul- 

ers; like the earlier sages, this unknown author deals 

with only two categories of people, wise and foolish, 

who are, respectively, good and evil. The new element 

is an identification of good and evil along ethnic lines, 

a precedent for which occurs in Ben Sira. The earlier 

universalism that was an identifying mark of wisdom 

has faded under the mighty impact of national religious 

tradition. 

Perhaps the single most radical departure from older 

sapiential teachings is the elevation of the erotic dimen- 

sion as the dominant metaphor for the educational en- 

terprise. Knowledge is a highly desirable bride of the 

one who is favored by the deity. The paradigm that 

functions effectively in this respect is grounded in the 

legend about King Solomon, wisest of men. But such 

intellectual superiority came as a divine gift in response 

to humble prayer. The power of wisdom transcends the 

personal inasmuch as it governs the affairs of a nation. 
In fact, wisdom functions in the same way that the holy 

spirit is described as functioning in the rest of the He- 

brew Bible: as a personification guiding the prophets 

and leaders of Israel. Once again, an earlier character- 

istic of wisdom literature, its individualism, gives way 

to the nation of Israel. 

With increased stress on divine activity come two fur- 

ther transformations of ancient wisdom: humanism 

bows before revelation, and eudaemonism bows before 

duty. Belief in immortality relieves the human finitude 

of its tragedy, because pleasures may be delayed until 

the next life. 

Later Developments. The Jewish Alexandrian philos- 

opher Philo Judaeus, who was born about 20 BcE, avails 

himself of Logos speculation from Greek and Jewish 

thinkers to present wisdom as the ordering principle of 

the universe and an expression of the divine will. Com- 

parison with the Stoic Logos principle was almost in- 

evitable, because this similarity in the two intellectual 

systems served as a bridge to bring them closer to- 
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gether. Like the author of Wisdom of Solomon, Philo 

was steeped in Hellenistic thought and expression. Nev- 

ertheless, the content of his thought is often thoroughly . 

Judaic. Scholars cannot decide whether the language of 

mystery religions belongs to the heart of his message or 

is mere window dressing. 

Philo does not borrow exclusively from Israelite wis- 

dom literature but makes free use of the patriarchal sto- 

ries. His elaborate allegorical exegesis of biblical texts 

is largely Greek, although certain writings from Qum- 

ran also employ a complex kind of hermeneutics (cf. the 

Habakkuk Commentary). This ancient sect in the region 

of the Dead Sea largely ignored the wisdom literature, 

with one possible exception—the erotic dimension of 

knowledge. 
Late Jewish narratives—Tobit, for example—make 

occasional use of motifs and data from canonical and 

noncanonical wisdom. Certain affinities between older 

wisdom and Pirgei avot (Sayings of the Fathers) have 

often been cited, but these seldom extend beyond sur- 

face resemblances. Within the Apocrypha, 2 Esdras (4 

Ezra) wrestles with the difficult problem of theodicy, 

and the pseudepigraphic Testaments of the Twelve Patri- 

archs contains ethical teachings that resemble wisdom 

texts. 

The New Testament. The wisdom tradition seems to 

have influenced the unknown author of the earliest 

source for the Gospels, known as Q. Jesus is credited 

with a number of gnomic sayings, most of which func- 

tion to orient by disorientation: they challenge listeners 

by forcing them to rethink their own presuppositions 

about a given situation. One noteworthy feature of these 

sayings attributed to Jesus is their unusual attitude to- 

ward women. Whereas aphorisms concerning women in 

the first-century Greco-Roman world and in Jewish lit- 

erature contain a strong misogynistic element, the brief 

sayings placed in Jesus’ mouth are remarkably free of 

this sentiment. 

The prologue to the Gospel of John utilizes Logos 

speculation to express the belief that Jesus was an 

earthly incarnation of the deity, and the Gospel of Mat- 

thew dares to identify Jesus with divine wisdom, the 

embodiment of Torah (Mt. 11:25-—30). Outside the Gos- 

pels, Paul’s letters rely on Judaic speculation about wis- 

dom to express Jesus’ role in creation itself. Further- 

more, just as the sages had developed a theory in 

opposition to theodicy as an extreme response to evil 

(that is, the very wish to defend God’s honor is blasphe- 

mous, since the deity is by definition just), Paul ridi- 

cules human wisdom and proclaims that God’s love and 

power are demonstrated by Jesus’ death on the cross. It 
is conceivable that Paul’s opponents were witnessing 
the birth of Christian gnosticism, perhaps even per- 
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forming midwife service. One other New Testament text 

is strongly influenced by Hebrew wisdom, the short Let- 

ter of James, which draws freely upon brief aphorisms 

to inculcate certain teachings in the minds of listeners. 

Gnosticism. The influence of the wisdom tradition in 

gnosticism is somewhat anomalous. In Jewish tradition 

wisdom played a vital role during the creation of the 
world. For the gnostics the present material universe is 

the product of demiurges, inferior divine beings. Nev- 

ertheless, wisdom speculation was too appealing for 

gnostics to ignore, although they soon found ways to 

overlook wisdom’s role in creating the universe. Three 

documents deserve consideration here: the Gospel of 

Thomas, the Sentences of Sextus, and a nongnostic text 

from Nag Hammadi, the Teachings of Silvanus. The in- 

fluence of the wisdom tradition on Thomas may explain 

why instead of a passion story one finds a collection of 

sayings. The Sentences of Sextus (second century) con- 

tains over four hundred maxims of non-Jewish origin 

whose purpose is to describe the ideal Christian. The 

Teachings of Silvanus is a text that manifests typical 

Jewish stylistic forms: the address to “my son,” which 

is reminiscent of the Book of Proverbs; poetic parallel- 

ism; and certain subjects and expressions that corre- 

spond to canonical ones. All this indicates that early 

Christians may have been drawn to some features of 

Hebrew wisdom and that they agree with their prede- 

cessors who believed that the intellect was a sufficient 

means of coping with reality and achieving the good 

life. 

[For further discussion of the writings mentioned here, 

see Biblical Literature; see also, specifically, Psalms; 

Job; and Ecclesiastes. ] 
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JAMES L. CRENSHAW 

Theoretical Perspectives 

An initial difficulty in discussing wisdom literature 

arises from its definitional ambiguity with Jewish and 

Christian studies. What is biblical wisdom literature? 

In the course of its history, this literary corpus has been 

defined alternately as: (1) a precise canonical division 

of biblical books attributed to Solomon; (2) the literary 

product of a particular social class, the ‘‘sages” of Is- 

rael; (3) an empirical literature developed to address 

the problems of government and administration (Mc- 

Kane); (4) an instructional literature developed to teach 

social conduct in the family unit (Gerstenberger); (5) a 

literary observation on creation in reaction to the fail- 

ure of prophecy (Brueggemann, Crenshaw); (6) an inter- 

national literature often characterized as ‘‘universal,” 

“eudaemonistic,” ‘‘secular,”’ or ‘“humanistic”; (7) a lit- 

erature whose goal is to facilitate the reading and inter- 

pretation of sacred tradition and scripture itself (Rob- 

ert, Sheppard); (8) a literature expressive of an 

“intellectual tradition” distinguishable from other types 

of thought in Hebrew culture (Whybray, 1974); and (9) 

most broadly, any literature that expresses a particular 

view toward reality (especially in clan, court, or scribal 

settings) in answer to the question ‘‘What is good for 

men and women?” (Crenshaw). 

This representative, but by no means exhaustive, list 

of definitions reflects a lack of consensus about what 

“wisdom” is and how the “wisdom tradition” shaped 

the experience and literature of the biblical writers. The 

problem of definition, which derives primarily from 

ambiguities within the history of wisdom itself, may be 

elucidated by examining the history of the terms de- 

bated. How did the term wisdom literature come to be 

used to describe a biblical genre, and what was the evo- 

lution of the term? 

The Wise as a Professional Class. Despite the perva- 

sive use of the words hokhmah (“wisdom”) and hak- 

ham (‘‘wise’’) in the Bible, they do not explicitly func- 

tion there as technically descriptive either of a profes- 

sional class or a canonical division of scripture. Al- 

though the word hakham appears in Jeremiah 18:18 ina 

context that to some scholars suggests three profes- 

sional classes—priests, prophets, and sages—such a 

reading is by no means conclusive and has been force- 

fully challenged by Roger N. Whybray (1968), among 

others. Other texts suggestive of a professional class of ha- 

khamim (‘sages’) are similarly inconclusive (see [s. 

5:21, 29:14, 31:2; Jer. 8:8, 9:22). Aside from these bibli- 

cal references, certain external evidence of international 

school and scribal structures has been used to posit 

similar biblical institutions. But lack of direct bibli- 

cal evidence makes these theories somewhat specula- 

tive. 

The Wisdom-Torah Debate. Whether wisdom consti- 

tutes an intentional canonical category is likewise de- 

batable. Not until the apocryphal Book of Ben Sira (sec- 
ond century BCE) is there even an allusion to the 

tripartite canonical division ‘“Law, Wisdom, Prophets” 

(expressed in this unusual order at 39:1; see also 44f.). 

A related and more sharply defined issue in Ben Sira is 

the clear and striking identification of Torah and Wis- 
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dom in chapter 24. Here Wisdom, personified as a 

preexistent entity with God at creation, is said to have 

found a resting place in Israel (24:9). Furthermore, Wis-. 

dom is peculiarly merged with Torah so that there is no 

Torah study without the study of Wisdom. Beyond the 

association of Wisdom and Torah in Deuteronomy 4:6, 

the logic of this identification may be sought in the sec- 

ond-century encounter between Judaism and Hellen- 

ism, whose rich philosophical traditions challenged Is- 

rael to provide a philosophical foundation for its own 

sacred history. In such a setting wisdom takes on a de- 

cidedly apologetic task. For the author of Ben Sira, To- 

rah is mediated or “interpreted” by wisdom, the same 

wisdom perhaps that provides the international stan- 

dard for the conduct of human affairs. The concerns of 

Ben Sira are echoed in Baruch (3:9-4:4) and perhaps 

even in the final stages of earlier biblical books where 

wisdom interprets sacred tradition (Sheppard, 1980). 

This early wisdom-Torah debate, begun at least by 

the second century BCE, persists in the later rabbinic lit- 

erature. More typical of rabbinic interpretation, the 

Mishnah tractate Avot entertains the same wisdom-To- 

rah juxtaposition but comes to the opposite conclusion. 

In the words of the rabbinic sage Simon the Just, 

“He whose wisdom takes precedence over his fear of sin, his 

wisdom will not endure.” . . . That is why a person should 

MEE eo 

understand the reasons why. . . . “He whose wisdom ex- 

ceeds his works’ is one who does not carry out what he 

learns; therefore his knowledge of the Torah will not keep. 

(Avot 3.12) 

. carry out the commandments, even if he does not 

A similar wisdom-Torah dialectic may be at work in the 

New Testament Letter of James where the “wisdom from 

above” (3:17) seems to replace explicit Torah language. 

The coexistence of such varied perspectives on the 

role of wisdom testifies to the highly pluralistic milieu 

of Hellenistic Judaism. Ultimately, for Judaism, Torah 

remained the standard by which all other scripture was 

to be interpreted, for despite the eventual recognition of 

the Prophets and the Writings as canonical divisions, at 

no time were these placed on equal footing with Torah. 

To the contrary, the challenge at Yavneh in the first 

century to the canonicity of Song of Songs and Eccle- 

siastes testifies to their tentative status, although the 

view that these books ‘‘defile the hands’”’ (i.e., are to be 

revered as sacred writings) prevailed. 

Wisdom Attributed to Solomon. The ascription of 

three books to the hand of Solomon, Judaism’s preemi- 

nent wise man (/ Kgs. 3-5), is evidence of another link 

between wisdom and sacred history. Proverbs, Song of 
Songs, and (obliquely) Ecclesiastes all claim or allude 

to Solomonic authorship. While modern scholars, such 
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as Whybray, von Rad, Brueggemann, and Blenkinsopp, 

have tended to attribute a secular humanistic orienta- 

tion to the literature of the Solomonic enlightenment, 

Josephus Flavius, the rabbis, and the early church fa- 

thers offer evidence for the inadequacy of this assess- 

ment. 

Both Josephus Flavius and Origen refer to the Solo- 

monic works as didactic, teaching divine wisdom. In his 

famous discussion of the twenty-two books of scripture 

‘Gustly accredited” and “containing the record of all 
time,” Josephus observes that “four contain hymns to 

God and precepts for the conduct of human life [upo- 

thékas]”’ (Against Apion 1.39). These four are thought to 

be Psalms, Proverbs, Ecclesiastes, and Song of Songs. 

Origen in his commentary and homily on Song of 

Songs places “three books from Solomon’s pen” in ‘‘di- 

dactic order” from Proverbs to Ecclesiastes to Song of 

Songs. In this order, he writes, the books present the 

“basic principles of true philosophy,’ which prefigure 

and inform the ‘‘three Greek branches of learning. . . 

Ethics, Physics, and Enoptics”’ (i.e., the mystical sci- 

ences) (Origen, Commentary on Song of Songs). 

Origen’s thought was further systematized in the 

fourth century by Gregory of Nyssa, who writes that 

God used Solomon as an instrument to show “‘in sys- 

tematic and orderly fashion, the way which leads up- 

ward to perfection.” These three books, analogous to 

stages of growth in the physical body, reveal a particu- 

lar order of development that brings human beings to 

virtuous life. From Proverbs’s “neophyte” wisdom, suit- 

able for the child, to Ecclesiastes’s teaching that “beauty 

is that beyond anything grasped by the senses” to Song 

of Songs’s “initiation of the mind into the innermost di- 

vine sanctuary,’ the human soul is directed gradually 

toward its final ‘mingling with the divine’ (Gregory of 
Nyssa, Homily on the Song of Songs). 

The curious circumstance that Ecclesiastes is as- 

cribed, not to Solomon, but to Qohelet, who is neverthe- 

less described in language appropriate only to Solomon 

(“Son of David, king in Jerusalem’), is regarded by Bre- 

vard S. Childs as evidence of ‘‘canonical shaping.” By 

means of this device, the reader who knows the tradi- 

tion of wisdom surrounding Solomon is instructed to 

read Ecclesiastes as an authoritative part of that tradi- 

tion. If this assessment is correct, the assignment of 

texts to Solomon provides our earliest glimpse of a bib- 

lical category functioning like our term wisdom litera- 
ture. 

Wisdom since the Enlightenment. With the Enlight- 

enment and the rise of modern biblical scholarship 

came a departure from the canonical definition of wis- 

dom literature as material attributed to Solomon. At- 

tention turned to the issues of form and redaction criti- 
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cism and particularly to newly discovered so-called 

ancient Near Eastern wisdom parallels. In this period 

the term wisdom literature came to be a standard desig- 

nation for a vaguely defined type of Old Testament lit- 
erature. 

A current interest in the implications of scientific 

findings for biblical theology arose, doubtless in reac- 

tion to the modern preoccupation with historical criti- 

cal method. Von Rad’s three-part chronological division 
of Old Testament wisdom history into ‘‘old [secular] 

wisdom,” “theological wisdom,” and ‘apocalyptic wis- 
dom”’ is perhaps the most comprehensive result of such 

study, although it has received sharp criticism by such 

scholars as James L. Crenshaw and Gerald T. Sheppard. 

In the 1950s, a new and extensive exploration of wis- 

dom influence on biblical texts generally not defined as 

“wisdom literature” was initiated by von Rad’s study of 

the Joseph narrative in Genesis. Von Rad’s claim that 

the narrative, through its use of wisdom themes and vo- 

cabulary, presents Joseph as one trained in the wisdom 

of the Egyptian court drew much criticism but gave rise 

to a generation of similar studies. Studies of narrative 

texts, like Whybray’s Succession Narrative and Talmon’s 

study of the Book of Esther, followed von Rad’s lead. 

Legal and prophetic texts were similarly explored by 

Weinfeld, Jensen, Whedbee, and others. 

Cross-Cultural Studies of “Wisdom” in the Ancient 
Near East. The international context of biblical wisdom 

is already suggested by the claim in / Kings 4:30 that 

Solomon’s wisdom surpassed that of all the peoples of 
the East and Egypt. The comparison of Egyptian in- 

structional literature to Proverbs by Adolf Erman (1924) 

and Paul Humbert (1929) opened a new phase of in- 
quiry into this context. From the Egyptian sebayit 

(‘teaching’) with its central idea of maat, the divine 

order of truth established by God, to the Sumerian and 

Assyro-Babylonian instructional texts of Mesopotamia, 

parallels to nearly every presumed wisdom category in 

the Hebrew scriptures have been found. Egyptian texts 

relating advice to the student were found to bear strong 

resemblance to the biblical Proverbs, while texts listing 

the works of nature, such as the the Onomasticon of 

Amenemope, were compared to texts like Job 38-39. 

Likewise, the biblical theme of the suffering of the righ- 

teous and the skeptical tradition of Qohelet found rough 

parallels in certain Egyptian texts (such as the Dispute 

over Suicide) and even stronger resonance in Mesopota- 

mian texts like the poem Ludlul bel nemegqi (the Babylo- 

nian Job), the Dialogue of Human Misery, and the Dia- 

logue of Pessimism. 

Despite these strong family resemblances, however, 

many scholars have objected that ancient Near Eastern 

parallels have been exaggerated in the secondary liter- 
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ature. W. G. Lambert’s pivotal study of Babylonian lit- 

erature stresses the inapplicability of biblical defini- 

tions of wisdom to the Akkadian word nemequ, usually 

translated ‘‘wisdom.” Unlike biblical wisdom, nemequ 

most often refers to skill in cult and magic lore in which 

the wise man is the initiate. Although Babylonian liter- 

ature exhibits thought patterns similar to those often 

characterized as biblical wisdom (e.g., proverbs, advice 

on living), “there is no precise canon by which to rec- 

ognize them” as wisdom texts (Lambert, 1960). In any 

case Lambert cautions that the term nemequ does not 

adequately define these writings. 

Equally problematic is the attempt to equate prover- 

bial or folk sayings with wisdom. Once again the cross- 

cultural resemblance is undeniable and yet one cannot 

limit wisdom to proverbs without depriving the term 

wisdom of its rich nuance. Proverbs, after all, occur in 

the widest variety of cultures, often without any reli- 

gious content or implication. The discovery of Egyptian 

parallels to biblical proverbs is far from establishing an 

international standard for wisdom. 
Wisdom as a Category in the History of Religions. If 

it is somewhat problematic to speak of a cross-cultural 

wisdom literature in the ancient Near Eastern context, 

it is even more difficult to do so in the context of con- 

temporary comparative religions. It would be tempting, 

for example, to draw a correspondence between Bud- 

dhism’s prajfid, sometimes personified as a goddess 

who brings enlightenment to all Buddhas, and the per- 

sonified Wisdom of Proverbs 8. Both figures are praised 

in hymns that endow them with feminine traits, and yet 

the practices directed toward achieving the two states, 

prajna and biblical wisdom, are near opposites. Bud- 

dhism, particularly Mahayana Buddhism, undertakes to 

awaken prajfa ‘‘found slumbering under ignorance and 

karma which come from unconditional surrender to the 

intellect’ (Suzuki, 1958), while biblical wisdom is often 

characterized as an intellectual tradition. Whereas wis- 

dom in the biblical tradition is often associated with 

knowledge, prajna, more like antiknowledge, is charac- 

terized by detachment from the intellect and the culti- 

vation of a transcendental insight into things “just as 

they are” (yatha bhitam), without conceptual distor- 

tion. 

Closer to what scholars associate with biblical wis- 

dom is the wisdom of Zoroastrianism, which is manifest 

in perfect control over the will, shown in “good deeds, 

righteousness and good repute.” The source of this wis- 

dom is the Creator “who is essential wisdom”; the cre- 

ated ‘receive it through their own faculties” (Dénkard 

380.19-382.3). As in much of the Bible, wisdom and 

righteousness go hand in hand. 

Islamic mysticism offers another example of wisdom 
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as anti-intellectualism. For the Sifis, all wisdom (aqul, 

“universal reason’’) is included in the letter alif, the 

first letter of the Arabic alphabet and symbol for God. 

It requires no study of books, no philosophical quest; 

knowledge is immediately derived from God. It is, fur- 
thermore, typical of Persian mystical literature to ele- 

vate love over intellect or to substitute “rapture for rea- 

soning” (Schimmel, 1975). 

Each of these traditions undoubtedly exhibits internal 
diversity and nuance in its definition of wisdom, equal 

to or exceeding the variations in biblical and other an- 

cient Near Eastern texts. The problems encountered in 

the comparison of the latter, texts from similar tem- 

poral and geographical settings, are only exacerbated in 

the broader cultural context of contemporary history of 

religions. If there is no consistent use of the term in the 

ancient Near East, there is far less consistency of defi- 

nition outside of that milieu. 

The question remains, then, whether we may speak 

with confidence about wisdom as a category of litera- 

ture either within the Bible or in the broader and more 

problematic cross-cultural context of world religions. 

[For views of wisdom in a broader context, see Wis- 

dom; Sophia; Hokhmah; and Prajiia.] 
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ALEXANDRA R. BROWN 

WISE, ISAAC M. (1819-1900), pioneer and leading 

organizer of American Reform Judaism. Born near 

Eger, Bohemia (now Cheb, Czechoslovakia), Isaac 

Mayer Wise led an impoverished childhood. He received 

a traditional Talmudic education, which, though irreg- 

ular, gave him an extensive acquaintance with rabbinic 

literature and an appetite for wider knowledge. In 1846, 

after holding a minor rabbinical position in Radnitz, he 
left for America. 

Essentially Wise was an autodidact. He appears to 

have imbibed Mendelssohnian ideas in Europe, but on 

his arrival in New York there was nothing to distin- 

guish him from conventional Orthodoxy. The main- 

spring of his Reform inclinations, which surfaced in 

America, appears to have been a sense of the needs of 

Judaism in the New World. He became the rabbi at a 

synagogue in Albany, New York, and not only instituted 

reforms there but began to write and lead efforts de- 

signed to bring direction to the scattered elements of 

American Jewry—to formulate a particularly American 

Judaism. A quarrel within his synagogue over certain of 

these reforms led to his being forcibly ejected from his 

position in 1850; he thereupon started his own congre- 

gation. In 1854 he moved to Cincinnati, where he re- 

mained until his death. During the course of his lifetime 

Wise was twice married; he had ten children with his 
first wife and four with his second. 

In Cincinnati, Wise started a weekly, The Israelite 
(later renamed The American Israelite), which was 
quickly followed by a German periodical for Jewish 
women, Die Deborah. He wrote voluminously: history, 
theology, poetry, catechisms, and liturgical writings is- 



sued from his pen. Wise’s overriding concerns were to 

provide the American Jewish community with a synod 

that would set qualifications for American rabbis and to 
establish a college that would train them and legitimize 

changes in ritual. This program incurred the suspicion 

not only of Orthodox Jews but also of the more doctri- 

naire Reform Jews, and it led to violent polemics with 
his colleagues. 

Nevertheless, as a result of Wise’s propaganda the 

Union of American Hebrew Congregations was estab- 

lished in 1873 in Cincinnati, and in 1875 the union 

opened Hebrew Union College, with Wise as its presi- 

dent. His energy, resilience, and single-minded devotion 

to his tasks nursed the college through a difficult begin- 

ning, and when in 1889 the Central Conference of Amer- 

ican Rabbis was established Wise became its president. 

His place in the history of American Judaism rests on 

his intuition of the needs of an as yet inchoate commu- 

nity and his persistence in bringing his ideas to fulfill- 

ment. 
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S. D. TEMKIN 

WISE, JOHN (1652-1725), Congregational clergyman 
and proponent of ecclesiastical liberty in the Massachu- 

setts Bay Colony. A graduate of Harvard College in 

1673, Wise by the end of the 1670s had settled in the 

town of Ipswich as its parish minister, remaining in 

that capacity and locale until his death. Wise is remem- 

bered chiefly for his defense of a pure “congregational” 

polity, each local church being left free to conduct its 

own affairs without hindrance or help from “higher” or 

more numerous clerical authorities. In The Churches 

Quarrel Espoused (1710) and again in A Vindication of 

the Government of New-England Churches (1717), Wise 

ridiculed the notion that pastors were unable to lead 

their own flocks, perform their proper duties, or stead- 

ily “steer in all weather that Blows.” It was quite un- 

necessary, he argued, and indeed potentially dangerous, 

to resort to councils or synods—to consociations or 

committees—to “advise” or “assist” the independent 

congregation. If men cannot direct their own worship, 
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he continued, perhaps they are incapable even of choos- 

ing their own wives. Some may even think that a com- 

mittee is needed to ‘direct all Wooers in their Choice 
for the Marriage Bed; for that there is many a fond 

Lover who has betrayed the glory of Wedlock by mak- 

ing an unwise and unfortunate Choice; and why not 

particular Beds be overruled, as well as particular 

Churches?” 

With such wit joined with even more convincing ar- 

guments from antiquity, from nature, and from Chris- 

tian scripture, Wise argued narrowly for the congrega- 

tional way, but he also argued broadly for local rule 

and individual liberty. That Wise’s plea for ecclesiasti- 

cal liberty had inescapable implications for civil liberty 

found explicit recognition in the republication in 1772 

of both works noted above. After the Sugar Act (1764), 

the Stamp Act (1765), the Townshend acts (1767), and 

the Boston Massacre (1770), New Englanders welcomed 

the assurance that natural man is ‘‘a Free-Born Subject 

under the Crown of Heaven, and owing Homage to none 

but God Himself.” 
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EpDwIN S. GAUSTAD 

WISE, STEPHEN S. (1874-1949), American rabbi, 
Zionist leader, and social activist. Scion of a family of 

European rabbis, Stephen Samuel Wise was brought to 

America as an infant from Budapest to join his father, 

Aaron Wise. Educated at Columbia University, he re- 

ceived private rabbinic training and was ordained by 

Adolf Jellineck of Vienna. From service as assistant 

rabbi at the Conservative synagogue B’nai Jeshurun in 

New York, he moved to the pulpit of Reform Temple 

Beth Israel in Portland, Oregon, and returned to New 

York in 1907 to found and head the Free Synagogue. Its 

pulpit would be free, said Wise; its pews would wel- 
come all; its purpose would be to make its congregants 

more “vitally, intensely, unequivocally Jewish.” 

A religious liberal and social activist, Wise used the 

pulpit and lecture platform to promote both liberalism 

and social justice. As an American clergyman he in- 

volved himself in civic affairs and social and economic 

issues, helping to found both the National Association 

for the Advancement of Colored People (1909) and the 

American Civil Liberties Union (1920); as a rabbi he 

made the plight of brethren abroad, Jewish rights at 
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home, and the democratization of Jewish communal life 

his central concerns. Above all was his lifelong devotion 

to the cause of Zionism. He was a founder of the Feder- 

ation of American Zionists in 1898, and he twice served ~ 

as president of the Zionist Organization of America 

(1913-1920; 1936-1938). 

To help democratize the structure of the American 

Jewish community, Wise took leadership in the organi- 

zation of the American Jewish Congress. He was its 

president from 1921 to 1925 and honorary president un- 

til his death. In the wake of the rise of Nazism, he or- 

ganized the World Jewish Congress in 1936 and served 

as its president. To bring greater unity to American Jew- 

ry, he founded a nondenominational rabbinical semi- 

nary, the Jewish Institute of Religion, in 1922. Wise was 

acclaimed as one of the most stirring of pulpit orators 

and platform lecturers of his generation. 
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ABRAHAM J. KARP 

WISSOWA, GEORG (1859-1931), German philolo- 
gist and historian of Roman religion. Georg Otto August 

Wissowa was born near Breslau, the son of a civil ser- 

vant. His grandfather was a noted Tacitus scholar and 

the director of Breslau’s Catholic Gymnasium, where 

Wissowa himself was educated, graduating with supe- 

rior marks in 1876. That same year he entered the Uni- 

versity of Breslau, where he studied under the classical 

philologist August Reiffersheid, who introduced him to 

the study of Roman religion. In 1880 Wissowa success- 

fully defended his doctoral dissertation, ‘““De Macrobii 

Saturnalium fontibus.” He subsequently continued his 

studies in Munich under Heinrich von Brunn, then one 

of Germany’s foremost students of Roman antiquities. 

From Brunn he gained an appreciation of the impor- 

tance of art and monuments for the understanding of 

Roman religious life, and in 1882 he produced a habili- 

tation thesis on the images of Venus in Roman art (‘‘De 

Veneris simulacris romanis”’). Through Brunn, Wissowa 

also met that towering genius of Roman historical stud- 

ies, Theodor Mommsen, whose methods he later applied 

to the study of Roman religion. 

Upon the acceptance of his thesis, Wissowa joined the 

faculty at Breslau as a privatdocent, but he spent his 
first year in that position doing research in Italy (his 

only trip to the homeland of Roman civilization). In 

1886 he accepted a post as associate professor at Mar- 

burg, where he was promoted to professor ordinarius in 

1890. In 1895 he left Marburg for the University of Halle 

(Saale), where he spent the remainder of his career. 

During the early part of his career Wissowa wrote 

nearly a dozen articles dealing with Roman religious 

antiquities. These were, in fact, preliminary studies for 

what was to be his chief contribution to the science of 

religion, Religion und Kultus der Rémer (1902; 2d ed., 

1912). In this work he traced the development of 

Rome’s religion and described in detail its gods and 

practices. The book’s importance lies in Wissowa’s suc- 

cessful identification of the several strata of Roman re- 

ligion, his clarity and precision in delineating the na- 

ture of its various facets, and his masterful treatment of 

its evolution by adoption of foreign forms. He demon- 

strated once and for all the essential dissimilarity of 

Greek and Roman religion, emphasizing that the latter 

was highly legalistic and almost totally lacking in my- 

thology. In an era dominated by the comparative ap- 

proach to religion popularized by James G. Frazer’s The 

Golden Bough, Wissowa anticipated more recent an- 

thropology by insisting on the need to understand Ro- 

man religion on its own terms and as an organic unit 

(cf. his remarks on Frazer in Religion und Kultus, 2d 

ed., p. 248, n. 3). Religion und Kultus der Rémer soon 

became the foundation for all subsequent work in its 

field. Though other general treatments of the subject 

have appeared since its publication, it remains a stan- 

dard and indispensable authority. 
Hardly less important for the study of religion was 

Wissowa’s decision to take on the task of reediting Au- 
gust Pauly’s Realencyclopddie der klassischen Altertums- 
wissenschaft. The resulting compendium, not completed 
until 1972, became a standard reference for all stu- 
dents of the ancient world. It naturally included nu- 
merous articles on ancient gods and cults, many of 
them written by Wissowa himself. He was, in addi- 
tion, a contributor to W. H. Roscher’s Ausfiihrliches 
Lexikon der griechischen und rémischen Mythologie 
and to James Hastings’s Encyclopaedia of Religion 
and Ethics. 

Wissowa continued to be an active author and 
teacher until 1923, when his health failed. He spent 
the last eight years of his life as an invalid. It is to be 
regretted that his physical condition prevented him 
from participating in the discussion of new archaeolog- 
ical evidence unearthed during the 1920s that was to 
prove of major significance for the history of Roman 
religion. 
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HENRY JAY WATKIN 

WITCHCRAFT. [To examine the theory and practice of 
witchcraft, this entry includes two articles. The first, Con- 

cepts of Witchcraft, provides a historical review of ideas 

about witchcraft, especially in the West. The second arti- 

cle, Witchcraft in Sub-Saharan Africa, presents a theo- 

retical overview of African witchcraft, showing how 

witch beliefs in a variety of sub-Saharan cultures shed 

light upon the wider scholarly debate.] 

Concepts of Witchcraft 

The term witchcraft embraces a wide variety of phe- 

nomena. The word witch derives from the Old English 

noun wicca, “sorcerer,” and the verb wiccian, “to cast 

a spell.” The original concept of witchcraft is sorcery, a 
web of beliefs and practices whose purpose is to manip- 

ulate nature for the benefit of the witch or the witch’s 
client. Three quite different phenomena have been 

called witchcraft. The first is simple sorcery, which is 
found worldwide in almost every period and every cul- 

ture. The second is the alleged diabolical witchcraft of 

late medieval and early modern Europe. The third is 

the pagan revival of the twentieth century. This article 

will distinguish sharply among these three phenom- 

ena, because the connections between them are tenuous 

and few. 

Simple Sorcery. The simplest sorcery is the mechani- 

cal performance of one physical action in order to pro- 

duce another, such as performing sexual intercourse in 

a sown field to assure a good harvest or thrusting pins 

into an image to cause an injury. However, sorcery 

often goes beyond the merely mechanical to invoke the 

aid of spirits. Thrusting pins into the image of a god is 

usually intended to release latent divine power rather 
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than to cause harm, but such power may also be sought 

by direct appeal. For example, if a member of the Lug- 

bara tribe of Uganda was injured, he went to the shrines 

of his dead ancestors and invoked their aid. The distinc- 

tion between the magical invocation of a god and reli- 

gious prayer to a god is not clear, but the tendency of 

magic is to attempt to compel, or at least assure, the 

god’s assistance, whereas the tendency of religion is to 

implore or beseech his cooperation. 

Simple sorcery, which can also be called low magic, 

is usually practiced by the uneducated and unsophisti- 

cated. It assumes a magical worldview, implicitly and 

preconsciously, in distinction to the sophisticated mag- 

ical worldview of high magicians such as astrologers 

and alchemists, whose philosophy is often highly struc- 

tured. High magic is quite different from low magic, or 

simple sorcery, and has never been called witchcraft. 

The magical worldview professed explicitly by the high 

magicians and held implicitly by many sorcerers is a 

belief in a coherent universe in which all the parts are 

interrelated and affect one another. In such a universe 

a relationship exists between individual human beings 

and stars, plants, minerals, and other natural phenom- 

ena. Both science and magic make this assumption, but 

where science looks for empirically demonstrable con- 

nections, magic assumes a nexus of occult, hidden con- 

nections. High magic resembles natural science; simple 

sorcery resembles technology. A sorcerer fertilizes his 

field by slitting a rooster’s throat over it at midnight, a 

technologist by spreading steer excrement on it at 

dawn. 

The thought processes of sorcery are intuitive rather 

than analytical. They often spring from an emotionally 

charged experience that becomes a critical incident in 

one’s life. In a rage you curse someone who has offended 

you; shortly afterward the person dies; you are filled 

with sensations of power and guilt; henceforth you are 

convinced that certain powers are available to you. Em- 

pirical methodology ignores such critical events be- 

cause they cannot be verified by repetition, but societies 

whose worldviews are not empirical regard such events 

as direct and convincing evidence. 

The Azande of the southern Sudan distinguished three 

types of sorcery. One was a benevolent magic involving 

oracles, diviners, and amulets; it was aimed at promot- 

ing fertility and good health and at averting evil spells. 

This benevolent magic was an accepted means of 

achieving justice in Zande society. The second kind of 

sorcery was aimed at harming those whom one hated 

or resented, perhaps for no just cause. A means of dis- 

torting or unbalancing justice, it was condemned as an- 

tisocial. The third kind was peculiar to the Azande: pos- 
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session of mangu, an internal spiritual power that a 

male Azande could inherit from his father and a female 

from her mother. Those possessing mangu held meet- 

ings at night at which they feasted and practiced magic; 

they used a special ointment to make themselves invis- 

ible; they sent out their spirits to seize and eat the souls 

of their victims; they had sexual relations with demons 

in the form of animals. They represented essential evil 
and were a source of terror to the other Azande. Yet the 

Azande used them as helpful scapegoats; every misfor- 

tune befalling the Zande community or an individual 

Azande could be blamed upon the dreaded mangu. 

Sorcery ordinarily fills certain societal functions. In 

some societies it merges with public religion, and a 

priest or priestess may perform ritual acts to make rain, 

ripen the harvest, procure peace, or ensure victory in 

war. When such acts are performed publicly and for the 

public good, they are as close to religion as they are to 

magic and are generally considered to have a positive 

social function. But when they are performed privately 

and for private purposes, they are often regarded with 

suspicion. The Voodoo cults of Haiti and the Macumba 

cults of Brazil both make formal distinctions between 

public religious sorcery and private sorcery; the latter 

is condemned. The distinction between public and pri- 

vate magic often becomes the most usual distinction be- 

tween “good” and ‘“‘bad”’ magic. 

Sorcery may have a variety of social functions: to re- 

lieve social tensions; to define and sustain social values; 

to explain or control terrifying phenomena; to give a 

sense of power over death; to enhance the solidarity of 

a community against outsiders; to provide scapegoats 

for community disasters; even to supply a kind of rough 

justice. Private sorcery has the additional functions of 

providing the weak, powerless, and poor with a puta- 

tive way of obtaining revenge. In periods of great social 

tension, such as plague or defeat in war, recourse to sor- 
cery tends to grow more common and more intense. In 
such situations the witches themselves may become the 

scapegoats for a community whose magic has failed. 

Under such circumstances of tension, anthropologists 

have observed, sorcery can often be dysfunctional, ex- 

acerbating and prolonging social tensions rather than 

relieving them. 

Witch doctors, medicine men, or curanderos are sor- 

cerers who by definition have a positive function in so- 

ciety, for their business is to cure victims of the effects 

of malevolent magic. Individuals consult witch doctors 

to obtain relief from disease or other misfortunes attrib- 

uted to witchcraft; tribal and village authorities sum- 

mon them to combat drought or other public calami- 

ties. Dances or other rituals, such as those performed by 

the ndaké-gboyd dancers of the Nupe tribe, serve to de- 

tect and repel witches and evil spirits. The ndaké-gboya 

dancers wore tall, cylindrical disguises and identified 

sorcerers by nodding these weird shapes at them. Such 

protective sorcery assumes special social importance in 

times of famine, war, or other severe stress in the com- 

munity. 

Sorcery is less a well-defined body of beliefs and ac- 
tions than a general term covering marked differences 

in perceptions among societies and within a given soci- 

ety over time. Among the Nyakyusa of Tanzania it was 

believed that malevolent sorcerers might be of either 

sex. They were often accused of eating the internal or- 

gans of their neighbors or drying up the milk of cattle. 

The Pondo of South Africa usually thought witches to 

be women whose chief crime was having sexual inter- 

course with malevolent spirits. One reason for the dif- 

ference is that the Nyakyusa were sexually secure but 

nutritionally insecure and so expressed their insecuri- 

ties in terms of food, whereas the Pondo were more in- 

secure sexually and so expressed their fears in sexual 

terms. The function of witchcraft has changed over time 

among the Bakweri of Cameroon. Before the 1950s the 

Bakweri were threatened by poverty and a low fertility 

rate, and they translated these threats into widespread 

fear of sorcery. In the 1950s their economic status im- 

proved radically owing to a boom in the banana crop. 

The new prosperity occasioned first a cathartic purging 

of suspected sorcerers and then a decline in accusations 

and a relative period of calm. In the 1960s bad eco- 

nomic conditions returned, and fear of sorcery revived. 

Patterns of sorcery exist in virtually all present soci- 

eties and have existed in virtually all past societies. The 

classical Greco-Roman and Hebrew societies from 
which Western civilization sprang entertained a great 

variety of sorcery, from public rituals that melded with 

religion to the activities of the hideous hags described 

by the classical poet Horace. Clothed in rotting shrouds, 

with pale and hideous faces, bare feet, and disheveled 

hair, they met at night in lonely places to claw the soil 

with their taloned fingers and invoke the gods of the 

underworld. The Greeks made theoretical distinctions 

among three varieties of magic. The highest was 

theourgia, a kind of public liturgy ‘working things per- 

taining to the gods [theoi],” in which magic and religion 

blended. [See Theurgy.] Mageia was the next variety; its 

practitioners worked technical magic privately to help 

themselves or their clients. Goéteia was the lowest form; 

“howlers” of incantations and mixers of potions, its 

practitioners were crude, ignorant, and widely feared. 

The sorcery of most cultures involved incantations 

supposed to summon spirits to aid the sorcerer. In 

many societies the connection between sorcery and the 

spirits was not explicitly formulated. But in both Greco- 



Roman and Hebrew thought the connection was defined 
or elaborated. The Greeks believed that all sorcerers 
drew upon the aid of spirits called daimones or dai- 
monia. A Greek ‘‘demon” could be either malevolent or 
benevolent. It could be almost a god (theos), or it could 
be a petty spirit. In the thought of Plotinus (205-270 cr) 
and other Neoplatonists, the demons occupied an onto- 
logical rank between the gods and humanity. The He- 
brews gradually developed the idea of the mal’akh, 
originally a manifestation of God’s power, later an in- 
dependent spirit sent down as a messenger by God. In 
Greek translations of Hebrew, mal’akh became angelos, 

“messenger.”’ Christians eventually identified “angels” 
with the Greek “demons” and defined them as beings 

ontologically between God and humanity. But a differ- 

ent element gained influence through the apocalyptic 
writings of the Hellenistic period (200 BcE—150 cE): the 

belief in evil spirits led by Satan, lord of all evil. The 

idea had limited precedents in earlier Jewish thought 
but gained prominence in the Hellenistic period under 
the influence of Iranian Mazdaism, or Zoroastrianism. 

Under such influence the Christians came to divide the 

Greek daimones into two groups, the good angels and 

the evil demons. The demons were supposed to be an- 

gels who, under Satan’s leadership, had turned against 

God and thereby become evil spirits. Sorcerers sought 

to compel spirits to carry out their will, but angels un- 

der God’s command could not be compelled; thus it was 

supposed that one practicing sorcery might well be 

drawing upon the aid of evil demons. This was the cen- 

tral idea of the second main variety of witchcraft, the 

alleged diabolism of the late medieval and Renaissance 
periods in Europe. 

European Witchcraft. Although simple sorcery had 

always existed, a new kind of diabolical witchcraft 

evolved in medieval and early modern Europe. The 

Christian concept of the devil transformed the idea of 

the sorcerer into that of the witch, consorter with de- 

mons and subject of Satan. Since 1880 this kind of dia- 

bolical witchcraft has been subject to four major 
schools of interpretation. The first, rooted in classical 

nineteenth-century liberalism, perceived witchcraft as 

an invention of superstitious and greedy ecclesiastics 

eager to prosecute witches in order to augment their 

own power and wealth. The second school, that of Mar- 
garet Murray, argued that witchcraft represented the 

survival of the old pagan religion of pre-Christian Eu- 

rope. This religion (which never existed in the coherent 

form she believed) she supposed to be the religion of the 

majority of the people down into the seventeenth cen- 
tury, although subject to constant persecution by the 

Christian authorities. Murray’s theory had great influ- 

ence from the 1920s through the 1950s; unsupported by 
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any credible evidence, it is now rejected by all scholars. 

The third school emphasizes the social history of witch- 

craft, seeking to analyze the patterns of witch accusa- 

tions in Europe much as anthropologists have done for 

other societies. The fourth school emphasizes the evo- 

lution of the idea of witchcraft from elements gradually 

assembled over the centuries. Most scholars currently 

belong to one or the other of the last two schools. 

Historical development. The first element in diaboli- 

cal witchcraft was simple sorcery, which existed in Eu- 

rope as it did elsewhere. It persisted through the period 

of the witch craze and indeed has persisted to the pres- 

ent. Without this fundamental element, witchcraft 

would not have existed. The second, related aspect was 

the survival of pagan religion and folklore in Christian 

Europe, or rather the demonstrable survival and trans- 

mutation of certain elements from paganism. The 

Canon Episcopi, a legal document of the Frankish king- 

dom issued about ap 900, condemns ‘‘wicked women 

. who believe that they ride out at night on beasts 

with Diana, the pagan goddess. . . . Such fantasies are 

thrust into the minds of faithless people not by God but 

by the Devil.” The wild ride with Diana (the classical 

name applied to the Teutonic fertility goddess Hilda, 

Hoilda, or Bertha) was a form of the “wild hunt,” a troop 

of spirits following a male or female Teutonic deity. 

Such spirits were believed to ride out at night blowing 

their horns and striking down any human that had the 

temerity or ill fortune to encounter them. 

Another element in the development of diabolical 

witchcraft in Europe was Christian heresy. The classical 

formulation of witchcraft had been established by the 

fifteenth century. Its chief elements were (1) pact with 

the Devil, (2) formal repudiation of Christ, (3) the secret, 

nocturnal meeting, (4) the ride by night, (5) the desecra- 

tion of the Eucharist and the crucifix, (6) orgy, (7) sac- 

rificial infanticide, and (8) cannibalism. Each of these 

elements derived from one or another charge made 

against medieval heretics. Heresy became the medium 

through which sorcery was linked with the Devil. At the 

first formal trial of heretics in the Middle Ages, 

at Orléans in 1022, the accused were said to hold orgies 

underground at night, to call up evil spirits, to kill and 

cremate children conceived at previous orgies and use 

their ashes in blasphemous parody of the Eucharist, to 

renounce Christ and desecrate the crucifix, and to pay 

homage to the Devil. The history of such charges goes at 

least as far back as the court of Antiochus IV Epiphanes 

of Syria (176-165 BcE), who made similar accusations 

against the Jews; the pagan Romans used them against 

the Christians, and the early Christians used them 

against the gnostics. An early eleventh-century pedant 

must have resurrected the charges from patristic ac- 
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courits of gnostic heresy and applied them to the Or- 

leans group, applying the archetypal thinking common 

in the Middle Ages: a heretic is a heretic, and whatever _ 

one heretic does another must also do. Thus the idea of 

heresy, more than any actual heresy itself, became the 

basis for the connection of heresy with witchcraft. Some 

later heretical groups, such as the sect of the Free 

Spirit, also were accused of similar diabolical crimes. 

Not all heretics were so charged, however. On the whole 

the accusations were limited to those who had some 

connection with dualism, the doctrine that not one but 

two eternal principles existed. One evil and one good, 

the two principles struggled for control of the cosmos. 

Dualist influence on most medieval heresies was indi- 

rect, but upon Catharism it was both direct and pro- 

nounced. 

Catharism was a dualist heresy imported into western 

Europe from the Balkans in the 1140s. [See Cathari.] 

Strong in southern France and northern Italy for well 

over a century, it dominated the culture of Languedoc 

and the Midi in the years around 1200; it was sup- 

pressed by the Albigensian crusade and eradicated by 

the Inquisition. The Cathari believed that matter, and 

the human body in particular, were creations of the evil 

god, whose intent was to hold the spirit imprisoned in 

the ‘‘filthy tomb of the flesh.” The evil god is Satan, lord 

of this world, ruler of all material things and manipu- 

lator of human desires for them. Money, sex, and 

worldly success were the domain of the Devil. These 

doctrines brought the Devil closer to the center of atten- 

tion than he had been since the time of the Desert Fa- 

thers a thousand years earlier. If only to refute Cathar- 

ist theories, scholastic theologians had to give the devil 

his due. The Catharist designation of Satan as the lord 

of the things of this world may also have led some who 

desired those things in the direction of Satan worship. 

Scholastic theology was the next major element in 

the formation of the witch concept. Tradition going 

back to the early church fathers had suggested that the 

Christian community, which formed the mystical body 

of Christ, was opposed by an opposite group forming 

the mystical body of Satan and consisting of pagans, 

heretics, Jews, and other unbelievers. It was not only 

the right but the duty of the Christian to struggle 

against this evil host. Saints’ lives and legends of the 

intense struggles of the desert fathers against demonic 

forces kept this tradition alive, and it was reinforced by 

Catharist dualism. In the twelfth through fourteenth 

centuries the Scholastics developed the tradition of the 

body of Satan, refined its details, and supplied it with a 

rational substructure. They extended the Devil’s king- 

dom explicitly to include sorcerers, whom they consid- 

ered a variety of heretic. Simple sorcerers had become, 

in the dominant scholastic thought of the later Middle 

Ages, servants of Satan. 

The link between sorcerers, heretics, and Satan was 

the idea of pact. The notion of pact had been popular- 

ized in the eighth century by-translations of the sixth- 

century legend of Theophilus. In this story, Theophilus 

was a clergyman who sold his soul to the Devil in ex- 

change for ecclesiastical preferment. He met the Devil 

through a Jewish magician and signed a formal pact 

with “the evil one” in order to fulfill his desires. The 

Scholastics derived a number of sinister ideas from the 

legend of Theophilus. Their theory transformed the per- 

son making the pact from a relatively equal contracting 

party to an abject slave of Satan who abjured Christ, 

did feudal homage to “the dark lord,’”’ and kissed his 

master’s genitals or backside in token of his submission. 

The Scholastics also broadened the idea of pact to in- 

clude implicit as well as explicit consent. One did not 

actually have to sign a contract to be a member of Sa- 

tan’s army; anyone—heretic, sorcerer, Jew, Muslim— 

who knowingly opposed the Christian community, that 

is, the body of Christ, was deemed to have made an im- 

plicit pact with the Devil and to number among his ser- 

vants. 

The shift from Platonic to Aristotelian philosophy in 

the thirteenth and fourteenth centuries encouraged the 

process of demonizing the witches. Platonic thought al- 

lowed for the existence of a natural, morally neutral 

magic between divine miracle and demonic delusion; 

but Aristotelianism dismissed natural magic and denied 

the existence of occult natural forces. If no natural 

magic existed, it followed that wonders were worked ei- 

ther through divine miracle or demonic imposture. Ma- 

gicians compel or exploit supernatural powers, and 

since God and the angels cannot be compelled or ex- 
ploited, the powers with which sorcerers deal must be 

demonic, whether they know this explicitly or not. Thus 

scholastic logic dismissed simple sorcery as demonic 
witchcraft. 

Theology, then, made a logical connection between 

witchcraft and heresy. Heresy is any persistently held 

belief counter to orthodox doctrine. One who used de- 

mons serves the Devil rather than God, and if one serves 

the devil, one acknowledges that correct theology in- 

volves serving the Devil rather than God: this was the 

worst imaginable heresy. 

The final element in the transformation of sorcery 

into diabolical witchcraft was the Inquisition. The con- 

nection of sorcery with heresy meant that sorcery could 

be prosecuted with much greater severity than before. 

Late Roman laws against sorcery were extremely se- 
vere, but during the early Middle Ages simple sorcery, 

or natural magic, was treated with relative leniency. 



Often it was ignored; when detected, it might bring no 
more than a fairly stiff penance. Elements of simple sor- 
cery were incorporated into Christian practice, as seen 
in the combination of Christian prayer and pagan spells 
commonly said by parish priests in England during the 
tenth and eleventh centuries. Penalties for heresy, on 
the other hand, were severe. Suppression of heresy in 
the earlier Middle Ages was inconsistent, but in 1198 
Innocent III ordered the execution of those who per- 
sisted in heresy after having been convicted and excom- 
municated. Between 1227 and 1235 a series of decrees 
established the papal Inquisition. In 1233 Gregory IX 
accused the Waldensian heretics, who were in fact evan- 

gelical moralists, of Satan worship. In 1252 Innocent IV 

authorized the use of torture by the Inquisition, and Al- 

exander IV (1254-1261) gave it jurisdiction over all 

cases of sorcery involving heresy. Gradually almost all 

sorcery came to be included under the rubric of 
heresy. 

The Inquisition was never well organized or particu- 

larly effective; in fact, most cases of witchcraft were 

tried before the secular courts. Nonetheless the Inquisi- 

tion provided one essential ingredient of the witch 

craze: the inquisitors’ manuals. These manuals told in- 

quisitors what signs of Satanism to look for, what ques- 

tions to ask, and what answers to expect. Having ob- 

tained the answers they expected by using torture or the 

threat of torture, the inquisitors duly entered the an- 

swers in formal reports, which then added to the body 

of “evidence” that witches flew through the air, wor- 

shiped the Devil, or sacrificed babies. It is unlikely that 

no one in the period ever practiced Satanism, but it is 

even more unlikely that any widespread Satanism ex- 

isted. The great majority of the accused were innocent, 

at least of diabolism. 
The witch craze. The number of executions for witch- 

craft was measured in the hundreds until the end of the 

mid-fifteenth century, but from 1450 to 1700—the pe- 

riod of the Renaissance and the origins of modern sci- 

ence—a hundred thousand may have perished in what 

has been called the great witch craze. The witch craze 

can be explained by the dissemination, during a period 

of intense social unrest, of the intellectual elements 

summarized above by the Inquisition, the secular 

courts, and above all the medium of the sermon. The 

popularity of the sermon in the later Middle Ages and 

in the Reformation explains how beliefs about witches 
spread in a period when the leading intellectual move- 

ments, such as nominalism and humanism, downplayed 

or even ignored witchcraft. For example, the mystic Jo- 

hannes Tauler, who was capable of great theological so- 

phistication, was also capable of exploiting lurid de- 

monology in his sermons in order to impress his 
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didactic message upon his congregations. The invention 

of the printing press did its part in spreading the evil. 

In 1484 Pope Innocent VIII issued a bull confirming pa- 

pal support for inquisitorial proceedings against the 

witches, and this bull was included as a preface to the 

Malleus maleficarum (The Hammer of Witches), a book 

by two Dominican inquisitors. Published in 1486, the 

Malleus went into many editions in many languages, 

selling more copies in Protestant and Catholic regions 

combined than any other book except the Bible. The 

Malleus colorfully detailed the diabolical, orgiastic ac- 

tivities of the witches and helped persuade public opin- 

ion that a cosmic plot directed by Satan threatened all 
Christian society. 

Fears of cosmic plots increase in periods of high so- 

cial tension. The fifteenth and sixteenth centuries wit- 

nessed a growth of eschatological anxiety, a widespread 

belief that the Antichrist, the return of the Savior, and 

the transformation of the world were at hand. As the 

religious split between Catholicism and Protestantism 

widened during the sixteenth century and flared up into 

religious warfare, eschatological fears deepened. Cath- 

olics saw the Protestants as soldiers of Satan sent to de- 

stroy the Christian community; Protestants viewed the 

pope as the Antichrist. Terror of witchcraft and prose- 

cution of witches grew in both Catholic and Protestant 

regions, reaching heights between 1560 and 1660, when 

religious wars were at their worst. No significant differ- 

ences distinguished Catholic from Protestant views of 

witchcraft. The Protestants, who rejected so many of the 

accretions of doctrine in the Middle Ages, accepted be- 

liefs about witches almost without modification. Luther 

declared that all witches should be burned as heretics 

in league with Satan; persecutions in the regions ruled 

by the Calvinists were comparable to those in Catholic 

and Lutheran areas. Millions were persecuted and tens 

of millions terrified and intimidated during one of the 

longest and strangest delusions in history. The craze 

was restricted almost exclusively to western Europe 

and its colonies. Since diabolism is virtually meaning- 

less outside a Christian conceptual framework, it could 

not spread to non-Christian areas. Although the Eastern 
Christian church shared the same beliefs in the powers 

of Satan as the Western church, it experienced no witch 

craze. The absence of the witch craze in the Eastern 

church illustrates the hypothesis that for a craze to 

break out, three elements are required: (1) the appro- 

priate intellectual structure; (2) the mediation of that 

structure from the elite to the people at large; (3) 
marked social tension and fear. 

Skeptics such as Johann Weyer (fl. 1563) and Regi- 

nald Scot (fl. 1584), who wrote against belief in witch- 

craft, were rare and were often rewarded for their ef- 
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forts by persecution; Weyer, for example, was accused 

of witchcraft himself. More typical of the period were 
the works of the learned King James I of England and . 

VI of Scotland (d. 1625). Personally terrified of witches, 

James encouraged their prosecution, wrote a book 

against them, encouraged the statute of 1604 against 

pact and devil-worship, and commissioned a transla- 

tion of scripture (the Authorized Version or King James 

Bible) that deliberately rendered certain Hebrew words 
(such as kashshaf ) as “witch” in order to produce texts 

such as ‘“‘Thou shalt not suffer a witch to live,’ which 

supported the king’s design of suppressing witchcraft 

legally. In 1681 Joseph Glanvill was still able to publish 

a popular second edition of a work supporting belief in 

diabolical witchcraft. But by that time the craze was 

beginning to fade. Cartesian and scientific thought had 

no room for witchcraft; ecclesiastical and civil authori- 

ties agreed that witch prosecutions had got out of hand; 

and European society was settling down to two centu- 

ries (1700-1900) of relative peace and prosperity. The 

greatest outburst in those centuries was the French Rev- 

olution; it occurred in an intellectual context (the En- 

lightenment) in which revival of witch beliefs was im- 

possible. European society found other rationales by 

which to demonize aristocrats, Jews, communists, cap- 

italists, imperialists, or whoever was selected as an ob- 

ject of hatred. The date of the last execution for witch- 

craft in England was 1684, in America 1692, in Scotland 

1727, in France 1745, and in Germany 1775. 

Witchcraft and society. The most important social 

function of the belief in diabolical witchcraft was scape- 

goating. Sometimes this process was conscious and cyn- 

ical, as when Henry VIII added witchcraft to the list of 

charges trumped up against Anne Boleyn. Much more 

often it was unconscious. If one is impotent, or one’s 

crops fail, or one becomes ill, it helps to blame a witch, 

not only because it relieves one of guilt but also because 

the belief that a witch has caused one’s problems gives 

one the illusion of being able to solve them. If God or 

fate has caused your illness, you may have no remedy; 

if a witch caused it, then you may recover once the 

witch has been found and punished. 

Another function of the belief in the existence of 

witchcraft was to promote the cohesion of Christian 

communities by the postulation of a powerful external 

foe. Witches thus served a purpose similar to that of ex- 

ternal enemies in modern warfare, for they united the 

people against a common threat. 

Historians have noted correlations between witch ac- 

cusations and social position. Persons between the ages 

of forty and sixty were most commonly accused; the ac- 

cused had fewer children than normal; children were 
seldom accused of witchcraft but were often believed to 

be its victims; people accused of witchcraft had been 

previously accused of other crimes more frequently 

than normal, especially offensive language, lying, theft, 

and sex offenses. Chronic grumbling, abrasive person- 

ality, quarreling, and cursing also increased one’s 

chances of being accused. The social status of accused 

witches was usually low or lower middle, though some- 

times magistrates, merchants, and other wealthy per- 

sons were involved. Anyone connected with medicine, 

especially midwives, was prone to suspicion, because 

illness and death could so easily be blamed upon witch- 

craft. 
The most striking social correlation is between witch- 

craft and women. Although in certain areas and for 

brief periods of time more men were accused than 

women, the opposite has almost always been true, and 

over the entire history of the witch craze women out- 

numbered men by af least three to one. In New Eng- 

land, for example, 80 percent of the accused were 

women. In the sixteenth century many more women 

were living alone than men. Given the patriarchal 

structure of European society at the time, a woman liv- 

ing alone without the support of father or husband had 

little influence and little legal or social redress for 

wrongs. Such women sometimes struck back at society 

with clandestine crimes such as arson or sorcery, which 

were difficult to detect. They also naturally tended to 

grumble or curse more than persons having effective in- 

fluence in society. A physically weak, socially isolated, 

financially destitute, and legally powerless old woman 

could hope to deter only with her spells. But the expla- 

nation lies only partly in specific social conditions. The 

misogyny underlying the association of women with 

witchcraft sprang from deep and ancient psychological 

roots. C. G. Jung, Mircea Eliade, Wolfgang Lederer, and 

others have commented on the powerful ambivalence of 
the feminine in religions, mythologies, and literatures 

dominated by males. The male view of the archetypal 

feminine is tripartite: she is the sweet, pure virgin; she 

is the kindly mother; she is the vicious, carnal hag. 

From the twelfth century, Christian society developed a 

compelling symbol incarnating the first two types in the 

Blessed Virgin Mother of God. As the power of the sym- 

bol of the Virgin Mother grew, the shadow side, the hag 

symbol, had to find outlet for its corresponding power. 

In ancient polytheistic religions the dark side of the fe- 

male archetype had been integrated with the light side 

in the images of morally ambivalent goddesses such as 
Artemis. Split off from the positive side of the arche- 

type, the Christian image of the hag became totally evil. 

In the period of the witch craze, this one-sided image 
was projected upon human beings, and the witch, no 
longer simply a sorceress, became the incarnation of 



the hag. Other androcentric assumptions in male- 

dominated religions encouraged the connection. God, 

the chief power of good, was imagined in masculine 

terms, and so the devil, the chief power of evil, was sup- 

posed to be masculine also. Since it was believed that 

the Devil’s followers submitted to him sexually, it was 

naturally supposed that they should be women, some of 

whom described their intercourse with the Devil in lu- 
rid detail. 

The outbreak of witch trials in Salem, Massachusetts, 

during 1692 has been the subject of careful social anal- 

ysis. Although the first hanging of a witch in New Eng- 
land occurred in 1647, it was at Salem in 1692, when 

the craze was already fading in Europe, that the colo- 

nies produced their most spectacular series of witch 

trials, in which nineteen persons were executed. After a 
group of little girls became hysterical while playing at 

magic, their elders suggested that they might be the vic- 

tims of a spell, and the witch hunt began. At the time, 
Salem village was in the throes of a long dispute con- 

cerning the church. An unpopular minister, John Bay- 

ley, was succeeded by a controversial one, Samuel Par- 

ris, in 1689, just at the time when England was 

undergoing a revolution and the lines of authority were 

blurred. The villagers split into factions supporting and 

opposing Parris, and, since no structured means of ex- 

pressing dissent existed, its release took the form of vi- 

tuperation and slander. 

The outbreak was the violent expression of deeply felt 
moral divisions; the moral divisions were generated by 

the quarrel over the governance of the church, and the 
quarrel over governance was exacerbated by strongly 

felt neighborhood and family problems. Salem was a 

small, premodern village in which everyone knew ev- 

eryone else, a situation that encouraged people to cor- 

relate unfortunate events with unpopular individuals 

and to blame them for their misfortunes. Intensely reli- 
gious to a degree seldom paralleled in Europe at the 

time, the New England Puritans could not view the 

strife in their village in purely natural, personal, politi- 

cal terms. They interpreted it in religious terms, as a 

manifestation of the cosmic struggle between Christ 

and Satan, good and evil. The tradition of belief in the 

existence of witchcraft was a vehicle perfectly adapted 

to the expression of such assumptions. Many towns and 

villages had political controversies without becoming 

centers of the witch craze; clearly such controversies do 

not automatically produce witch accusations and can- 

not be considered their cause. Most sophisticated schol- 

ars give full weight to the history of religious concepts 

and avoid simplistic correlations between external phe- 
nomena and witch beliefs. Disasters and controversies 

can produce witch accusations only in the presence of 
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certain value systems. But such social tensions, once 

those value systems are there, can provoke the outbreak 

of a witch persecution. 

Modern Witchcraft. The eighteenth and nineteenth 

centuries in Europe, with their secularism, scientism, 
and progressivism, were not conducive to witch beliefs 

of any kind. Yet already in the nineteenth century the 

basis had been laid for a new permutation, which be- 

came the third main variety of witchcraft: neopagan- 

ism. Franz-Josef Mone, Jules Michelet, and other writ- 

ers of the mid-nineteenth century suggested that 

European witchcraft was really a widespread fertility 

cult surviving from pre-Christian paganism. Such ar- 

guments influenced anthropologists and folklorists at 

the turn of the century, such as James Frazer, Jessie 

Weston, and Margaret Murray. A fraudulent document 

entitled Aradia: The Gospel of the Witches was published 

by Charles Leland in 1899. Allegedly evidence that 

witchcraft was the survival of a fertility cult, Aradia in- 

fluenced Murray and other twentieth-century anthro- 

pologists. Meanwhile, interest in the occult gained fash- 

ion among intellectuals and poets such as Algernon 

Blackwood and Charles Baudelaire. By the early part of 

the twentieth century, occultism enjoyed a certain 

popularity, especially among dandies and bohemians, 

and magicians such as Aleister Crowley, who styled 

himself “the Great Beast,” attracted a following. Their 

doctrines were a mixture of high magic, low sorcery, 

affected Satanism, hedonism, dubious historical and 

philosophical arguments, and mere irony. 

The occult tradition of Crowley merged with the spu- 

rious fertility-cult anthropology of the followers of Mar- 

garet Murray during the 1940s and 1950s to produce a 

new phenomenon. Around the time that the famous lit- 

terateur Robert Graves was writing his imaginative and 

wholly unreliable White Goddess (1948) about an al- 

leged worldwide cult of the earth and moon goddess, 

modern witchcraft was being created in the mind of an 

Englishman named Gerald Gardner. According to his 

followers, Gardner, who was born in 1884, was initiated 

into the ancient religion in 1939 by a witch of the New 

Forest named Old Dorothy Clutterbuck. In fact, Gardner 

had invented the religion on the basis of his reading of 

the Murrayites and Aleister Crowley, and his experi- 

ences in occult organizations such as the Hermetic Or- 

der of the Golden Dawn and Crowley’s Order of the 

Temple of the Orient. Gardner’s claim to be the media- 

tor of an ancient religion was spurious, but he launched 

a growing religious movement that has gained many 
adherents, especially in Anglo-Saxon countries. What- 

ever its origins, it has become a small religious move- 

ment in its own right. 

The overall world numbers of the witches must be 
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fewer than a hundred thousand. There are numerous 

schismatic groups. The tenets of witchcraft as it has 

evolved include a reverence for nature expressed in the 

worship of a fertility goddess and (sometimes) a god; a 

restrained hedonism that advocates indulgence in sen- 

sual pleasures so long as such indulgence hurts no one; 

the practice of group magic aimed (usually) at healing 

or other positive ends; colorful rituals; and release from 

guilt and sexual inhibitions. It rejects diabolism and 

even belief in the Devil on the grounds that the exis- 

tence of the Devil is a Christian, not a pagan, doctrine. 

It offers a sense of the feminine principle in the god- 

head, a principle almost entirely forgotten in the mas- 

culine symbolism of the great monotheistic religions. 

And its eclectic paganism promotes a sense of the vari- 

ety and diversity of the godhead. 

This modern neopaganism has few connections with 

simple sorcery, and virtually none with diabolism. Di- 

abolism has in fact almost ceased to exist in the late 

twentieth century, though a few self-styled and self-con- 

scious Satanists can be found here and there. Among 

other problems, Satanism suffers from a glaring contra- 

diction: in order to worship Satan, the Satanists rede- 

fine him as good according to their own ritualistic and 

hedonistic views. Simple sorcery, on the other hand, 

continues to flourish worldwide. Curanderos in Mexico 

and the American Southwest still practice healing with 

herbs and charms. Fear of sorcerers persists as widely 

as sorcery itself. In Germany those who suspect that 

they are the victims of malevolent sorcery still call 

upon the Hexenbanner, professional witch doctors who 

sell remedies, spells, and countermagic to protect their 

clients from witchcraft. 

Sometimes sorcery has been transmuted by concep- 

tions taken from Christianity or other more sophisti- 
cated religions. Voodoo, for example, is a syncretistic 

religion pieced together from West African religions, 

sorcery, Christian religion, and folklore. [See Voodoo.] 

It has become the real religion of many of the people of 

Haiti, including those who are nominally Catholic. Voo- 

dooists worship lwa (‘spirits’) whom the Catholics 

claim are demons; the Voodooists claim that the lwa are 

morally ambiguous and can be summoned for good or 

ill. Voodoo practices are in the shadowy area between 

religion and magic: it is difficult to define the Voodoo- 

ists’ address to their spirits as either prayer or magical 

incantation. Yet Voodooists themselves distinguish be- 

tween religion, which is good, and sorcery, which is al- 

ways evil whether worked mechanically or with the 

help of the wa. Voodoo sorcery, a mixture of European 

and African elements, includes incantations, spells, the 
use of images, rain making, and a cult of the dead. 

In syncretistic cults such as Haitian Voodoo and the 

Macumba cult of Brazil, it is difficult to distinguish na- 

tive from Christian elements, particularly because a 

similarity of themes worldwide seems to precede any 

cultural diffusion. One of the most surprising aspects of 

the study of witchcraft is that African, Asian, and Eu- 

ropean witchcraft all postulate the following: witches 

are usually female and often elderly; they meet at night, 

leaving their bodies or changing their shapes; they suck 

the blood or devour the internal organs of their victims; 
they kill children, eat them, and sometimes bring their 

flesh to the secret assemblies. Witches ride through the 

air naked on broomsticks or other objects; they have fa- 

miliar spirits; they dance in circles; they hold indis- 

criminate orgies; they seduce sleeping people. The sim- 

ilarities go beyond the possibility of coincidence or 

cultural diffusion; the most likely explanation is that 

such ideas have an archetypal ground in the psychic in- 

heritance shared by all humanity. 

Conclusions. Witchcraft will continue to be examined 

theologically, historically, mythologically, psychologi- 

cally, anthropologically, and sociologically. No single 

approach can completely explain the phenomenon; 

even together they do not seem to provide full under- 

standing of such a diverse subject. Witchcraft dwells in 

the shadowy land where the conscious and unconscious 

merge, where religion, magic, and technology touch 

dimly in darkness. Its forms are so varied that it cannot 

be said to represent any one kind of quasi-religious 

expression. Modern, neopagan witchcraft is a naive, ge- 

nial, nature religion. Simple sorcery is usually located 

across the border into magic yet is frequently combined 

with religion in two important ways: it is often incor- 

porated into the liturgy of public religion; its charms 

and spells are often amalgamated into prayers. The An- 

glo-Saxon clergy of the tenth and eleventh centuries, for 

example, christianized charms by taking over from wiz- 

ards the right to say them and then introducing Chris- 

tian elements into them. By incorporating the sign of 

the cross or an invocation of the Trinity into a pagan 

charm, the clergy legitimized the magic. They argued 

that everything that occurred resulted from God’s 

power and will, and that the use of herbs and charms 

simply drew upon benevolent forces that God had ap- 

pointed in nature. It was essential to use them rever- 

ently, with the understanding that they were God’s and 

that whatever one accomplished through them was 
achieved only by appeal to him. 

Simple sorcery could be malevolent as well as benev- 
olent. Malevolent sorcery, practiced for private, unjust 
purposes, was universally condemned. But in late me- 
dieval and early modern Europe, evil sorcery merged 
with diabolism, the result being a different dimension 
in the religious meaning of witchcraft. This dimension 



is that of transcendent, transpersonal, or at least trans- 
conscious evil. 

The sense of the witch as a manifestation of an uncon- 
trollable, superhuman force of evil is not peculiar to 
Christianity. The Azande, for example, considered the 
witch a superhuman force of evil. The witch is often on 
the border between mortal and spirit; she expresses the 
same characteristics as the Lilitu of the Sumerians, the 
Lilith of the Hebrews, and the ranggda of Malaysia, evil 
spirits that roam the world at night sucking blood, kill- 
ing babies, and seducing sleeping men. In many soci- 
eties the witch is supposed to be a wholly evil being. In 
Christianity, with its belief in a supernatural power of 
evil, the witch became a human associate of the devil, 
closely associated with demons and occasionally indis- 
tinguishable from them. The witch came to be seen as a 

pawn of Satan, a tool used in his efforts to destroy hu- 

manity and block God’s plan of salvation. Thus the 
witch in Christianity was a minor symbol of that trans- 
personal evil of which Satan was the major symbol. 
Many people feel that evil exists in the world to a de- 

gree far beyond what one would expect in nature, and 

many are not satisfied by the traditional theodicy ar- 

gument that evil arises from free will (which God cre- 

ates for the greater good). We observe people perform- 

ing monstrous acts of destruction and cruelty against 

their own self-interest as well as against that of the 

community; and we sense in ourselves monstrous urges 
transcending anything that we might consciously de- 

sire. Thus a power of evil seems to exist that exceeds 

our own personal limitations, ignorance, and sin. This 

brooding, pervasive power, whose purpose is to corrupt 
and destroy the cosmos, may be perceived as coming 

from an external being, or it may be felt to operate from 

within the soul. In either case it transcends the con- 
scious, and, as Jung observed, one might as well call it 

the devil. The witch, melding the two archetypes of hu- 

man hag and evil demon, is a powerful metaphor whose 

power may be diminished from time to time but is un- 
likely to disappear. 
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JEFFREY BURTON RUSSELL 

African Witchcraft 

As a set of beliefs that varies region by region and has 

a good many consequences in everyday life, African 

witchcraft is in many respects similar to corresponding 

sets of beliefs found among peoples of other continents. 

African systems, however, are of great interest because 

they have some unique features and because they have 

provided material for the formulation of definitions and 

the development of theories of worldwide application. 

General Characteristics. Most African societies— 

though not all—hold the cardinal belief that certain 

members of the community are in the habit of using 

supernatural means for illicitly destroying the interests, 

or even the lives, of their fellows. This basic tenet has 

led Africans to attribute to persons designated by terms 

we might translate as “witches” or “sorcerers” charac- 

teristics that resemble those of their counterparts else- 

where. Beliefs about witches are, of course, not directly 

observable, but they may have overt consequences in 

everyday life. 

Subjective aspects. Thus African witches (in the ge- 

neric sense, including sorcerers) are believed to harm 

others either because they possess powers (of which 

they may not be aware and which their fellows find in- 

comprehensible) that emanate from their aberrant per- 

sonalities or because they perform antisocial magic, 
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technically referred to as ‘‘sorcery”’ (see below). Further- 

more, they resemble witches in other continents in that 

they are believed to employ certain species of animals 

and, in some instances, spirits or humanoid creatures as 

their servants, messengers, or familiars. Familiars are 

sometimes reputed to drive their owners to their evil 

practices. 

Like their counterparts elsewhere, African witches are 

believed to belong to associations that meet periodi- 

cally (usually around a fire) to discuss the promotion of 

their interests, the regulation of relations among them, 

and to celebrate recent antisocial accomplishments by, 

for example, having a ghoulish feast of the revived body 

of someone they have killed supernaturally. These as- 

sociations form distorted reflections of the societies in 

which they are believed to exist. On the one hand, they 

may mirror the authority structure of the polity of 

which they are a part, as when, among the Chewa, their 

meetings are presided over by a village headman who 

is himself a witch. On the other hand, among some 

peoples the organization of witch societies may contrast 

with that of everyday society; among relatively egali- 

tarian peoples witch societies are more hierarchical and 

vice versa. In any case, witch societies invariably invert 

normal ethical standards by delighting in the practice 

of promiscuous sexual activity (including incest), by 

going naked, by frequenting forbidden places such as 

graveyards, and by murdering and eating their fellow 

human beings, often their close relatives (African 

witches are believed to attack their neighbors and kins- 

men rather than distant and unrelated persons). 

As in other parts of the world, African witches are 

often reported to be preponderantly women (although 

there are notable exceptions, such as among the 

Azande, Bemba, and Tonga). However, it is important 

to note that the actual summation of cited cases of 

witchcraft may yield a gender ratio that is at variance 

with the traditional one expressed in general statements 

made by informants. Thus, although Chewa tradition 

holds that most witches are women, it is men, the more 

socially and politically active sex, who form a clear ma- 

jority of those cited in instances of witchcraft. 

Finally, in Africa as elsewhere, the belief in witch- 

craft—together with other components of the religious 

system—provides an explanatory framework, a means 

by which the misfortunes that befall people may be un- 

derstood and, in terms of their beliefs, avoided in the 

future. African societies vary in the degree that witch- 

craft (as opposed to the other elements of religious be- 

lief) plays in the explanation of everyday events and, 

more importantly, crises. Thus, among the Lugbara, 

misfortunes appear to be attributed more often to the 

intervention of ghosts rather than witches, whereas 

among the Chewa the reverse is true. But in all societies 

where witchcraft is a component of the belief system— 

_ and this applies to the majority of African societies— 

witchcraft beliefs are of paramount importance insofar 

as they explain the persistence. of evil and the inability 

of humans to eradicate it. As J. D. Krige (1947) puts it: 

Witches and sorcerers are considered [by the Lovedu] to be 

the embodiment of malignant forces ever on the alert to en- 

ter into unholy matrimony with the criminal impulses of the 

human heart. Witchcraft particularly [as opposed to sor- 

cery—see below] is the essence of evil, vicious and inscruta- 

ble, that whirls through the universe and seeks asylum in 

sinful souls in which the germs of wickedness lie ready to be 

quickened into life. 

Overt consequences of belief. Some of the conse- 
quences of witch belief are visible to the ethnographer. 

This is because, giver that people believe in and are 

concerned about witches, they take steps to protect 

themselves from them and (as individuals or assisted by 

professionals such as diviners, or perhaps backed by the 

political authorities) to detect, prosecute, and some- 
times destroy by vengeance-magic those they assume to 

be bringing them harm. Many of the processes involved 

in self-protection, divination, and revenge are spiritual, 

usually involving magical substances (often translated 

as ‘‘medicines’’) of botanical origin, though activated by 

ingredients of animal or human origin which are of 

symbolic significance, such as a piece of human caul 

(protective in function) added to the powdered root of a 

particular species of tree to make a protective amulet. 

Protective steps include not only wearing amulets but 

also taking “medicines” orally, washing the body in in- 

fusions of them, or rubbing them into incisions made in 

the skin. Huts and field crops can also be treated to 

make them invisible to, or impenetrable by, witches. 

Divination includes the use of oracles such as those of 

the Azande of the southern Sudan (adjective and singu- 

lar noun, Zande), the best known of which consists of 

feeding benge, a poisonous substance, to chickens, men- 

tioning the name of a suspect each time, and determin- 

ing the guilt of a particular suspect by noting whether the 

chicken poisoned in accompaniment to his name dies. 

Elsewhere in central Africa an ordeal is held in which 

a poison (mwafi, mwabvi, etc.) is administered to the 

human suspects themselves (and sometimes to the ac- 

cuser as well to check that he is acting in good faith), 

and a person is deemed guilty if he retains the poison 

(an action that will cause him eventually to purge, 

faint, or actually die) and innocent if he vomits it. In 

southern Africa witches may be “smelled out” in a pub- 
lic ceremony by a diviner, who is guided by his audi- 

ence’s verbal responses to his tentative naming of the 



suspects. All over Africa diviners use a variety of tech- 
niques—dreaming, manipulating various kinds of ap- 
paratus, throwing dice (‘‘bones’’), opening the Bible or 
the Qur’an at random—to help clients identify their at- 
tackers. 
From several parts of Africa it has been reported that 

persons found to be guilty of witchcraft were tradition- 
ally burned. This penalty is also suffered by convicted 
witches in some other parts of the world. 

Distinctive Features. A comparison by E. E. Evans- 

Pritchard (1929) of Zande and Trobriand magic (and 

thus of the variant of witchcraft sometimes separately 

designated as sorcery—destructive magic illegitimately 

applied) suggests that whereas Melanesians regard the 

verbal element, or spell, in an act of magic (in general 

and sorcery in particular) as all-important and insist on 

its being word perfect, Africans place greater emphasis 

on the material element, or ‘medicines.’ Hence in Af- 

rica the verbal element is less important, more properly 

being regarded as a relatively informal address made to 

the “medicines” to activate them and make them attack 

the proper victim. 

Another feature setting off African witch beliefs from 

those found elsewhere is the range of animal species 

that witches are assumed to use as familiars. Whereas 

in Europe, cats, dogs, and weasels are commonly be- 

lieved to be witches’ familiars (dogs and foxes in Ja- 

pan), in Africa hyenas, owls, and baboons are com- 
monly listed. While not unparalleled elsewhere, witches 

in some African societies are believed to be served by 

familiars of human origin or appearance, such as a 

“zombie” (khidudwane) among the Lovedu of the north- 

ern Transvaal or a “hairy dwarf” (tokoloshe, tikoloshe) 

among the Zulu and Xhosa-speaking peoples of Natal 

and the eastern Cape Province of South Africa. Within 

Africa, regional variations apply to the main list of fa- 

miliars, with hyenas cited more often in central Africa 

and baboons in southern Africa. 

There are similar regional differences in other aspects 

of witch beliefs and their everyday concomitants. For 

instance, while in most parts of the continent people ac- 

cused of witchcraft are likely to refute the accusation 

and with it the long list of crimes (e.g., murder, incest, 

necrophagy) that it implies, there is a tendency, re- 

ported mainly from West Africa, for people to confess 
their witchcraft, sometimes voluntarily. 

Debate over a Basic Distinction. An outstanding in- 

stance of how African ethnography has stimulated 

worldwide debates over terminology is provided by 
Evans-Pritchard’s seminal book on the Azande (1937). 

In witchcraft theory, the Azande make a distinction be- 

tween two entities, mangu and ngwa. Mangu, a heredi- 

tary substance which can be discovered by autopsy in 
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the stomach of a witch, exerts a baleful mystical influ- 

ence over the lives of others in the community when it 

is activated by hatred. On the other hand, ngwa 

(““magic”’) is not identified with a particular substance; 

less of an object, it is subdivided into “good” magic 

(wene ngwa) and “bad” or ‘‘criminal’” magic (gbigbita 

ngwa). Evans-Pritchard translates mangu as ‘‘witch- 

craft” and gbigbita ngwa as ‘‘sorcery.’”’ He sums up: 

To Azande themselves the difference between a sorcerer and 

a witch is that the former uses the techniques of magic and 

derives his power from medicines, while the latter acts with- 

out rites and spells and uses hereditary psycho-physical 

powers to attain his ends. Both alike are enemies of men, 

and Azande class them together. 

(Evans-Pritchard, 1937, p. 387) 

Although Evans-Pritchard emphasized that he ex- 

pressed no opinion on the applicability of this distinc- 

tion to peoples other than the Azande, several anthro- 

pologists working in Africa have found parallels to it, 

and this would, at first sight, justify its more general 

use. Thus the distinction between ‘“‘night witch” and 

“day witch” made by the Sotho-speaking peoples of the 

plateau of South Africa, as well as the Lovedu, parallels 

that made by the Azande between witch and sorcerer. 

[See Tswana Religion.] Similarly, among the Chewa of 

east-central Africa the distinction between nfiti yeniyeni 

(“real witch’) and mphelanjilu (‘‘killer for malice’’) is 

similar, though not as clear since both are commonly 

referred to as nfiti. However, among the Nguni-speaking 

peoples of South Africa (including the Zulu, Pondo, 

Bhaca, Xhosa, etc.) the distinction is tenuous, applying 

simply to the mode of attack, that is, “with animals (fa- 
miliars)’” or “with medicines.” 

Some anthropologists question the value of employ- 

ing the witch-sorcerer distinction more widely than in 

the context to which Evans-Pritchard limited it. This 

position is taken by both Victor Turner (1964) and Mary 

Douglas (1967) in their respective review articles on the 

books by John Middleton and E. H. Winter (1963) and 
Maxwell Gay Marwick (1965). Turner’s conclusion is 

that “almost every society recognizes such a wide vari- 

ety of mystically harmful techniques that it may be pos- 
itively misleading to impose upon them a dichotomous 

classification” (Turner, 1964, p. 323); Douglas suggests 

that it would be better to use traditional English terms 

freely and to classify beliefs according to whatever cri- 

terion is significant (Douglas, 1967, p.-73). 
A related debate has stemmed from the reports by 

Godfrey Wilson (1936) and Monica Wilson (1951la, 

1951b) that the Nyakyusa of southern Tanzania believe 

that ‘the defenders’ of the village, by exercising a su- 

pernatural power known as “‘the breath of men,” protect 
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their fellows and punish those who transgress; it is 

claimed that this power “comes from the same source 

as the power of the witches” (Wilson, 1951a, p. 97). In 

its antisocial form, that is, if it is illicitly used (and vic- 

tim-transgressors are often likely to assert this), this 

power is indistinguishable from the witchcraft of other 

societies. Thus the Nyakyusa, who like peoples all over 

the world divide magic into good and bad forms, also 

dichotomize mystical influence in the same way, with 

“the breath of men” as its approved form and witch- 

craft as its disapproved form. [See Nyakyusa Religion.] 

Wilson reminds us that Henri A. Junod, in his classic 

study of the Tsonga of southeast Africa, first published 

in 1912-1913, came to the tentative conclusion that 

these people believe that the power of the magician, 

who protects the interests of society, and that of the 

witch, who destroys them, is derived from the same 

source (Junod, 1927, pp. 504-505, 516). 

Alan Harwood (1970) has found a belief parallel to 

that of the Nyakyusa among the neighboring Safwa. 

Like the Azande, the Safwa distinguish between the 

power derived from medicine (onzizi) and a power that 

they refer to as itonga and that they believe to be in- 

herited and hidden in its operation. But unlike the 

Azande (according to Evans-Pritchard’s account) and 

like the Nyakyusa, the Safwa subdivide not only medi- 

cine but also “hidden power” into approved and disap- 

proved forms. As to hidden power, “good itonga,’’ ac- 

cording to Harwood, is believed to be used in divination 

to protect members of the community from external at- 

tack and to punish some of them for uncooperative be- 

havior; “bad itonga’’ is used to introduce foreign sub- 

stances into another person’s body or into his gardens 

to diminish their effectiveness and is said to enable its 

possessors to ‘‘consume’’ members of their own lineage 

(Harwood, 1970, pp. 59-60). Itonga is thus conceived of 

as a neutral spiritual power and, since it is innate and 

can harm people, its bad (antisocial) form can reason- 

ably be equated with the witchcraft of other societies. 

Harwood believes that, “appearances to the contrary, 

the Safwa are not alone with their neighbours the 

Nyakyusa in believing that the mystical power of 

‘witches’ is morally neutral, and that perhaps the eth- 

nocentric preconceptions of ethnographers are respon- 

sible for the dim light in which African ‘witches’ have 

traditionally been painted’’ (Harwood, 1970, p. 69). In 

particular, after carefully reexamining Evans-Pritch- 

ard’s account of Zande witchcraft, Harwood concludes 

that Evans-Pritchard’s finding that the Zande word 

mangu denotes an exclusively antisocial power—and 

should therefore be translated as ‘‘witchcraft’’—is mis- 

taken and comes from his having taken the perspective 

of the witch doctor (diviner) rather than that of the or- 

dinary villager. 

Theoretical Approaches to African Witchcraft. With 

its rich variety of social structures and belief systems, 

Africa has provided useful material for the development 

of theories that account for the continued existence of 

witch beliefs and contribute to our understanding of the 

dynamics of society in general. 
Evans-Pritchard’s approach (1937) explains Zande 

witch beliefs mainly by showing their concordance with 

the basic assumptions and modes of reasoning, or phi- 

losophy of life, prevailing in the society and, somewhat 

incidentally, by relating them to social conditions, in- 

cluding stratification. The theoretical approaches to 

witchcraft taken by J. D. Krige (1947) in reference to the 

Lovedu, Monica Wilson (1951) in her comparison of the 

Mpondo of South Africa with the Nyakyusa, and Sieg- 

fried Frederick Nadel (1952) in his comparison of four 

West African peoples are of a more psychological ori- 

entation, showing varying degrees of similarity to Clyde 

Kluckhohn’s analysis of Navajo witchcraft (1944). These 

writers explain witch beliefs as giving expression to the 

stresses, strains, and predilections that arise in the par- 

ticular circumstances of the society concerned. The 

basic defect in these psychological approaches is that, 

based as they are on speculative propositions, for ex- 

ample, those of depth psychology, they do not generate 
hypotheses that are testable. More recently this ap- 

proach has developed into, or been displaced by, a Lévi- 

Straussian structuralist model in which a society’s cog- 

nitive system is taken to be a logical system in its own 

right rather than just a secondary reflection of social 

relations. This approach is found in Edwin Ardener’s 

analysis of the witch beliefs of the Bakweri of west 

Cameroon (1970) and in subsequent studies by W. 

David Hammond-Tooke on the Cape Nguni of South Af- 

rica (1974) and by Michael D. Jackson on the Kuranko 
of northeast Sierra Leone (1975). 

A more sociological orientation is found in the ap- 

proaches of James Clyde Mitchell (1956), Middleton 

(1960), and Marwick (1952, 1965). By comparing the in- 

cidence of accusations and believed attacks of witch- 

craft in different categories of relationship, these writ- 

ers relate witch beliefs to periodic social processes, such 

as the division of lineages into segments as their size 

increases in successive generations. Associated with this 

approach is a reemphasis of the principle, implicit in 

the writings of most students of witchcraft, that a soci- 

ety’s conception of the characteristics of the witch rein- 

forces its norms by providing a negative example. 
All three types of approach try to make sense of what 

in modern society are regarded as bizarre and fallacious 



beliefs, and because they provide functionalist justifi- 
cations of the continuance of witch beliefs, they have 
been criticized. For instance, James R. Crawford (1967) 
has argued that placing too much emphasis on the idea 
that an allegation of witchcraft is merely a symptom of 

social malaise leads to a failure to recognize that the 
allegation usually embitters social relations and in- 

creases social tension by adding a new dynamic dimen- 
sion to them, for example, making a previously private 
quarrel public. Similarly Douglas (1963) has pointed 
out that, though an accusation of witchcraft may facili- 

tate developmental processes, such as lineage segmen- 
tation, “it is also an aggravator of all hostilities and 

fears, an obstacle to peaceful co-operation ...”’ and 
“orderly social relations.” 

Turner warns against the use of any single explana- 

tion of the complex circumstances leading to an accu- 

sation of witchcraft, arguing that ‘‘each instance or set 

of accusations has to be examined within a total context 

of social action, which includes the operation of biotic, 

ecological, and intergroup processes, as well as intra- 

group developments” (Turner, 1964, pp. 315-316). 

In the light of the criticisms that have been made of 

prevailing theories, we would do well to adopt a more 

comprehensive model for the analysis of African witch- 

craft. Ecological circumstances, including the preva- 

lence of disease vectors and the level of medical 

understanding and associated hygiene, contribute to 

morbidity and mortality rates and thus provide the raw 

material of misfortunes requiring explanation; social 

structure and associated tradition lay down the general 

direction that the explanations (including accusations 

of witchcraft) will take. But far from resolving the ten- 

sions that cause them, accusations may often exacer- 

bate them. 

Witchcraft under Modern Conditions. The colonial 
authorities in Africa banned many divinatory practices 

such as the poison ordeal and smelling-out ceremonies, 
and they usually declared the imputation of witchcraft 

legally punishable. This led Africans to adopt alterna- 

tive, and usually secret, ways of identifying those whom 

they believed to be witches. Antiwitchcraft cults devel- 
oped and often recurred in many African societies, and 
some writers attribute their rise to the suppression of 
the traditional means of detection. Some of the African 

churches independent of the missions include witch 

finding among their activities. 
The impression of most ethnographers has been that 

Africans’ preoccupation with witch beliefs has in- 

creased in modern times and that this is to be explained 

by the conflict between the values of the economically 

egalitarian indigenous societies and the more individ- 
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ualistic ones of the intruders. Certainly people who 

have advanced educationally and financially are often 

concerned about protecting themselves from the witch- 

craft of those retaining a more traditional way of life. 

This majority view was contested by Godfrey and 

Monica Wilson (1945, p. 120), who believed that the rel- 

ative importance of witchcraft was declining and that 

of science increasing. Some statistical evidence has 

come forward recently (Mitchell and Mitchell, 1980; 

Hammond-Tooke, 1970), and this supports the Wilsons’ 

view in that it demonstrates that modern social changes 

tend to be accompanied by a progressive, if slow, secu- 

larization of the beliefs that traditionally explained 

misfortunes. 

[For further discussion of African witchcraft, see 

Southern African Religions, overview article.] 
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MAXWELL Gay MARWICK 

WITTGENSTEIN, LUDWIG (1889-1951), one of 
the most influential philosophers of the twentieth cen- 

tury. Born of a wealthy family in Vienna, Wittgenstein 

did most of his philosophical work at Cambridge, Eng- 

land. He became a British subject in 1938 and suc- 

ceeded G. E. Moore as professor of philosophy at Cam- 

bridge in 1939. His two principal works were largely 

responsible for the ‘“‘linguistic revolutions” in twentieth- 

century Anglo-American philosophy. The Tractatus Log- 

ico-Philosophicus (German edition 1921, English trans- 

lation 1922, second English translation 1961), com- 

pleted in the Austrian army during World War I, was 

the only one of Wittgenstein’s books published during 
his lifetime. It inaugurated a logical-structuralist ap- 

proach to philosophical analysis. The Philosophical In- 

vestigations (Oxford, 1953) initiated what came to be 

called ordinary language philosophy. Some dozen other 

books of lectures, notes, letters, and various manu- 

scripts and manuscript fragments have been published 
posthumously; the most important is probably On Cer- 



tainty (Oxford, 1969). This material, on which Wittgen- 
stein was working at the time of his death, seems to 
point the way toward still a third period of his phi- 
losophy. 

Wittgenstein concerned himself primarily with the 
nature of language, a concern that for him entailed the 
understanding and clarification of meaning. Thus he be- 
lieved language to be the proper subject of philosophy, 
for it is according to the terms of language that the 
world and human life become comprehensible. The 
function of philosophy is to see language clearly and 
thereby dissolve (particularly at certain critical nodes) 
metaphysical problems and anxieties created by deep 

misunderstandings about the grammatical possibilities 
of language. Wittgenstein excelled in the subtle exami- 

nation of how ordinary words with ordinary uses come 

to seem fraught with metaphysical complexities. 
The spirit in which these profound philosophical (and 

not mérely linguistic) studies were carried out was the 

very reverse of a positivistic or scientistic one, though 

some of Wittgenstein’s early interpreters, such as Ber- 

trand Russell, misunderstood him on this point. In his 

notebooks, excerpts from which have been published 

under the title Culture and Value (1977; Eng. ed., 1980), 

he declared himself out of sympathy with the scientific 

and progressivistic spirit of the age. Even in his early 

letters to Paul Engelmann and Ludwig Flicker, he made 

it clear that the purpose of the Tractatus was an ethical 

and not a scientific or positivistic one. 

Wittgenstein once told a friend that he could not help 

seeing everything from a religious point of view. He be- 

longed to no religious group or institution, though his 

mother was Catholic and he had been baptized a Cath- 
olic. (Three of his grandparents are said to have been of 

Jewish extraction.) During World War I he came under 

the influence of Tolstoi’s writings on the Gospels and 

adopted a Tolstoyan mode of life, giving away his con- 

siderable inheritance and living ascetically as a village 

schoolteacher in southern Austria. To his friends he ex- 

pressed admiration for Kierkegaard and Augustine and 

for some of the writings of George Fox and the prayers 
of Samuel Johnson. Engelmann reported that Wittgen- 

stein believed in the Last Judgment but could make lit- 

tle out of the biblical doctrine of creation. 

Wittgenstein wrote very little specifically on religion; 

the most important documents in this regard are Lec- 

tures on Religious Belief (Oxford, 1966) and Remarks on 

Frazer's ‘Golden Bough” (London, 1979). Yet his philos- 

ophy is permeated with a religious spirit. It was one of 

his strongest convictions that religion should be shown 

and demonstrated in everything rather than talked 

about as a separate matter. He advised his students that 
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philosophical problems must arise out of a genuine 
need rather than as an expression of wit and cleverness. 
The important question about a philosopher, he said, is 

how much his ideas cost him. Wittgenstein believed 

that a philosophy is no better than the life out of which 
it arises and that in order to see things clearly it is nec- 

essary, above all, to destroy vanity. Unexamined biases 
and commitments are a mortgage against clarity. 

Wittgenstein’s reserve on the subject of religion arose 

not only from his feeling that it is more important to 

talk to God than to talk about God, but also from his 

awareness that in the present age religious expressions 

are almost certain to be misunderstood. Thus he consid- 

ered dedicating one of his books, later published after 

his death as Philosophical Remarks, ‘‘To the glory of 
God,” but decided against it. 

What is evident from the study of Wittgenstein’s life 

and work is that he was a clearcut “supernaturalist,” in 

the sense that he sharply separated God from the world. 

He told a student, Friedrich Waismann, that it is more 

profound to believe that something is good because God 

commands it than to believe that God commands it be- 
cause it is good. 

Religion for Wittgenstein was a matter of belief, and 

such beliefs outranked any explanations, reasons, or 

logic. Wittgenstein had no patience with either socio- 

logical or psychological ‘‘explanations”’ of religion, and 

even less with scientific attempts to bolster religion or 

to create religious emotions as responses to scientific 

wonders. Religion had to do with a different and more 

important dimension than that of fact: the dimension of 
how we are to live. 

His most important contribution to the philosophy of 

religion was in his analysis of belief in Lectures on Reli- 

gious Belief, included in Lectures and Conversations, 

compiled by Yorick Smythies, Rush Rhees, and James 

Taylor (Oxford, 1966). Here Wittgenstein examines the 

role played by religious beliefs in the guidance of life 

and attempts to disentangle them from all factual mat- 

ters, including claims about existence. He makes the 

important point that denying a religious belief or dis- 

agreeing with it is not contradicting anything, since the 

essence of religious belief has nothing to do with 

whether something is or is not the case, or was or will 

be the case. Rather, it has to do with how we live and 

die. When people are willing to suffer and die for their 
religious beliefs, it is not for some factual proposition 

that they are willing to suffer and die, though it may 

appear so. Thus a belief in the Last Judgment should 
not be taken as an assertion that a certain event is or is 

not going to take place, but as something like an icon 

guiding our thoughts and actions, particularly in times 
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of crisis. The attempt to make religious beliefs appear 

reasonable Wittgenstein regarded as often “ludicrous.” 
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HENRY LE Roy FINCH 

WOLFF, CHRISTIAN (1679-1754), rationalist phi- 

losopher of the German Enlightenment. Born in Bres- 

lau, Wolff was educated there and at the University of 

Jena. Though he had studied theology and philosophy, 

Wolff's main interest while at the university was in 
mathematics. Wolff earned his master’s degree from the 

University of Leipzig in 1703; in 1707, with the help of 

a recommendation from Gottfried Wilhelm Leibniz, he 

was appointed professor of mathematics and natural 

sciences at the relatively new University of Halle, where 

he taught until 1723. In that year he moved to the Uni- 

versity of Marburg, subsequently returning in 1740 to 

Halle, where he remained until his death. 

Wolff's education familiarized him with Lutheran, 

‘Calvinist, and Roman Catholic viewpoints in theology, 

with Aristotelian and Cartesian school traditions in phi- 

losophy, and with emerging empirical methods in New- 

tonian science. The most important single influence on 

Wolff’s thought was Leibniz, but it is too simple to say 

that Wolff merely systematized the views of his great 

predecessor. 

Wolff began lecturing on philosophy in 1709. In 1713 

he published his first major work in the field, a German 

logic. Later German works dealt with metaphysics 

(1720), ethics (1720), politics (1721), physics (1723), te- 

leology (1724), and physiology (1725). 

In 1728 Wolff turned his attention beyond the borders 

of Germany to the larger intellectual world. This new 

international audience was addressed in Latin in a se- 

ries of works that are larger, more extensive in scope, 

and some would say more “objective” or “scholastic” in 

character than their German predecessors. They include 

treatises on logic (1728), ontology (1729), cosmology 

(1731), empirical and rational psychology (1732 and 

1734), natural theology (2 vols., 1736-1737), universal 

practical philosophy (2 vols., 1738-1739), natural law (8 

vols., 1740-1748), jus gentium (1749), and ethics (5 vols., 

1750-1753). 

Two aspects of Wolff's life and thought are perhaps 

most significant for the history and development of re- 
ligious thought. The first of these is his clash with Pie- 

tist theologians at Halle. Wolff's commitment to ra- 

tional method, the content of ,his metaphysics, his 

success with students, and an abrasive personal style 

soon generated criticism. Among the issues at stake 

were Wolff's acceptance of the Leibnizian doctrine of 

preestablished harmony and his emphasis on God’s in- 

tellect as the controlling framework for divine freedom 

and power. Wolff was accused of idealism, fatalism, de- 

terminism, Spinozism, and atheism—all fairly standard 

charges at the time, though in this case not without 

some basis in fact. When their efforts to alter his views 

or to limit his influence within the academic world did 

not succeed, some of Wolff's opponents made an exter- 

nal appeal to political authority. The result, in 1723, 

was an order from King Frederick William I—issued 

without a hearing—that removed Wolff from his profes- 

sorship and banned him from Prussia within forty-eight 

hours on pain of death. This was perhaps a more serious 

escalation than even Wolff's enemies might have de- 

sired, with ominous implications for academic freedom. 

In fact, another post was immediately available at Mar- 

burg in Hesse-Cassel, and exile only heightened Wolff's 

popularity. Moreover, upon the accession of Frederick 

the Great to the Prussian throne in 1740, Wolff was re- 

called in triumph to Halle. In the meantime, he had 

switched from German to Latin in his writing and had 

published an eloquent essay on the freedom to philoso- 

phize in his “Preliminary Discourse on Philosophy in 
General” (1728). 

The second issue worth noting is Wolff's commitment 

to natural theology. Wolff saw his philosophy as a sup- 

port rather than a hindrance to religion. His account of 

God's existence and attributes was meant to lay the ba- 

sis for a secure theology and ethics. This is in keeping 

with his goal to achieve through philosophy both a sci- 

ence and a wisdom. In retrospect, what Wolff has given 

us is the epitome of a rationalist tradition in philosoph- 

ical theology. His demonstrations of the existence of 

God, for example, include both a priori and a posteriori 

proofs, forms of the ontological, cosmological, and te- 

leological arguments. Their exposition presented Kant 

with a ready-made target for his well-known critique. 

In both his teaching and early writings, Wolff made a 

major contribution toward establishing the German 
language as an accepted instrument for scientific work. 

The common opening phrase in the titles of his central 

German works (‘‘Rational thoughts on . . .”) and the 

equally common subtitle of his Latin volumes (‘Treated 
according to the scientific method”) mark Wolff’s abid- 
ing concerns for method, order, and system. Wolff di- 
vided human knowledge into three parts: history 



(knowledge of the fact), philosophy (knowledge of the 
reason for the fact), and mathematics (knowledge of the 

quantity of things). He subdivided philosophy into 

metaphysics, physics, and practical philosophy; further 

divided metaphysics into ontology, cosmology, psy- 

chology, and natural theology; and popularized the 
distinction between empirical and rational modes of 

knowing. These divisions are implemented in both his 

German and Latin writings, which themselves enjoyed 

a huge success, often appearing in multiple editions 

right up to the time of his death. Wolff's views soon 

dominated the academic scene in Germany; his stu- 

dents filled key posts in institutions of higher education, 

and his prestige was immense. Kant called Wolff “the 

greatest of all the dogmatic philosophers.”’ Despite con- 

temporary adversities and relative obscurity today, 

Wolff was undoubtedly the most influential philosopher 
in Germany between the death of Leibniz in 1716 and 

the publication of Kant’s Critique of Pure Reason in 

1781. 
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CHARLES A. CORR 

WOLVES. Wolf symbolism embraces the dual aspects 

of man’s good and evil nature. Although the dark, men- 

acing image of the fearless predator and ravening killer 

preponderates, wolves also personify a protective spirit 
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and the nurturing mother. In classical times the wolf, 

perceived in both aspects, symbolized transition. The 

“hour of the wolf,” for example, is the time of emer- 

gence from darkness into light or, contrarily, of rever- 

sion to the world of darkness and ignorance. The bibli- 

cal verse ‘The wolf also shall dwell with the lamb” (Js. 

11:16) is a metaphor for the assimilation of the lower to 

the higher and participates in the symbolism of the cen- 

ter. The Roman signa represents the wolf mounted on a 

cube (earth) and on a sphere (heaven). As an alchemical 

symbol, the wolf, together with the dog, stands for the 

dyadic nature of Mercurius, the philosophical mercury, 

the nous (‘‘intelligence’’). 

Many of the ancient war gods bore the name Wolf. 

Apollo, more widely known as a sun god, was associated 

with the wolf, and the epithets “wolf-born” and “wolfish 

Apollo” occur in Greek and Roman literature. In the 

Aeneid, the god assumed the form of a wolf in order to 

destroy the sorcerers of Rhodes, and a bronze statue of 

a wolf still stands at his shrine at Delphi. The Romans 

associated the wolf with the god Mars, and their legions 

marched into battle under the protection of the sacred 

wolf displayed on their banners. The Lupercalia, a fes- 

tival of ancient Rome, has been interpreted as a wolf 

festival with wolf priests. Wolf deities were worshiped 

in Iran and Scythia, and in Japan the wolf was long 

regarded as a great god. The Teutonic war god Wodan 

(whose name derives from wut, “fury’’) and his Scandi- 

navian counterpart, Odinn (Odin), were accompanied 

by wolves when waging war. The Finns called wolves 

‘dogs of the death spirit.” American Indian tribes whose 

gods bore wolf names preceded their war sorties with 

wolf dances to ensure victory. 

The most sinister wolf image is that of Fenrir, or Fen- 

risulfr (Fenriswolf), in Norse mythology. The son of the 

trickster Loki, this monster embodied the destructive 

potential of chaos in the universe. Immured by the gods 
in the bowels of the earth, he broke out of his prison 

and devoured the sun and so brought about the twilight 

of the gods. In the thirteenth-century Icelandic Eddas, 

the cyclic cosmic battle between the gods and antigods 

is called “the war with the wolf.” 
Exaltation of wolves rather than fear of them pre- 

vailed in archaic times, for, as a hunter, man identified 

himself with the wolf, the exemplary predator. Animals 

were considered divine in those early societies and were 

the nucleus around which religious belief crystallized. 

The discovery of Neolithic figurines-of men wearing 
wolf masks and wolf skins suggests ceremonies of a re- 

ligious and initiatory character. When wolf totems were 
created and the name of the animal taken by the tribe, 

it was often in the belief that the tribe was descended 

from a wolf ancestor, an idea that reflects a religious 
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concept of great antiquity. The Chinggisids attributed 

their origin to a wolf who had come down from heaven 

to mate with a doe. Analogous myths existed among 

various tribal peoples of Inner Asia. The wolf also fig- 

ured in the mythology of the American Indian hunting 

societies, such as the Cheyenne, and for some tribes of 

the Plains and the Eastern Woodlands, it was a clan or 

gens animal. Awed by the skill of the wolf as predator, 

these tribes incorporated its image into their rituals 

and ceremonial dances with the aim of acquiring the 

animal’s stamina and courage. Conversely, the wolf was 

anathema for agricultural societies, although, according 

to Herodotus, the priests of Ceres had wolf guides. 

In ancient Egypt, Greece, and Rome, the wolf, sym- 

bolizing the warrior-hero, was a guardian figure on 

monuments. An emblem of valor, it was a dominant 

image in the Volsungasaga and in the Teutonic military 

societies, the Berserkers and Mannerbtinde. Fostering 

the cult of the fanatical warrior, these martial brother- 

hoods held initiation ceremonies for the purpose of 

transforming the neophyte into a wolf. By donning the 

skin of the invulnerable animal, the initiate was 

thought to acquire its ferocity and power. Such tradi- 

tions of initiatory transformation are documented in 

cultures as remote as those of Iceland and Africa. 

The widespread and enduring association of wolves 

with ferocity and greed, darkness and death, prevailed 

among the Hindus and Celts. For the Chinese, the ani- 

mal signified avarice and voracity, for the Zoroastrians 

and Armenians, evil more malign than that of the ser- 

pent charms used to destroy it. The Abyssinians re- 

garded wolves as demons in animal form. In Judaism, 

wolves connoted bloodthirstiness and the spirit of per- 

secution, and the biblical epithet “stiff-necked” derived 

from the belief that the animal was unable to turn its 

head. In both testaments of the Bible, wolves are char- 

acterized as “‘ravening.” The image of the wolf as Satan 

or his henchman, a devourer of men’s souls, pervaded 

Christianity. The wolf represented the heretic, despoiler 

of the sheepfold of the faithful, of which Christ was the 

shepherd-protector. In “The Parson’s Tale” Chaucer 

speaks of “the devil’s wolves that strangle the sheep of 

Jesus Christ.” Dante, in the first canto of his Inferno, 

names the she-wolf “laden with all craving’ as one of 

the three dangerous beasts in the dark wood of fear; and 

in the eighth circle of Hell, thieves, liars, and hypocrites 

are condemned for ‘“‘the sins of the wolf.” 

In many societies, the wolf was the symbol of out- 

laws, fugitives, and exiles, all of whom were believed to 

be under the protection of wolf gods. In the laws of the 

Hittites as well as those of Edward the Confessor, such 

men were required to wear a wolf-headed mask. Around 

350 cE the first bishop of the Goths applied the term 

wolf to any man who had committed a capital crime. 

Early associated with sorcery and superstition, 

wolves were said to be the mounts of warlocks and 

witches. In Norse mythology, they consorted with the 

Norns, and Circe’s palace was surrounded by tame 

wolves that she had subdued by enchantment. ‘‘Tooth of 

wolf” is an ingredient of the witches’ brew in Shake- 

speare’s Macbeth, and various parts of the animal's 

body were included in the armaments of magic of 

American Indian medicine men. ’ 

Perhaps the most colorful of the beliefs relating to 

wolves is that of lycanthropy, the ancient belief in the 

transformation of man into werewolf. This fearsome, 

night-roaming beast, avid for human blood, has been an 

almost universal specter. Legends of werewolves are 

known in almost every part of the world, and where no 

wolves have existed, the belief in were-animals has been 

associated with the fiercest native animal: the tiger in 

India, the jaguar in South America, the hyena in Africa, 

and the fox in Japan and China, where stories of the 

werefox have been preserved in the lore of popular 

Taoism. Werewolves played a role in the shamanism of 

Asia, and Inuit (Eskimo) and Chukchi shamans trans- 

formed themselves into wolves when in trance. Herod- 

otus wrote of the Neuri turning into wolves annually, 

which suggests periodic religious ceremonies in which 

wolf masks and wolf skins were worn. Socrates refers to 

werewolves in Plato’s Republic; Pliny gives an account 

of werewolfry in his Natural History; and Vergil wrote 

that the creatures were produced by means of magic 

herbs. Such beliefs may have had their origin in the 

mythico-religious complex of wolf gods or in rituals of 

the return of the dead. But it was in medieval Christian 

Europe that the werewolf most obsessed the human 

mind, and the Catholic Inquisition exploited the panic 

it aroused to further the suppression of heresy. 

Wolves have been represented in Christian art as sus- 

ceptible to spiritual persuasion and reform. The wolf of 

Gubbio, which had terrorized that Italian village, was 

converted by Francis of Assisi and is often depicted as 

his companion. Odo of Cluny, the tenth-century French 

saint, is said to have been rescued by a wolf when as- 

sailed by foxes, and the manuscript of the life of Ed- 

mund the Martyr (ninth century) contains an illustra- 

tion of a wolf guarding the saint’s severed head. 

Wolves as nurturing figures occur in myth and leg- 

end, often mothering human infants who become found- 

ers of dynasties or nations. The best known of these, the 

Capitoline wolf that nursed Romulus and Remus, the 
legendary founders of Rome, is by no means the only 
surviving monument to this widespread legend. Coins 



antedating the founding of Rome bear the images of 

wolves with twin children. Apollo’s children by human 
mothers were also said to have been suckled by wolves. 

Siberian and American Indian shamans regarded 

wolves as guardians or helpful spirits and a source of 
great power. The doctoring societies of the Quileute and 

Makah Indians of the Northwest Coast performed wolf 
dances to heal the sick, and the image of a wolf head 

was believed to be a safeguard against evil. For many 
Indian tribes the wolf represented the corn god. The 
Keresan Pueblo tribe of the Southwest ordered the 
world according to the four cardinal points plus the ze- 

nith and nadir, and each of the six points was said to 
be dominated by a god, with the wolf in the west. 

Wolves are often represented in fairy tales and fables 
as helpful animals; they manifest a sagacity and acu- 

men superior to human knowledge. 
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ANN DUNNIGAN 

WOMAN. See Feminine Sacrality. 

WOMEN’S STUDIES in religion have emerged over 

the last two decades as an area of scholarship with ma- 

jor implications for religious life and thought. This 

scholarship is distinguished from other approaches to 

the study of religion by its fundamental concern for 
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gender as a crucial variable in religion. Taking gender 

as a primary category of analysis, women’s studies in 

religion examine the function of gender in the symboli- 

zation of religious traditions, the institutionalization of 

roles in religious communities, and the dynamics of the 

interaction between religious systems of belief and the 

personal, social, and cultural condition of women. With 

gender as a primary analytical category, feminist schol- 

ars can pursue one of their main purposes, which is the 

recovery of women’s distinctive historical and contem- 

porary experience. On the basis of the recovered expe- 

rience and perspectives of women, women’s studies of- 

fer critiques of religious and cultural traditions, while at 

the same time making the experience and perspectives of 

women the starting point for the feminist reinterpreta- 

tion and reconstruction of both religion and culture. 

Critical and Constructive Task. The magnitude of 

the critical and constructive task undertaken by 

women’s-studies scholars is indicated by the range of 

feminist publications to date across the fields of reli- 

gion: scripture, theology, ethics, history of Christianity, 

psychology and sociology of religion, and world reli- 

gions. In each of these fields, women’s studies have be- 

gun to challenge the categories of thought underlying 

the traditional disciplinary methods and their contents 

that have shaped the study of religion. Emerging from 

these challenges are new feminist theoretical principles 

and frameworks. Women’s studies are not concerned 

simply with adding to knowledge in these fields the 

heretofore overlooked record of women’s religious 

thoughts and activities. Rather, this new scholarship is 

intent on building a methodological basis for develop- 

ing a more adequate understanding of the whole of hu- 

man religious experience. 
The current discussions do not represent the first his- 

torical appearance of religious thought that explicitly 

or implicitly questions dominantly masculine religious 

imagery, language, and authority. Furthermore, one of 

the initial discoveries of women’s-studies scholarship 

has been the extent to which women themselves have 

been over the centuries a central focus of religious de- 

bate. This certainly has been the case in Christianity. A 

significant body of research has uncovered that debate, 

particularly the concern since the origins of Christianity 
with the recurrent question of the proper role and sta- 

tus of women in the church. And in the last century, 

Elizabeth Cady Stanton, the great leader of the move- 

ment for women’s rights, linked the question of 

women’s unequal status in religion directly to the 

larger question of their unequal status in American so- 

ciety. Arguing that the Bible defines woman as a sec- 

ondary form of human being and that appeals to reli- 
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gious authority were being used to prevent the social 

emancipation of women, Stanton published women’s 

commentaries on the position of women in the Old and 

New Testaments as The Woman’s Bible (1895). 

The contemporary development of women’s studies 

has been in large measure a result both of renewed con- 

troversy about the proper role and status of women in 

religion and modern women’s movements, particularly 

in the West. The sustained growth of feminist theory in 

religion and the breadth and depth of its critical and 

constructive contributions have been stimulated by the 

rapid rate of increase in the enrollment of women in 

theological schools in the United States and Canada 

from the early 1970s to the present. Women’s studies 

have developed in large part in response to the increas- 

ing numbers of women seeking preparation for religious 

leadership, particularly within Judaism and Christian- 

ity, and to the explicit and subtle barriers to that lead- 

ership in major traditions. These barriers prompted fe- 

male and male scholars alike to ask on what religious 

grounds women might be (and in some cases still are) 

excluded by official policy from religious leadership in 

major religions of the world. These questions led in turn 

to recognition of the male-centeredness of traditional 

religions and then to the broader and deeper question 

of how gender has functioned as a crucial variable in 

religious life and thought. 

Critique of Religious Assumptions. Women’s studies 

scholarship begins with the recognition that assump- 

tions about gender historically have shaped the reli- 

gions of the world. Yet these assumptions have gone 

largely unrecognized and unexamined. As a result, our 

knowledge of human religious experience is skewed and 

very partial. The religious experience and perspectives 

of women in various cultures and racial and economic 

groups in the past and present have been and are dis- 

tinctive. Yet this experience and the examination of hu- 

man religious experience from women’s perspectives 

have never been significant foci or sources of scholar- 

ship in the fields of religious inquiry. Most scholarly 

work in these fields has been done by men, has drawn 

on primary and secondary sources that are male-domi- 

nated, and has focused on the religious experience of 

men and on institutions dominated by men. 

Much of what has claimed to be objective scholarship 

about human experience actually has been a depiction 

of male experience from a male point of view. One of 

the primary claims of feminist scholarship is that this 

identification of the male with the human in religion is 

the root problem. Feminists argue that underlying this 

identification for centuries has been the fundamental 
and largely unchallenged assumption that maleness is 

the primary form of human experience, the measure of 

human being and activity. Mary Daly’s groundbreaking 

Beyond God the Father: Toward a Philosophy of Women’s 

Liberation (1973) first demonstrated how profoundly 

this assumption has shaped Judaism and Christianity. 

Her systematic critique drew-attention as well to the 

powerful role religion plays in legitimizing and rein- 

forcing this assumption in society and culture. 
Critique of Anthropological Assumptions. Feminists 

make a further claim: the assumption that maleness is 

normative has functioned in religion to set human and 

woman in opposition. This opposition follows from a 

persistent asymmetry in fundamental assumptions 

about gender in religion. The corollary to the assump- 

tion that maleness is the primary form of human being 

is the assumption that femaleness is a secondary and by 

comparison deficient form of human being. Daly and 

other feminists maintain that when the divine is im- 

aged exclusively as male women are denied the full dig- 

nity and possibility of human being that sacred symbols 

represent for men. They are spiritually trapped in a 

state where their potential for being fully human and 

authoritative in their own lives and as social agents is 

cut off. In their own self-image and in society, women 

are conceived of as the second sex. These asymmetrical 

gender assumptions embedded in religious traditions 

have functioned in short to truncate women’s experi- 

ence, to prevent that experience from being understood 

and regarded as distinctive human experience, and to 

lock in place the male-centeredness and sexism of such 

major world religions as Judaism and Christianity. 

Feminist scholars are drawing attention to something 

that has not been seen before: the normative structure 

of religions with regard to gender, particularly the nor- 

mative anthropology embedded in religious traditions. 

Feminists are concerned, that is, with the conceptions 

of the nature of human being that implicitly and explic- 

itly shape religious ideas and practice. This concern 

with anthropology is well illustrated in scriptural stud- 

ies by Phyllis Trible in God and the Rhetoric of Sexuality 

(1978). Trible argues that in Judaism and Christianity 

the anthropology set forth in the Genesis 2-3 creation 

myth traditionally has been interpreted to justify basic 

assumptions about the created inequality of male and 

female, providing key scriptural authority for the exis- 

tence of these assumptions in all areas of religious 

thought, institutional life, and practice. Trible points 

out not only that these asymmetrical gender assump- 

tions have shaped Judaism and Christianity as sexist 

traditions but also that these religions have in turn 

reinforced and justified sexual hierarchy in society. 

Relation to Social Status. A primary characteristic of 

women’s studies in religion is the underscoring of the 
powerful connection between religious conceptions of 



reality and social institutions. More specifically, 
women’s studies underscore the relationship between 
the image and status of women in theology and cultural 
patterns defining women’s social roles and status. Mary 
Daly was one of the first to claim that the exclusively 
male symbol systems of Judaism and Christianity—a 
male God and in Christianity a male savior and Holy 
Spirit as well—function as a cosmic model for the 
proper order of human life. In Beyond God the Father, 
she identified the symbol of God the Father as the key- 
stone in the arch of theological and social misogyny, ar- 

guing that it defines authority in the universe and there- 

fore on earth as properly and naturally masculine: “If 

God in ‘his’ heaven is a father ruling ‘his’ people, then 
it is in the nature of things and according to divine 

plan. . . that society be male-dominated” (p. 13). 

Feminists, however, do not understand the subordi- 

nation of women as a narrow question of women’s sta- 

tus in religion and society. They are concerned with in- 

vestigating the broadest and deepest implications for 

modern humanity of women’s religious and social 

oppression. This concern has led to examination of the 

very categories of thought by which religion and culture 

are understood. Rosemary Radford Ruether was one of 

the first to point to the systemic nature and significance 

of gender asymmetry in Western culture. She argued in 

New Woman, New Earth: Sexist Ideologies and Human 

Liberation (1975) that the asymmetry of male and fe- 

male, the subject-object relationship of domination and 

subordination, is the primary form of and model for all 

dualisms. As a result masculinity and femininity, the 

most fundamental structural opposition, have come to 

symbolize a normative pattern of greater and lesser 

value that pervades intellectual as well as social sys- 
tems. In her article “The Female Nature of God,” in God 

as Father? (1981), Ruether argued the need for a radical 

criticism that calls into question traditional concepts of 

masculinity and femininity as constructs of patriarchal 

culture. She understands the feminist project as moving 

beyond this dualism. Rejecting androgyny as a feminist 

ideal, she rejects also an androgynous concept of God in 

which masculine and feminine characteristics are seen 

as united in one being: 

. . . the vindication of the ‘‘feminine,” as we have inherited 

that concept from patriarchy, will always be set within a 

dualistic scheme of complementary principles that segregate 

women on one side and men on the other. Even if this 

scheme is given a reversed valuation, the same dualism 

remains. (God as Father?, 1981, p. 65) 

The central insight of feminist scholarship in religion 

is, in short, that gender and value are deeply inter- 

twined in cultural traditions. One of the most highly de- 
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veloped analyses of how the two are linked is given by 

Judith Van Herik in Freud on Femininity and Faith 

(1982), a study of the relationship between Freud’s the- 

ories about femininity and religion. Van Herik describes 
in terms of religious and psychological phenomena how 

traditional ways of thinking in the West are themselves 

profoundly shaped by assumptions about gender differ- 

ence. She shows how the assumption that the masculine 

is the human norm and of greater value than the femi- 

nine leads to the presumption that the masculine point 

of view is that of the general human subject. Here, as 

elsewhere, the feminist emphasis on the need to trans- 

form the intellectual bases of culture is clearly set forth. 
Reconstruction of Historical Research. For many 

feminist scholars in religion the starting point for this 

transformation is historical research and the recon- 

struction of historical method. These scholars work 

from several premises. First, they refuse to equate reli- 

gious traditions with the historical record and theolog- 

ical interpretation of those traditions set forth over the 

centuries by male scholars and religious leaders. 

Women’s-studies scholars whose approach is historical 

do not accept as authoritative the history produced by 

traditional scholarship of such religions as Judaism, 

Christianity, and Buddhism. They see these histories as 

accounts of human experience that are both partial and 

skewed by unexamined gender assumptions. The second 

premise of feminist historians is that all historical 

scholarship is inherently imaginative and that there is 

no such thing as objective reconstruction of the past or 

history that is simply descriptive. Feminist history calls 

attention to this imaginative dimension and to the need 

for its critical assessment. In Image as Insight: Visual 

Understanding in Western Christianity and Secular Cul- 

ture (1985), Margaret R. Miles offers one of the most 

fundamental critiques of the all too frequently unac- 

knowledged perspectival nature of traditional historical 

method, proposing wholly new bases for writing history 

that can recover the lives of women and other people 

commonly overlooked by historians. Third, feminists 

engaged in historical research see as their primary pur- 

pose the discovery of the historical experience of 

women that has been so systematically overlooked by 

traditional scholarship in religion. They view their 

scholarly task as responding to the need for massive his- 

torical work that in recovering women’s past provides 

the basis for reconstructing understanding not simply of 

religious traditions but of the past itself. One of the first 
volumes to suggest both the scale of the historical work 

required and its far-reaching implications for reinter- 
pretation was Women of Spirit: Female Leadership in the 
Jewish and Christian Traditions (1979), edited by Rose- 

mary Ruether and Eleanor McLaughlin. 
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Work to date on a growing number of historical peri- 

ods and increasingly varied cultural contexts illustrates 

feminist historical approaches. This work rejects the as- 

sumption of traditional male-centered historical meth- 

odology that women have not been a force in history 

insofar as they have been excluded for the most part 

from positions of official religious and social leadership. 

In rejecting this assumption, feminist historical meth- 

odology makes an important distinction. It locates 

women’s history neither in the study of how women 

have been depicted in historical texts written by men 
nor in the study of exceptional women whose lives ap- 

proximated male norms of social agency. Rather, fem- 

inist history moves beyond traditional historical meth- 

odology and sources to look often for the first time for 

women’s actual experience and activities. Its task is to 

develop frameworks for interpreting this experience 

and these activities that do not take the norms of male 

history as the measure of human experience. 

Together, this purpose and emphasis on the historical 

conditions of women’s lives entail a new approach in 

religion to the treatment of historical texts written by 

men and, as they are discovered or reinterpreted, the 

far fewer yet increasing numbers of historical texts 

written by women. This new feminist approach does not 

take texts on their own as accurate descriptions of so- 

cial reality but reconstructs the historical reality be- 

hind the text as a necessary step in understanding the 

meaning of the text and its point of view. Texts are ex- 

amined in relation to the broader sociohistorical con- 

text out of which they arose and particularly in relation 

to the social conditions of women’s lives. Two key books 

exemplify this new approach and its significance for the 

study of religion and history. 

In In Memory of Her: A Feminist Theological Recon- 

struction of Christian Origins (1983), biblical scholar 

Elizabeth Schtissler-Fiorenza argues that a focus on 

male-centered biblical texts produced by patriarchal 

culture will lead necessarily to an understanding of hu- 

manity and human history as normatively male. A fem- 

inist critical biblical-historical approach reconstructs 

the history of women’s lives and contributions in early 

Christian beginnings, allowing us “to perceive the hu- 

man reality articulated insufficiently in androcentric 

texts and research.’ Making women’s agency an impor- 

tant interpretive category of historical work, Schiissler- 

Fiorenza explores the extent to which women as well as 

men were the initiators of the Christian movement, and 

to which early Christian history is women’s history. 

This leads to a fundamentally new and more adequate 

understanding of the whole of Christian beginnings. It 

reveals that behind remaining glimpses in the biblical 

canon of the early Christian movement as a discipleship 

of equals lay a complex historical reality in which the 

egalitarian ethos of early Christianity gave way to a 

process of patriarchalization. 
Much historical work to date on women in varying 

cultures, historical periods, classes, and racial groups, 

like Schiissler-Fiorenza’s, views women’s religious his- 

tory as a history not only of oppression but also of 

agency. Mystic and Pilgrim: The Book and World of Mar- 

gery Kempe (1983) by Clarissa W. Atkinson, a study of 

the religious experience and vision of a fifteenth-century 

English woman, examines a rare female text in the con- 

text of its author’s life and times to understand how re- 
ligion shaped the nature and meaning of the lives of 

both ordinary and unusual women in the culture of me- 

dieval Europe. Atkinson uses biography to study the dy- 

namics by which women’s sexuality was related histor- 
ically to theological ideas and symbols of female 

sanctity, by which religion played a role in shaping 

such cultural concepts as motherhood. In doing so, she 

shows how Christian symbols might interact with per- 

sonal, social, and economic factors to provide some 

women with the tools to live unconventional female 

lives of spiritual leadership and adventure. This reinter- 

pretation of Margery Kempe and her historical and 

theological significance places her in the context of a 

broader group of European women saints and a tradi- 

tion of popular piety. In turn, it demonstrates that when 

women’s experience is recovered, traditional interpre- 
tations of medieval religious culture and of late medi- 

eval history itself cannot stand and must be recon- 

structed. 

Thus, feminist historical work represents a shift in 

scholarly vantage point that fundamentally alters the 

contours of historical periods. At the same time, it 

unearths the history of women’s struggles to interpret 

and shape religious experience, constituting a new her- 

itage for modern women and a resource for contempo- 

rary feminist theology. Feminist theologians argue that 

along with helping to define sexist social patterns, reli- 

gion has contributed to women’s oppression by exclud- 

ing them officially from the main work of building cul- 

ture, that is, the creation of frameworks of meaning and 

belief. Religions have denied women the human activity 

and the personal and social power of discovering their 

own interpretations of ultimate reality and truth. What 

distinguishes feminist theologians from women’s stud- 

ies scholars in disciplines outside religion is their view 

that the key to women’s becoming creative forces in 

their own lives, in society, and in culture lies in the act 

of making and articulating their own religious meaning, 

of formulating their own theological problems and re- 
ligious vision. 

Reconstruction of Religious Beliefs. Feminist theolo- 

gians agree that the crucial task facing contemporary 

women individually and collectively is the task of re- 



weaving the sacred symbolic fabric of culture based on 
the distinctive female experience. Undertaking this task 
is precisely what the theoretical and practical revolu- 
tion in religion is about. However, while feminists agree 
that Judaism, Christianity, and other religious tradi- 
tions of the world are sexist and that religion has a 
powerful role to play in women’s liberation, they dis- 
agree about whether or not traditional religions are ir- 
remediably patriarchal. | 
Some feminist theologians believe that established re- 

ligions can and must be reformed. They see such tradi- 
tions as Judaism and Christianity if unreformed as con- 
tinuing barriers in society to women’s achieving full 
human dignity and agency. More than this, they see 
both these religions (on which most feminist scholar- 
ship has focused to date) as important sources of liber- 
ating vision for interpreting and shaping women’s con- 

temporary experience. These feminists see women as 
theological subjects and identify the theological priority 
of women as systematic reinterpretation of these belief 
systems in light of women’s own experience and per- 

spectives. For these feminists the task of feminist schol- 

arship is to reinterpret Judaism and Christianity to lib- 

erate them from historical distortion and self-serving 

patriarchal interpretation. Ultimately, the significance 
of feminist scholarship is, as illustrated by Christian 
feminist Rosemary Ruether in To Change the World: 
Christology and Cultural Criticism (1981), its historic po- 

tential for enlarging understanding of the prophetic 
Christian message. 

Feminists have brought to theology a new criterion 

for conceptions of human being, God, and the universe. 

This new critical measure of theology and tradition is 

the liberation of women. The work of feminist theolo- 

gians within established traditions cannot be reduced to 

a concern for feminizing language and images for God. 

Rather, feminists are engaged in critical reconstruction 

of the conceptual structure of belief systems. They are 

reconceiving the meaning of traditional notions of di- 

vinity, transcendence, salvation, human freedom, and 

justice in light of women’s oppression and their search 

for liberation. 
Mary Daly was one of the first to describe the histor- 

ically unique promise for humanity of feminist recon- 
ceptions of God and ultimate reality. In Gyn/Ecology: 

The Metaethics of Radical Feminism (1978) she an- 

nounced the feminist task as that of creating a new the- 

ology-philosophy that explores the process of women 

becoming themselves and finding their distinctive inter- 

pretation of God and the universe. New theologies that 
begin to articulate women’s distinctive interpretations 
of God, the self, and the world are emerging. These re- 

construct traditional masculine notions and symbols, 

beginning with those of divinity. In contrast to what 
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they see as the attributes of a patriarchal God, an other- 

worldly all-powerful father who places himself over 

against fallen human experience, many feminists under- 

stand God as immanent in the world and without gen- 

der. Isabel Carter Heyward proposes such a concept of 

God in The Redemption of God: A Theology of Mutual Re- 

lation (1982). The title captures nicely her sense of the 

feminist theological task. It also expresses her under- 

standing of God as the creative power of relation in hu- 

man life that allows individuals to realize in the activ- 

ity of relation who they are, while calling humanity 

collectively to the concrete responsibility of creating 

justice, which for Heyward means mutual or “right” re- 
lation, in the world. 

Traditional concepts of sin and salvation have also 

been foci of feminist thinking. Judith Plaskow has 

shown that when women’s experience is taken into ac- 

count an understanding of sin as pride or self-centered- 

ness must give way to a new notion of sin as self-denial 

or avoidance of the necessity to become a self. Likewise, 

for women grace must be defined not as the shattering 

of pride through obedience but rather as a movement 

toward genuine self-love and acceptance of the respon- 

sibility for self and for self-realization. Plaskow argues 

this position in Sex, Sin, and Grace: Women’s Experi- 

ence and the Theologies of Reinhold Niebuhr and Paul 

Tillich (1980). She maintains that insofar as women’s 

experience reveals the inadequacy of traditional theo- 

logical ideas for women, it identifies the need to explore 

previously submerged aspects of human experience and 

to redefine systematically an understanding of the na- 

ture of human being and its relationship to ultimate 

reality. 

Rosemary Ruether was the first to attempt a system- 

atic nonsexist theology that works through the impli- 

cations of feminist critique for reinterpreting the cen- 

tral related doctrines of Christianity. Her book Sexism 

and God-Talk: Toward a Feminist Theology (1983) sets 

forth the vision many feminists share of a theology that 

begins with women’s experience and represents a radi- 

cal critique of the notion of hierarchy itself, of the fun- 

damental structural dualism of privilege and dispos- 

session that lies at the heart of all social patterns of 

oppression such as racism, anti-Semitism, poverty, and 

domination of nature. 

Reconstruction of Ethical Thought. Such emphasis on 

the public or social spheres, specifically on programs 

for the transformation not only of the condition of 

women but of the human condition, characterizes fem- 

inist theology and moral discourse. The work of fem- 

inist ethicists illustrates especially the broad feminist 

orientation toward the concrete and away from univer- 

sal claims that both ignore the particularity of human 
experience and do not have concrete implications for 
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action. In this way, just as it underscores the relation- 

ship between religious ideas and social structures, fem- 

inist thinking insists on connecting theory with prac- 

tice. Further, feminists reconstructing Christian ethical — 

thinking give priority in their approach to the problem 

of injustice and the criterion of liberation. Beverly Wil- 

dung Harrison's Our Right to Choose: Toward a New 

Ethic of Abortion (1983) exemplifies this important 

methodological shift. Viewing the well-being of women 

as a fundamental yet neglected moral problem, Harri- 

son argues that the failure of the contemporary Chris- 

tian community to act in an egalitarian mode calls into 

question the historical moral claims of the tradition. 

Her critique and reconception of traditional moral cat- 

egories demonstrate a major tenet of feminist theory, 

that one’s interpretation of the past is always shaped by 

one’s commitments in the present. Feminists argue that 

the connection between ideas and practical commit- 

ments has always existed in scholarship although it has 

normally been unacknowledged. 

New Religious Constructions. Yet by no means do all 

feminist theologians choose to work within established 

traditions or believe these can be reformed. A signifi- 

cant body of work has been developed by feminists who 

think it impossible for such traditions as Judaism and 

Christianity ever to symbolize or guide attainment of 

the fullness of human being for women as well as men. 

These feminists also look for sources of women’s dis- 

tinctive religious vision. But they do not look to the 

past, believing that women’s authentic spirituality can- 

not be recovered in the history of patriarchal religious 

and cultural traditions that denied and distorted it. 

They disagree fundamentally with feminist theologians 

who believe women have a usable past or religious his- 

tory on which contemporary women’s spirituality can 

draw. Turning their backs on established faiths, they 
think that no amount even of radical surgery can root 

out the sexism of traditional religious symbols. With 

the publication of Gyn/Ecology: The Metaethics of Radi- 

cal Feminism, Mary Daly identified patriarchy itself as 

the prevailing religion of the world and argued that 

only by journeying beyond male-dominated religion 

and culture might women discover the power to become 

their authentic female selves. Like Daly, other post- 

Christian and Jewish feminists define the proper focus 

of feminist religious thinking as the creation of new 

moral vision, religious imagery, and ritual out of the 

experience of contemporary women. 

These feminists are concerned with how contempo- 

rary women come to discover the nature and authority 

of their own interpretations of life. Like traditional fem- 

inists, they see the process of making meaning as the 

central dynamic in women’s individual and collective 

liberation. In Diving Deep and Surfacing: Women Writers 

on Spiritual Quest (1980), Carol Christ articulates this 

claim that the spiritual quest of contemporary women 

guides and sustains their social quest for equality. Non- 

traditional feminists like Carol Christ see as crucially 

important for women and their spirituality the symbol 

of the mother goddess who represents the creativity and 

authority of female power in the world. Like Naomi 

Goldenberg, author of Changing of the Gods: Feminism 

and the End of Traditional Religions (1979), these ‘‘thea- 

logians” understand the goddess worship of feminist 

witchcraft as the religious alternative that alone will al- 

low women to escape the physical, psychic, and social 

oppression they suffer at the hands of traditional faiths. 

Religious ritual celebrating the legitimacy and benefi- 

cence of female power is at the heart of the practice of 

witchcraft as set forth by Starhawk in The Spiral Dance: 

A Rebirth of the Ancient Religion of the Great Goddess 

(1979). 
Critique of Universal Claims. The debate between 

feminists working outside of and within established re- 

ligions has been intensified and enriched from the out- 

set by strong internal critique of another kind. As the 

historical and cultural diversity of women’s experience 

is increasingly explored, the extent to which feminist 

thinking has moved sufficiently away from the univer- 

salizing perspective and the universal claims of tradi- 

tional scholarship is being questioned from a number of 

perspectives. At issue is whether feminist thinking fully 

comprehends its own insistence on the particularity and 

the historically conditioned nature of women’s experi- 
ence. 

The perspectives of black and Hispanic women, eth- 

nic women of color, Jewish women, and women from 

non-Western cultures reveal the extent to which femi- 

nist theory is still not free of the distortions of the reli- 

gious and cultural traditions it criticizes. So, for in- 
stance, Jewish theologian Judith Plaskow and others 

have drawn attention to the anti-Judaism of Christian 

feminist literature that sharply contrasts Jesus inter- 

preted as a feminist with patriarchal Judaism; atten- 
tion has also been drawn to the anti-Judaism of post- 

Christian feminist literature that blames the extinction 
of ancient goddess religion on the patriarchal religion 
of Israel. 

Early on, women of color identified as an important 

problem in defining women’s common experience the 

fact that white women historically have been their op- 

pressors. In these and other ways the experience of 

oppression is not the same for all women but rather is 
varied by such factors as race, class, religion, and cul- 

tural context. Black feminists like Jacquelyn Grant, in 

her essay in Black Theology: A Documentary History, 



1966-1979, edited by Grayraud S. Wilmore and James 
H. Cone (1979), argue that the distinctive experience of 
black women cannot be addressed by feminist analysis 
that does not link gender with race and class. Black 
women in Western culture suffer a triple oppression, ac- 
cording to Grant, that often is not understood by many 
feminists or by black and Latin American male libera- 
tion theologians: ‘Where racism is rejected, sexism has 
been embraced. Where classism is called into question, 
racism and sexism have been tolerated. Where sexism 
is repudiated racism and classism are often ignored” 
(p. 418). The nature of the oppression suffered by 
women of color is distinctive and, according to black 
ethicist Kate Geneva Cannon, brings new dimensions to 

feminist questioning of the assumption of human free- 
dom implicit in traditional moral discourse. 

A third set of perspectives criticizes the ethnocen- 

trism of much work on women and religion, not only 

the emphasis on Western traditions but also the too fre- 

quently unacknowledged and unexplored dominance of 

Western perspectives in the scholarly treatment of non- 

Western women and traditions. A central dimension of 

women’s studies not yet as far developed as others is 

the investigation of the historical and contemporary ex- 

perience and the depiction of women in non-Western 

world religions. Much of this investigation has been 

done in relation to such traditions as Buddhism, Islam, 

and Hinduism. An important example is Women, An- 

drogynes, and Other Mythical Beasts (1980), in which 

historian of religion Wendy Doniger O'Flaherty explores 

sexual metaphor in Hindu mythology (written by men), 

shedding light on the image of women and sexuality in 

Hinduism. Beyond the Veil (1975), by Fatima Mernissi, 

and Women and Islam (1982), edited by A. Al-Hibri, 

have both helped open the way for further exploration of 

Islam. 

Work on these major traditions, as well as on others, 

such as African-based Caribbean traditions, helps cor- 

rect tendencies to universalize the worldviews of West- 

ern women, religions, and cultures. This work provides 

a comparative perspective important for understanding 

any one tradition but also for identifying similarities 

and differences in women’s experience cross-culturally. 

For instance, a study by anthropologist of religion 

Frédérique Apffel Marglin, “Female Sexuality in the 

Hindu World” in Immaculate and Powerful: The Female 

in Sacred Image and Social Reality, edited by Clarissa 

W. Atkinson, Margaret R. Miles, and myself (1985), ex- 

amines the distinctive axis of value in Hinduism of aus- 

piciousness and inauspiciousness, which gives to female 

sexuality a positive character. At the same time, Mar- 

glin argues that female goddesses, female sexuality, and 
Hinduism itself have been fundamentally misinter- 
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preted by Western scholars, who have projected onto all 
three the Western belief in the inherent danger of un- 

controlled female power and sexuality and the need for 

male control of both through social relations. This and 

other studies of powerful female goddesses in non-West- 

ern traditions allow scholars to gain new insight into 

the dynamics of the relationship between positive fe- 

male religious symbols and women’s social roles. These 

dynamics are a central concern of a study by Anne 

Klein of female religious imagery in Buddhism, “Pri- 

mordial Purity and Everyday Life: Exalted Female 

Symbols and the Women of Tibet,” also in Immaculate 

and Powerful. Klein examines one of the main assump- 

tions in feminist theology, that religious egalitarianism 

will translate into social egalitarianism. She discovers 

that in the case of Tibetan Buddhism women’s place in 

society does not necessarily mirror profound and posi- 

tive female religious imagery. 
Cross-disciplinary Discussion. A final aspect of the 

significance of women’s studies for religion is the cross- 

disciplinary discussion that is being generated between 

scholars in religion and those in other fields of the hu- 

manities and the social and natural sciences. Scholars 

in religion are finding that examination of the norma- 

tive and explicitly religious dimension of women’s his- 

torical and contemporary experience requires the full 

range of disciplinary approaches. At the same time, 

scholars in disciplines outside religion are discovering 

the importance of religion for understanding women’s 

personal, social, and cultural condition in the past 

and present. Mutually enriching discussion between 

women’s studies scholars in general and those who 

study religion specifically is bringing to the latter new 

sources and data and a broader range of tools for social 

and cultural analysis. To women’s-studies scholars out- 

side religion this discussion is bringing more in-depth 

analysis of the ways in which social reality is shaped by 

religious symbols, ideas, and institutions. 

It is becoming clear not only how significant the 

study of women is for religion but also how significant 

religion is for the study of women. Religion is impor- 

tant for the study of women’s lives for several major 

reasons. It continues, as it has historically, to play a 

powerful role in defining women’s social roles and sta- 

tus in this and other cultures. Further, the study of 

women and religion illumines women’s interior lives by 

examining their interpretations of the meaning of their 

own lives, the world, and the universe. Finally, it fo- 

cuses on an area, religious life and practice, that (like 

the domestic sphere) has been historically a major 

sphere of women’s activity, as well as a context for their 
movement into public life. In short, the further signifi- 

cance of the new scholarship on women is the major 
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role it is playing in bridging the gulf that too often has 

developed in academia between religion and other dis- 

ciplines in the humanities and in the natural and social 

sciences. In this way, and in terms of dominant con- ” 

cerns and purposes, women’s studies have begun to 

transform the study and practice of religion. 
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CONSTANCE H. BUCHANAN 

WONHYO (617-686), Buddhist philosopher and puta- 
_tive founder of the Popséng (Dharma Nature, also called 

Haedong) school of Korean Buddhist thought. Wonhyo 

is indisputably the greatest Buddhist exegete produced 

by the Silla kingdom’s Buddhist tradition, if not Ko- 

rea’s premier philosopher of all time. 
Wonhyo was born into the Sdl clan, a tribal league of 

the Chinhae region of the southern Korean peninsula, 

which had been assimilated into the Silla aristocratic 

system (yuktu p’um) in the early years of the common 

era. After his ordination into the Buddhist order, Wén- 

hyo and his close friend, Uisang (625-702), founder of 

the Korean Hwaom (Chin., Hua-yen) school, twice de- 

cided to undertake a pilgrimage to China in order to 

study with the renowned Chinese translator Hstian- 
tsang (d. 664). On their first trip in 650 the two Silla 

pilgrims were arrested as spys by Koguryé border 

guards and spent several weeks in prison before being 

repatriated. During their second attempt in 661 it is 

said that the friends traveled to a port in the Paekche 

region, where they hoped to board a ship bound for the 

mainland. Forced by a heavy downpour to spend the 

night in what they thought was an earthen sanctuary, 

they learned the next morning that it was actually an 

ancient tomb littered with human skulls. Marveling at 

his mind’s ability to transform a thoroughly gruesome 

site into a comfortable haven, Wonhyo realized his 

world was created by the mind alone. His enlighten- 

ment rendered his planned pilgrimage to China unnec- 

essary, and he returned to his home country to under- 

take a life of writing, preaching, and proselytizing. 

Sometime during his career, a liaison with a widowed 

princess led to the birth of a son, S61 Ch’ong (c. late 

sixth to early seventh century), who developed the Idu 

system of transcribing Korean, the first indigenous 

writing system used on the peninsula. Along with lec- 

turing on Buddhism to the Silla aristocracy, which had 

only recently (and grudgingly) converted to the religion, 

Wonhyo also travelled among the peasant populace, in- 

structing them with popular songs and verses. Hence, 

Wonhyo’s prodigious efforts at proselytism helped to 

cement Buddhism’s place as the national faith of 

Korea during the early years of the Unified Silla period 
(668-935). 

Wonhyo was a prolific writer and commentator, au- 

thoring some one hundred works, of which over twenty 

are still extant. His interests ran the gamut of Buddhist 

materials then available in East Asia, from Madhya- 

mika, to Yogacara, to Pure Land. Woénhyo played a ma- 

jor role in introducing to the Korean intelligentsia 

Buddhist scriptures and commentaries, which, prior to 

his time had been virtually nonexistant in Silla. Won- 

hyo was the first Korean Buddhist to attempt to recon- 

cile the disparate teachings of Chinese and Indian 

Buddhist philosophy, in particular the Madhyamika 

and Yogacara traditions. In his commentaries he es- 



chewed the explication of scriptures according to the 
hermeneutics of any particular school; rather, he at- 
tempted to reveal the unifying principle, the ‘one 
mind,” that vivified each of those texts. In one of his 
principal works devoted to his syncretic philosophy, 
Simmun hwajaengnon (Ten Approaches to the Reconcil- 
iation of Doctrinal Controversy), Wonhyo states that his 

fundamental intent is to harmonize the differences that 

characterize the various schools of Buddhist philosophy 
_ and merge their views into two all-inclusive perspec- 

tives. These were, first, the dependent origination ap- 

proach (saenggi-mun), in which the myriads of qualities 
were shown to be the products of a perdurable causal 

process, and, second, the return to the source approach 

(kwiwon-mun), in which all such phenomenal charac- 
teristics were abandoned so that one could return to 

their ultimate, eternal source, the one mind. This di- 

chotomy is seen, with slight variations, in many of 

Wonhyo’s writings. 
Perhaps Wonhyo’s most influential works were his 

commentaries to the Ta-sheng ch‘i-hsin lun (Awakening 

of Faith in Mahayana) and the Hua-yen ching (Skt., Ava- 

tamsaka Sutra, Flower Garland Sutra). In the former 

commentary, Wonhyo outlines a four-stage soteriol- 

ogy—from nonenlightenment, to apparent enlighten- 

ment, advanced enlightenment, and finally ultimate en- 

lightenment—that demonstrates how ordinary persons 

can hope to achieve spiritual liberation. Both of these 

texts had such a profound effect on the philosophical 
development of Fa-tsang (643-712), the systematizer of 

the Chinese Hua-yen school of Buddhist thought, that 

Wonhyo is now considered to be an important vaunt- 

courier of that school. Wénhyo’s many outlines (chon- 

gyo) to Buddhist satras also sought to treat those texts 

in terms that would result in fraternal harmony rather 

than sectarian controversy. The syncretic tendencies in 

Wonhyo’s thought were to inspire all future Korean 

Buddhist writers and establish doctrinal synthesis as 

the hallmark of the Korean Buddhist tradition. It is for 

this reason that Wénhyo is traditionally regarded as the 

founder of the syncretic Poépsdéng school, one of the five 
Buddhist scholastic schools of the mature Silla tradi- 

tion. 

[See also Buddhism, article on Buddhism in Korea; 

Hua-yen; and the biographies of Fa-tsang and Uisang.] 
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ROBERT EVANS BUSWELL, JR. 

WORD. See Logos and Language. 

WORK. Once, at the dawn of creation, in the Golden 

Age, when earth and sky were conjoined (or when there 

was only sky), when only children, or the first human 

pair, inhabited the world, there was no ‘‘work.” Only 

God, or the gods, worked their divine eternal play, the 

uncompelled sport of inexhaustible creativity. Only the 

primordial smith, the primal maker, seeded or molded 

the earth as archetypal sower or first craftsman. The 
fruits of the earth were available to all. 

The world range of the myth indicates the universal- 

ity of the theme. In ancient narratives from the Vedic, 

Greek, and Judeo-Christian traditions, from Africa, 

from North and South America, the subsequent fall 

from this paradisiacal state is widely associated on the 

one hand with some false move or a human choice 

based on some petty, selfish desire and on the other 

with the plunge into the condition humaine—nakedness, 

the loss of immortality, the withdrawal of the sky, the 
opening of Pandora’s box of woes, the cycle of birth and 

death, and the sentence to hard labor for life. [See Fall, 

The; see also Golden Age.] 

The tale is compelling on several counts. We all ex- 
perience lack of ease in our endeavors—as Marsilio Fi- 

cino notes in a letter on the work of the mind (Epistolae 

2.1), we seem to be rolling the stone of Sisyphus up the 

steep slopes of the mountain—and wish to find rest. 

Equally it can be argued that on some level everyone, 

even the unemployed, the idle rich, and the thief, is 

working at something and longs to find fulfillment in 

that work. Indeed, the history of labor, from Adam and 

Eve to the arts (or, by extension, to the most advanced 

technology), is literally the history of mankind. 

At the same time, myth informs us of a deeper level 

of universality: the sentence to work symbolizes man’s 

physicality in the world in the sense of his separation 

from the divine, the cosmic, the natural. From this 

breach follows all suffering and toil. Significantly, in 
some versions of the story the point is made that in fact 
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some form of work was originally designated for human 

beings. The Book of Genesis, for instance, indicates that 

Adam was first placed in the garden to work (or till) and 

keep it (2:15; cf. 2:5); only after the Fall is there talk of 

toil or suffering (‘itstsavon) and the sweat of the brow. 

Similarly, according to a common African theme God 

originally meant the world to be a tilled garden, with 

no bloodshed, work, or sorrow. Depicting a reversed se- 

quence of the human encounter with toil and ease, an- 

cient Chinese myth relates that the primal figure Kun 

labored in vain to tame the great flood; only his son Yu, 

by going with the flow of things, was able to complete 

the task and make the earth suitable for cultivation. A 

distinct line is drawn between the first human partici- 

pation in divine work—the easy yoke of conformance to 

the cosmic order—and the labor under which we bur- 

den. In the words of the Hebrew scriptures, ours is the 

heathen world of the ‘“‘work of men’s hands” (Dt. 4:28, 2 

Kgs. 19:18, Is. 2:8), the cosmos bereft of hierophany. It 

is a treadmill on which we are bound to do it all our- 

selves, including the manufacture of our own clay gods. 

Physical Work. Removed from sacred context, human 

activity is in itself simply neutral bodily movement. 

Whether the task is slopping the pigs or pushing papers 

around in a corporate office, work may be experienced 

as exhausting or, if the natural and efficient operation 

of the body is discovered, it may be felt as easy, enjoy- 

able, even rewarding, at least up to the point when 

muscle fatigue or mental torpor takes over. But work 

unrelated to any higher meaning threatens to inspire 

the “work ethic” that so fascinated Max Weber: labor 

itself become the end of life, at best valorized as the 

worship of accomplishment, success, or physical prow- 

ess, at worst crystallized into a nightmare of the most 

menial physical chores, undertaken in a tortured at- 

tempt to keep one’s own body (and perhaps the body of 

one’s immediate family) alive ‘between a sterile earth 

and an uncontrollable sky” (Agee, 1960, p. 325). 

By contrast, esoteric traditions in both primal myth 

and organized mystical discipline assign human activ- 

ity to a hierarchy of levels among which our physical 

bodies constitute only the most readily discernible 

plane. Transcending that plane is the world of the mind, 

which has its own work and rest; beyond that, the 

realm of the inner self, or spiritual being. Within this 

context, religious work is the actualization of principle 

through action, to be realized on all three levels. 

Physical work may be taken as a starting point of ex- 

perience, since one has to begin where one is: in the 

physical world. But bodily work serves as a metaphor 

for work on some other level, as in the New Testament 

parables about laborers, or in this passage by the Pal- 

estinian tanna Tarfon: ‘‘The day is short, and the work 

is great, and the laborers are sluggish, and the reward 

is much, and the Master is urgent” (Avot 2.20, cited in 

Sayings of the Fathers, New York, 1945, p. 43). The per- 

formance of physical work may even be experienced as 

metaphor, as when sweeping the floor is taken as a spir- 

itual task and becomes a means of revelation (cleansing 

myself, or the face of God). 
Religiously viewed, physical work serves outwardly 

to maintain the world, in the sense of renewing its 

structure (maintaining the order of the cosmos) or in 

the simple sense of paying creation back for the life 

than one has received as a gift. Both work itself, as a 
reflection of the primal structuring of the world, and the 

cycles of rest that punctuate it are ways of acknowledg- 

ing the creative source as supreme. (See Shabbath.) The 

injunction to serve the earth directly, to earn one’s daily 

bread literally, is an expression of this inexorable law 
of just returns. It is honored by the apostle Paul (“If any 

would not work, neither should he eat”; 2 Thes. 3:10), 

the Ch‘an master Hyakujo (“No work, no food”; in Paul 

Reps, Zen Flesh, Zen Bones, New York, 1957, p. 70), and 

Gandhi in his invocation of the Bhagavadgita 3.12 (‘““He 

who eats without offering the sacrifice eats stolen 

food’’). Since the world itself is based on sacrifice (the 

supreme deity’s creation of everything from nothing, or 

from his own substance), ‘‘this body, therefore, has been 
given us, only in order that we may serve all Creation 

with it” (Gandhi, 1960, p. 12). This fullhearted accep- 

tance of the human condition as a call to labor in the 

sweat of one’s face may be the supreme act of obeisance 

(the Safi servant of God prostrate in the dust of the des- 

ert), or it may be an act of total obedience in penance 

for the original sin of disobedience, as Simone Weil pro- 
posed (Weil, 1952). 

In another view, physical work expresses the primary 

function of the human being among all creatures: man 

is enjoined to subdue the earth and thus to reassert the 

hierarchical order of creation. At the same time, work 

subdues the earth of the human body, as anyone who 

has engaged in extended physical exertion will testify. 

Not only Western monastics but the Eastern Fathers as 

well called for severe labor (along with weeping) as as- 

cetic practice. The early Shakers (for whom the terms 

work and worship were as synonymous as they were for 

the Benedictines) called their frenzied exercises laboring 

and communally shook off their physicality to the tune 

of such songs as The Zealous Laborer (‘‘Oh, how I long to 

be released / from every feeling of the beast”). Yet con- 

sciously applied physical work is more than simple 

mortification of the flesh. It can be a strengthening, 

cleansing, a temporary bypass of the usual, interfering 

complex of mental associations, comparable to any 
other form of meditation. 



Mental Work. In an essay that serves to define work 
at the mental level, Simone Weil reflected that the pur- 
pose of academic study is ultimately to “help form . . . 
the habit of that attention which is the substance of 
prayer” (Weil, 1973, p. 108). From the view of esoteric 
tradition, the function of mental work is to direct activ- 
ity to the level of spirit (or the harmonious universe, or 
the gods). This is accomplished, first, by practicing a 
condition of attention at rest in which physical or intel- 
lectual activity can proceed naturally, and second, by 

deliberately dedicating the activity to the sacred realm. 
The outward work may be offered for the welfare of all 

(the bodhisattva’s vow) or to the god or goddess in 

charge of the specific field of endeavor; or its fruits may 

be sacrificed to the supreme self. By this direction of 

attention or intention, outward work of whatever kind 

is acknowledged to be sacred or construed as living 

prayer in the sense of the Christian monastics’ laborare 
est orarve or what the Tibetan monk Chégyam Trungpa 
has called ‘meditation in action.” Such mental work 

serves the heart of orthodox spiritual praxis, which de- 

crees all activity to be valorized at every moment by 

dint of its relationship to the divine and all work to 

have for its goal the realization of one’s natural being. 
This is the alchemical opus of transformation to a 

higher state. 
Spiritual Work. Preparation for the spiritual event of 

self-realization is traditionally the only real work there 

is. It demands the most stringent of efforts, calling as it 

does for the elimination of such obstacles as egocen- 

trism and attachment to results and the abandonment 

of compulsive human activity (the attempt to make 

things go as we would like them to). In the Sufi classic 

Mantiq al-tayr (The Conference of the Birds) Farid al- 

Din ‘Attar warns that on the path to God ‘a hundred 

difficulties will assail you. . . . You will have to make 

great efforts. . . . The Spiritual Way reveals itself only 

in the degree to which the traveller has overcome his 

faults and weaknesses, his sleep and his inertia, and 

each will approach nearer to his aim according to his 

effort” (trans. Nott, New York, 1954, pp. 98, 107). 

Yet it is in keeping with the mystical paradox that 

whenever this spiritual effort is encountered con- 

sciously, the outward effort is negated. When the simple 

working of the laws of nature are perceived through at- 

tention, experienced as my own nature, and allowed to 

act unimpeded by personal interference, work on any 

level becomes ‘‘not doing,” “nonaction,” “inaction.” In 

the words of Chuang-tzu, “The mind of a perfect man is 

like a mirror. It grasps nothing. It expects nothing. It 

reflects but does not hold. Therefore, the perfect man 

can act without effort” (trans. Watson). Similarly, the 

Tao te-ching refers repeatedly to the sage who works 
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without doing; the Bhagavadgita states that ‘‘the knower 

of truth, seated in the Self, thinks ‘I do nothing at all, 

though seeing, hearing, touching, smelling, eating, 

going, sleeping, breathing, speaking, letting go, grasp- 

ing, opening and closing the eyes’ ’’(5.8f). 

Nondoing is an entirely pragmatic matter, as wit- 

nessed even by the dry psychological records of Mihaly 

Csikszentmihalyi’s “flow experience” reports, descrip- 

tions of moments in which subjects engaged fullheart- 

edly in activity have experienced a release from habit- 

ual limitations and the work is seen to ‘‘flow by itself.” 

“The secret of power,” wrote Emerson, “is delight in 

one’s work. . . . Place yourself in the stream of power 

and wisdom which animates all whom it floats, and you 

are without effort compelled to truth, to right and a 

perfect contentment.” The arts have been classically sa- 

cralized in this sense, of course. The spirit of the Shaker 

craftsmen no less than that of medieval scribes fostered 

an atmosphere of meditative stillness in which the di- 

rection of the work would present itself effortlessly in 

the moment of the creative act. Similarly, Simone 

Weil’s statement that ‘‘attention consists of suspending 

our thought, leaving it detached, empty, and ready to 

be penetrated by the object’ has the ring of an instruc- 

tion in Zen art. In a frequently translated passage from 

Chuang-tzu, Prince Wen-hui learns the art of life from 

his cook, who explains his observation of the Tao in 

carving up an ox: there are natural spaces through 

which the blade simply passes, and the carcass falls 

apart of itself. 
Surely this is the message of Jesus’ invitation ‘“Come 

unto me, ye that labor and are heavy laden, and I will 

give you rest” (Mt. 11:28). If the Tao can arise in the 

interstices between a cleaver blade and the joint of the 

bullock, why not in the space between an iron and a 

shirtsleeve, or between an editor’s blue pencil and the 

manuscript page? In that space, work itself literally 

constitutes rest, earth and sky are conjoined, and the 

sentence of human work resolves back into its source, 

becomes what it has always been in reality: God’s work, 

the play of his creation. 

[See also Attention; Prayer; and Arts, Crafts, and Re- 

ligion.] 
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mantic fields. Readers who wish to address the theme of sacred 

and profane meanings of work may be moved by James Agee’s 

intense, poetic vision of physical toil at a level utterly bereft of | 

sacrality; see the section “Work” in Agee and Walker Evans’s 

Let Us Now Praise Famous Men (1941; Boston, 1960), pp. 319- 

325: 

Max Weber's The Protestant Ethic and the Spirit of Capitalism 

(1958; New York, 1976) presents his classic interpretation of 

the development of the “work ethic” of modern capitalism 

through the influence of ascetic Protestant doctrine. Gandhi’s 

plea for widespread commitment to “bread labor’ as a service 

to creation is offered in a small collection of his published 

statements and newspaper essays, Bread Labour: The Gospel of 

Work (Ahmedabad, 1960). For a document of the Catholic view 

of work, see the encyclical Laborem exercens from the pen of 

John Paul II, published as On Human Work (Washington, D.C., 

1981). Much of the discussion is devoted to social-humane is- 

sues, but see pages 9-15 and the section “Elements for a Spir- 

ituality of Work” on pages 53-60. 

Simone Weil’s The Need for Roots (1952; New York, 1971) 

presents her vision of physical labor as simultaneously the 

most torturous “subjection to matter” and the most transcen- 

dent human activity. Her wonderful essay “Reflections on the 

Right Use of School Studies with a View to the Love of God,” 

in Waiting for God (1951; New York, 1973), pp. 105-116, offers 

profound insights regarding attention in work at any level. The 

same volume includes a brief discussion of physical work on 

page 170. 

Finally, two books explore in depth the theme of craft as a 

way of self-knowledge: Carla Needleman’s The Work of Craft 

(New York, 1979) and D. M. Dooling’s A Way of Working: The 

Spiritual Dimension of Craft (New York, 1979), a collection of 

essays by various hands. 

KAREN READY 

WORLD’S PARLIAMENT OF RELIGIONS. 
Held in Chicago from 11 to 18 September 1893, in con- 

junction with the Columbian Exposition, the World’s 

Parliament of Religions was a milestone in the history 

of interreligious dialogue, the study of world religions, 

and the impact of Eastern religious traditions on Amer- 

ican culture. The parliament’s several delegates from 

Asia were among the first authoritative representatives 
of their traditions to travel to the West. The first Vedan- 

tist and Buddhist organizations in America that cater 

primarily to Westerners can be traced directly or indi- 

rectly to the conference and its delegates. 

Though spurred by the “Yankee Hindoo” motif of 

New England Transcendentalism during the early part 
of the nineteenth century and furthered by the educa- 
tional efforts of the Theosophical Society (founded in 

New York City in 1875), American interest in Eastern 

spirituality was enhanced by the publicity created by 

the conference. The number of courses in “comparative 

religion” at American colleges rose appreciably as a re- 

WORLD’S PARLIAMENT OF RELIGIONS 

sult of the event. At the same time, the parliament pro- 
vided an occasion for dialogue, enabling Christian apol- 

ogists to present forceful counterarguments to those of 
their Eastern colleagues, linking faith in Christ with 

“nrogress” and moral superiority, and justifying mis- 

sionary endeavor. Indeed, while the parliament was 

undeniably liberal Protestant in tone, it was also a 

pioneering ecumenical event, international in scope. 

Roman Catholic and Jewish spokesmen took their 

places alongside representatives of those “mainstream” 

Protestant denominations that were, at that time, usu- 

ally perceived as the dominant form of American reli- 

gious life. 
The idea of sponsoring a parliament of religions was 

proposed to the Columbian Exposition by Charles C. 
Bonney, a civic leader and a devout layman of the 

Swedenborgian church; his role could be said to epito- 

mize the rising influence of the laity in American reli- 

gion at that time. The leadership of the parliament it- 
self, however, was clerical—preeminently in the person 

of John Henry Barrows, a prominent Chicago Presbyte- 

rian minister. 

Nonetheless, the most lasting impression at the con- 

ference was made by three colorful, articulate represen- 

tatives of Hinduism and Buddhism: Swami Viveka- 

nanda (1863-1902), Anagarika Dharmapala (1864— 

1933), and Shaku Soden (1859-1919). Vivekananda, dis- 

ciple of the saintly Ramakrishna Paramahamsa, was 

the founder of the Ramakrishna Mission, which has 

since planted outposts of intellectual Hinduism (fre- 

quently known as Vedanta Societies) throughout the 

West. Dharmapala, a Sinhala reformer, was the founder 

of the Mahabodhi Society, which aimed at revitalizing 

and promoting Buddhism in dialogue with modern 

thought; the society came to have a great deal of inter- 

action with Western Buddhists. Shaku, a Japanese Zen 

priest, was particularly influential through his students, 

who included the first Zen monks to settle in America 

(a decade or so later) and the layman D. T. Suzuki 

(1870-1966), whose books have done much to introduce 

Zen to the West. 

The parliament was not without difficulty or dissent. 

Islam was inadequately represented; the participation 

of Roman Catholics sparked much controversy within 

their church; and many conservative Protestants were 

horrified by the entire project. But its fruits, in the form 

of both enriched comparative religious studies and non- 
Western religious presences in America, remain visible 
in the twentieth century. 
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ROBERT S. ELLwoop 

WORSHIP AND CULTIC LIFE. [This entry sur- 

veys the practical expressions of the religious life of certain 

of the world’s great religious traditions. It is designed to 

introduce the diverse ways in which adherents of these tra- 

ditions give concrete expression, both as individuals and 

as communities, to their ideas and beliefs. The entry com- 

prises eight articles: 

Jewish Worship 

Christian Worship 

Muslim Worship 

~ Buddhist Cultic Life in Southeast Asia 

Buddhist Cultic Life in East Asia 

Buddhist Cultic Life in Tibet 

Hindu Cultic Life 

Taoist Cultic Life 

A related entry, Ritual, attempts a definition and classifi- 

cation of fundamental types of religious activity. Reli- 

gious Communities surveys various forms of social orga- 

nization under which the religious life is practiced; Prayer 

and Meditation and Contemplation treat more interior 

forms of worship. For discussions of other dimensions of 

worship and cultic life, see Domestic Observances; Pil- 

grimage; and Rites of Passage. See also Dance; Drama; 

and Music.] 

Jewish Worship 

Beyond the spontaneous prayer, petition, and thanks- 

giving that individual Jews may appropriately offer at 

any time to God, Judaism formally prescribes both pri- 

vate and public worship. Private worship is particularly 

to be found at home, where it is dependent on set occa- 

sions (especially meals) but may also be evoked spon- 

taneously by the normal or the miraculous in life (e.g., 

seeing a rainbow, recovering from illness) or by the an- 

ticipation of performing divine commandments (e.g., 

kindling lights on Shabbat). In all such cases, Jewish 

tradition specifies standardized benedictions linking 

God (as sovereign and benefactor or commander) to the 

specific circumstance of the moment. 

Public prayer is similar, in that it too is fixed by time 

(thrice daily and additionally on holy days), and is con- 

structed around the literary style of the benediction. 

The contents of public prayer are relegated to prayer 

books (the siddur and the mahzor), and their recitation 
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is directed by a prayer leader called the sheliah tsibbur. 

The normal locus of public worship is the synagogue 
sanctuary, where Judaism’s primary religious symbol, 

the Torah scroll, is prominently displayed. 

Synagogue worship defies comprehension without a 

prior understanding of the ancient sacrificial cult, 
which preceded it and which constituted the central in- 

stitution of Jewish worship until the Temple’s destruc- 
tion in 70 ce. This Temple cult consisted of a series of 

sacrifices arranged in scrupulous detail and allotted ac- 

cording to a sacred calendar: the Passover offering, for 

example, by which one recapitulated one’s place in the 

formative Exodus experience; or the high priest’s metic- 

ulous attention to his sacred Yom Kippur task in order 

to cleanse the people from sin and reinstate them to 

their rightful position of covenantal trust. This service, 

then, was highly structured and dependent on the ex- 

pertise of a specific class—in this case, the priests—who 

represented the entire people as a collective covenantal 

partner and who based their activity on the single, cen- 

tral manifesto of Israel’s pact with the divine, the To- 

rah, which they preserved and interpreted. 

By the first century cE, at least, we find an alternative 

locus for worship, the synagogue. Its origins are un- 

known, as are the details of its pre-70 worship patterns. 

But after 70, it filled the vacuum left by the defunct 
Temple cult. The most outstanding feature of synagogue 

worship was its dependence on a detailed system of leg- 

islation, frequently patterned explicitly after the cult. 

For example, the prime prayer (the Tefillah) was lik- 

ened explicitly to sacrifice (B.T., Ber. 26b, 32a) and was 

scheduled to coincide with the precise times that ani- 

mal offerings had once taken place. Even terminology 

was transferred intact; the terms minhah and musaf, 

for example, which originally denoted the afternoon 

and additional Temple sacrifices, were used to name 

their equivalent synagogue prayer services instead. The 

synagogue was thus likened to a miqdash me‘at, a 

“Temple in miniature” (B.T., Meg. 29a), in which words 

were offered as animals once had been, according to 

carefully adumbrated rules of time, place, and proce- 

dure. 

This service too was dependent on a class of experts: 

rabbis schooled in oral interpretation of the written To- 
rah. Any qualified person—traditionally, an adult male 

possessing proper ritual cleanliness, knowledge, and 

personal piety—might presume to lead worship. This 

was the sheliah tsibbur, literally, ‘‘a [legal] agent of the 

worshiping community,” who, like the priest, presented 
offerings (of words, however, not animals) on the 

people’s behalf to God. 

The ideological fulcrum for the whole rabbinic sys- 
tem, worship included, was still the Torah. A serialized 
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reading of scripture was itself presented as an integral 

part of the public act of worship, so that eventually the 

entire scroll would have been proclaimed publicly. This . 

event was accompanied by Simhat Torah, a holiday 

that celebrated the completion of one cycle and the si- 

multaneous beginning of another, so that, symbolically 

speaking, no time elapsed during which the community 

was not engaged in studying holy writ as an integral 

part of equally holy devotion. Elsewhere too, early each 

morning, for example, descriptions of sacrifice were re- 

cited as if they were prayers addressed to God, so that 

study itself emerged here as a licit mode of worship. 

We may summarize the classic rabbinic worship 

mode, therefore, by describing it as centered on the 

word: the people’s words (as offerings) were presented 

to God, and God’s word (as torah, “law’’) proclaimed in 

return. This took place in a representative community 

(a quorum of ten or more worshipers, called a minyan) 

and was led by agents who directed the presentation of 

the appropriate words in carefully delineated ways. 

This classical pattern, however, represents only the 

rabbinic ideal, not the totality of Jewish practice extant 

in the formative post-70 years, nor its demonstrable va- 

riety through the centuries. Today the same activities 

and roles may predominate, but their original connec- 

tion to the cult goes unrecognized, at least on a con- 
scious level. While retaining its word-oriented focus, 

therefore, as well as its dependence on Torah, its utili- 

zation of the sheliah tsibbur, and so on, Jewish practice 

has added layer after layer of later interpretation to its 

act of worship, and these are no less authentic than the 

original stratum. 

Four specific examples without which today’s totality 

of Jewish worship is hardly imaginable demonstrate 

this diversity: 

1. In the same early rabbinic Jewry that developed the 

ideal worship patterns described above, it was com- 

mon to pattern the linguistic structure of prayers and 

the manner of their recitation after the model of 

gnostic cosmology, so that much worship proceeded 

in a deliberate attempt to propel the worshipers to 

an immediate apprehension of God seated in a char- 

iot of light and surrounded by praising angels. The 

angels’ presumed antiphonal mode of recitation be- 

came the normative synagogue practice (to this day), 

as sheliah tsibbur and worshiping assembly took 

turns expressing God’s praise. 

2. Sixteenth- and seventeenth-century qgabbalists saw 
their devotion as a necessary step to the reparation 

of a fragmented universe in which God, no less than 

humanity, is cast in a state best likened to the exile 

of a people from its home, or a husband and wife 
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from each other, and even invented the now-popular 

service welcoming the Sabbath with its outstanding 

hymn, Lekhah dodi (Come, My Beloved), to express 

that motif. ne 
3. Hasidism of the eighteenth. century elaborated upon 

qabbalistic theory but introduced the novelties of 

quietistic contemplation, on one hand, and ecstatic 

communal singing and dancing, on the other. [See 

Hasidism, overview article. ] 

4. Reform Judaism began in the nineteenth and early 

twentieth century as a movement whose members 

looked askance at both Qabbalah and Hasidism. In- 

stead, they emulated the cultic model of antiquity by 
outfitting the architecture of their synagogues (which 

they called ‘“‘temples’’) with accoutrements typical of 

the Temple of old (the seven-branched lampstand, or 

menorah, for example) and by accenting the theolog- 

ical notion of a priestly people whose rabbinical 

leaders were awarded uniquely sacerdotal roles in 

prayer. Yet they differed fundamentally from that 

same cultic model, emphasizing instead a prophetic 

ideal, whereby prayer is seen as the highest spiritual 

activity, designed in part to render human beings 

morally sensitive to God’s will. 

Depending on time and place, Jews have been known 

to sing, to chant, to meditate, to cry out, and to read in 

unison; they have prayed sitting, standing, swaying, 

bowing, facing Jerusalem, or lying prostrate. Their 

prayers have begged, demanded, praised, petitioned, 

and thanked. They have worshiped for ends transcend- 

ing the act of worship and for the sake of worship itself. 

The efficacy of prayer has been entrusted to adult males 

through most of Jewish history; to a specific rebe de- 

scended from the group’s founder, in the case of certain 

Hasidic sects; and to all adult men and women in lib- 

eral American Judaism of today. Almost universally, 

men have worn specialized prayer garb, but the rules 

governing these items have varied considerably; in 

most Reform synagogues, to take one modern move- 
ment, for example, men do not wear them at all, while 

in others some men and also some women do. Most 

modern synagogues feature sermonic commentaries on 
the weekly Torah reading. 

In the face of all this flux, constants in Jewish public 

worship are harder to find than one would expect. But 

they include (1) the congregation as a symbolic repre- 

sentation of Israel, the covenanted community; (2) the 

ritual reassertion of that community’s link to a cove- 

nanting God, who gave Torah, promised life beyond 

death, and guaranteed ultimate meaningfulness to hu- 

man history and to whom, therefore, words of praise, 

petition, and thanks are appropriately offered, nowa- 
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days in a fixed verbal form codified in prayer books; 
(3) stipulated rules of procedure that are directed by 
specially designated leaders who represent the congre- 
gation and who achieve their status by knowledge of 
Torah; and (4) a symbolization of the Torah’s centrality, 
insofar as it is studied, read publicly every week, and 

ritually presented as the mediating symbol between Is- 
rael and its God. 

[For further background to synagogue-centered wor- 

ship, see Biblical Temple and Priesthood, article on Jew- 

ish Priesthood. For normative Judaism, see Synagogue, 

article on History and Tradition, and, for the develop- 

ment of the liturgy, Siddur and Mahzor. See also Domes- 

tic Observances, article on Jewish Practices; Folk Reli- 

gion, article on Folk Judaism; Rites of Passage, article 

on Jewish Rites; and individual entries on Shabbat and 

Jewish holidays.] 
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LAWRENCE A. HOFFMAN 

Christian Worship 

The death of Jesus of Nazareth by crucifixion and his 

resurrection on the first day of the week constitute the 

root paradigm of Christianity and, as such, are central 

to Christian worship in all its dimensions. Because that 

death and resurrection occurred at Jerusalem at the 

time of the Jewish Passover (Heb., Pesah; pascha in the 

Greek transliteration of the Aramaic), this paradigm is 

frequently referred to as “the paschal mystery.” Paul’s 

First Letter to the Corinthians (5:7) identifies the death 

of Jesus with the sacrifice of the Passover lambs, and 

that same identification is made in the Gospel of John 

(19:32-36 refers to the prohibition against cracking the 

bones of the lamb eaten at Passover). References in 

early Christian literature to the Cross or to the death of 

Jesus should most frequently be understood as includ- 

ing Jesus’ resurrection and glorification, the total pas- 

chal mystery as that paradigm of salvation in which the 

Christian participates. [See Jesus.] 

Christian Initiation. The public ministry of Jesus be- 

gan with his baptism by John in the river Jordan. [See 

John the Baptist.] The accounts of that baptism report 

that when Jesus came up from the water the Holy Spirit 

descended upon him and the voice of God proclaimed 

him to be the Son of God. This outpouring of the Holy 

Spirit is referred to (Acts 10:38) as an anointing by vir- 

tue of which Jesus is the expected ‘‘anointed one”’ (the 

Messiah, or Christ). Such ritual washings as the bap- 

tism of John were common in Judaism in the first cen- 

tury of the common era, and many scholars suppose 

that the early Christian baptismal rituals were influ- 

enced by the initiatory ritual employed for converts 

from paganism to Judaism, where circumcision was fol- 
lowed by a ritual washing. [See Initiation and Baptism.] 

Early Christian baptism. The earliest accounts of 
Christian baptism focus on the confession of Jesus as 

Lord, usually in response to preaching, and on the rit- 

ual washing. The earliest church order, Didache (before 
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AD 100), describes that washing, following extended ca- 
techesis, as preferably accomplished by immersion in 

running water, but it allows for water to be poured over - 

the initiate three times. In either case, the baptism is to 
be performed “‘in the name of the Father, and of the 
Son, and of the Holy Spirit.” It is uncertain whether 

such references to the anointing and sealing of Chris- 

tians as that in 2 Corinthians 1:21 refer to an actual 

anointing with oil in first-century initiatory ritual, but 

such anointings do appear in the course of the second 

century. In Syria an anointing prior to the water bath 

was called rushma (‘‘mark’’) and has been interpreted as 

a Christian surrogate for the circumcision that preceded 

the water bath in Jewish proselyte baptism. Elsewhere 

such baptismal anointing was associated with the out- 

pouring of the Holy Spirit upon Jesus and so was per- 

formed after the water bath. Such postbaptismal 
anointing (referred to as the ‘‘seal’’) was frequently ac- 

companied by imposition of the baptizer’s hands upon 

the initiate. Such is the pattern reported for North Af- 

rica by Tertullian (On Baptism 7-8). 

The most extensive of the early church orders, the Ap- 

ostolic Tradition (third century), usually assigned to 

Hippolytus at Rome, reveals a more extensive initiatory 

process. After three years as catechumens (learners), 

candidates for baptism are selected after careful scru- 

tiny and enter a final period of intensive preparation 

under direct supervision of the bishop. At the end of 

that period, concluded with a two-day fast, the initiates 

keep vigil through the night from Saturday to Sunday 

until cockcrow. Then, stripped of their clothing and 

having renounced Satan and his service, they are 

anointed with an exorcised oil. Next, entering the 

water, they profess belief in each of the persons of the 

Trinity in response to a threefold creedal examination 

and are immersed after each profession. Coming up 

from the water, they are anointed with another oil, the 

“oil of thanksgiving” (later known as chrisma or muron), 

and reassume their clothing. They are then led to the 

bishop before the gathered congregation and anointed 

again by him with the imposition of his hands upon 

their heads. The bishop then kisses each initiate, and 

they take their places in the congregation to participate 

in the prayer of the community and in the eucharistic 

meal for the first time. This complex initiatory ritual set 

the pattern discernible, with significant variations, in 

later centuries. The Eastern churches maintain only one 

postbaptismal anointing, while the anointing by the 
bishop was eventually separated from baptism in the 

Western church, coming to be known as ‘‘confirmation.”’ 

It is widely supposed that the initiation described in 

the Apostolic Tradition took place on Easter at the con- 

clusion of the paschal vigil. In the course of the third 

century such paschal baptism became the norm in most 
churches, and many scholars have suggested that the 

custom was much more ancient. Such a time for bap- 
tism is rendered particularly appropriate by the bap- 

tismal theology of Paul (Rom. 6), which associated bap- 

tism with participation in Christ’s burial and resurrec- 
tion, and by Jesus’ references to his coming passion and 

death as his “baptism” (Lk. 12:50). 

Normalization of infant baptism. While primitive 

baptismal practice with its extensive catechesis took 

adult baptism to be normative, in the third century the 

baptism of young children, although opposed by some, 

was practiced frequently. By the fifth century it was 

perhaps more common than the baptism of adults, and 

by the sixth century the catechumenate was reduced to 

a formality. Vestiges of that formative process per- 

dured, nonetheless, and were still evident in the rites 

used by Western Christians at the time of the Reforma- 

tion. The reforms of the sixteenth century removed from 

the baptismal rite many of the ceremonies that had be- 

longed formerly to the catechumenate, and the postbap- 
tismal anointings were also dropped from Protestant 

baptismal practice. Infant baptism continued to be the 

norm, however, and increasingly a postbaptismal for- 

mative process of instruction and discipline led to a rite 

of confirmation after age seven for both Catholics and 

Protestants, although for Catholics that rite usually fol- 

lowed well after admission to the Eucharist. 
Opposition to the baptism of those too young to make 

a personal profession of faith occurred from time to 

time in the Middle Ages and became a significant wing 

of the Reformation with the Anabaptists. Since the sev- 

enteenth century, such refusal to practice pedobaptism 

and the insistence on believers’ baptism has been char- 

acteristic of several Protestant churches, the Baptists 

being the most numerous. While Roman Catholics, An- 

glicans, and churches of the Evangelical and Reformed 

traditions continue to baptize infants, as do the Eastern 

churches, liturgical studies in the twentieth century 

have focused attention on the rich initiatory rituals of 
the patristic age, and restoration of that classic passage 
through catechesis to baptism, anointing, and eucharist 
has held an important place in the agenda of recent li- 
turgical reform, the Rite of Christian Initiation of 
Adults in the Roman Catholic church being a significant 
instance. 

The Holy Eucharist. As early as the Didache, partici- 

pation in the communion meal, or Eucharist, was lim- 

ited to the baptized, and such participation in the Eu- 

charist is regularly found as the conclusion of the 

initiatory process. [See Eucharist.] The Eucharist is, in- 

deed, the locus of that koinénia, or communion, which 

is the mode of the Christian’s unity with other Chris- 
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tians in the unity of the church, and of the church’s 
unity with Christ: a unity expressed and realized in the 
believer’s feeding on Christ’s body and blood through 
the eucharistic signs of bread and wine. [See also 
Church, article on Church Membership.] The Didache 
speaks of the Eucharist as a sacrifice, and this may re- 
flect a sense of continuity with the zevah todah, the 
“thank offering” of the Second Temple period in which 
those who offered a sacrifice consumed part of it, thus 
keeping communion with God, to whom the victim was 
offered. 

In later centuries both this offering of the eucharistic 

gifts of bread and wine to God as a memorial of and 

thanksgiving for Christ’s death and resurrection, and 

the consecration of these gifts to identify them with 

Christ’s body and blood, would achieve explicit expres- 

sion in the eucharistic prayer, the central prayer of the 

Eucharistic liturgy. The Apostolic Tradition presents the 

text of a eucharistic prayer that opens .with a dialogue 

between the officiating celebrant and the congregation 

which has remained virtually unchanged in the West, 

and proceeds to a thanksgiving for the redemptive work 

of Christ, which comes to its climax in a recitation of 

the charter narrative describing the institution of the 

Eucharist by Jesus on the night before his crucifixion. 

The earliest such institution narrative is that in Paul’s 

First Letter to the Corinthians (chap. 11), written around 

AD 55, which many exegetes consider to have been a text 

transmitted through liturgical tradition. 

In the Apostolic Tradition that narrative’s concluding 

command, “‘When you do this, make my memorial,” is 

followed at once by the clause that accompanies the 
narrative in virtually all early liturgies, although the 

wording varies considerably. Such a clause, known 

technically as anamnésis (‘‘memorial’’), is generally be- 

lieved to have been attached to the institution narrative 

from the first inclusion of that narrative within the 

body of the eucharistic prayer. [See Anamnesis.] In the 

prayer of the Apostolic Tradition the anamnésis reads, 

“Remembering therefore his death and resurrection, we 

offer to thee this bread and cup, giving thanks to thee 

that thou hast made us worthy to stand before thee and 

to minister to thee.” This is the earliest extant example 

of such an inclusion of the narrative and the anamnésis 
in the body of the eucharistic prayer, but it is typical of 

the prayers of the fourth century and later. In the Ap- 

ostolic Tradition the anamnésis is followed by an invo- 

cation of the Holy Spirit upon the oblation of the 
church, praying that all who receive the holy gifts, 

being united, may be filled with the Holy Spirit for the 

strengthening of faith. Such an invocation of the Holy 

Spirit is referred to as an epiklésis. 
\/. That pattern for the eucharistic prayer was expanded 

in most of the Eastern empire in the fourth century. In 

the first place, after the opening dialogue, a praise of 

God as creator, hymned by the heavenly hosts, was 

added before the christological thanksgiving. Such an 

opening praise of the creator, ending in the singing of 

the Sanctus (a liturgical hymn already in the Temple 

liturgy reflected in Isaiah 6:3 and continued in the syn- 

agogue liturgy after the destruction of the Temple), is 

characteristic of eucharistic prayers of Cappadocia, 

Syria, Palestine, and eventually Alexandria. A second 

development in these fourth-century prayers is the fo- 

cusing of the epiklésis on the oblations of bread and 

wine, invoking the Holy Spirit for their consecration as 

the body and blood of Christ. Also, the older content of 

that supplication, the gathering of the church into 

union with God, was expanded into a series of interces- 

sions. 

Influenced perhaps by a transitional phase in liturgi- 

cal evolution at Alexandria, a different pattern for the 

eucharistic prayer emerged in the West. First visible in 

northern Italy in the late fourth century (in De sacra- 

mentis, a series of postbaptismal instructions com- 

monly ascribed to Ambrose of Milan), this Western eu- 

charistic prayer appears in virtually its final form in the 

Gelasian Sacramentary, an eighth-century document re- 

flecting usages of sixth-century Rome. In this Western 

pattern the opening dialogue leads into a variable 

prayer of praise and thanksgiving, sometimes general in 

its content but more frequently phrased to reflect the 

varying emphases of particular feasts or seasons of the 

liturgical year. This variable praise leads into the Sanc- 

tus, and thereafter the prayer is relatively invariable 

and comes to be known as the Canon Actionis or Canon: 

Missae, titles that reflect its regularity. This canon is 

supplicatory throughout, with intercessions and com- 

mendations of the eucharistic gifts preceding and fol- 

lowing a prayer for their consecration, the institution 

narrative, and anamnésis. 

This Canon Missae became the standard eucharistic 

prayer for all the Western church from the ninth cen- 
tury. Unlike the Eastern prayers discussed above, this 

Western prayer contained no explicit invocation (epi- 

klésis) of the Holy Spirit for the consecration of the eu- 

charistic gifts as Christ’s body and blood. Theological 
reflection associated that conversion of bread and wine 

increasingly with the words of Jesus in the narrative of 

the institution: “This is my body” and “This is the chal- 

ice of my blood of the new and eternal covenant.” While 
occasional theologians expressed the view that such 

identification of the gifts with the body and blood of 

Christ was to be understood symbolically or typologi- 

cally, a more realistic interpretation prevailed, espe- 
cially from the eleventh century, and this encouraged a 
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perception of the Eucharist as a sacramental represen- 

tation of Christ’s redemptive sacrifice, complete and ef- 
ficacious even if none but the celebrating priest received . 

Communion. That the people were disinclined to fre- 

quent Communion is indicated by the requirement of 

the Fourth Lateran Council (1215) that all must com- 

municate at least once annually. 

In spite of the moderating expressions of sensitive 

theologians, such emphasis on the sacrificial character 

of the Mass (as the Eucharist was known in the West) 

and diminution of its character as communion meal 

grew stronger in the later medieval period and estab- 

lished the eucharistic agenda of the Reformation. While 

the reformers’ understandings of Christ’s presence in 

the Eucharist varied widely, there was broad agreement 

on two matters: the suppression of all reference to the 

Eucharist itself as a sacrifice and insistence on general 

reception of Holy Communion as constituting the di- 

vinely instituted memorial of Christ’s death on Calvary, 

itself the sole and sufficient sacrifice for the sins of the 

world. For the reformed liturgies the narrative of the 

institution of the Eucharist, already central in medieval 

tradition as the formula of consecration, achieved even 

greater prominence, its scriptural origin excepting it 

from the general reaction against liturgical elements 

that could be ascribed to human composition. 

Protestant eucharistic liturgies in general sought to 

give expression to the cardinal principle that it is only 

faith in the sufficiency of Christ’s redeeming work 

which justifies sinners. Protestants opposed all liturgi- 

cal practice that could be interpreted as a human ‘“‘good 

work.” Even so, such major reformers as Martin Luther 

and John Calvin assumed that the Eucharist would con- 

tinue to form the core of the Christian observance of 

Sunday as it had from the first century, but the popular 

disinclination to frequent Communion proved too 

strong in the end, and in Protestant worship the Eucha- 

rist became an occasional observance, being celebrated 

only monthly or even less frequently. This brought the 

reading and preaching of the word of God much more 

strongly to the fore and established the contrast be- 

tween Roman Catholic and Protestant forms of worship 

still visible today, although the extent of that contrast 

has been reduced vastly in the twentieth century, espe- 
cially as a result of the Second Vatican Council (1962— 

1965). 

The Liturgy of the Word. As early as the second cen- 

tury the eucharistic meal was preceded by readings 

from the scriptures, preaching, and extended prayers of 

intercession. Justin Martyr, in chapter 67 of his first 

Apology, addressed to the emperor Antoninus Pius 

around ap 155, describes the assembly of Christian wor- 

shipers on Sunday and tells us that on such occasions 
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there were readings from the “memoirs of the apostles” 

or the prophets for as long as time permitted. Then the 

‘president of the brethren” preached about what had 

‘been read, exhorting the congregation to perform good 

/ deeds. After that, the congregation prayed in common 

| for themselves and for all the church. At that point, the 

gifts of bread and wine for the Eucharist were placed 

on the table, and the eucharistic prayer was begun. 

The basic outline of the Liturgy of the Word has re- 

ained largely the same to the present, although intro- 

uctory entrance rites (chants and prayers) appropriate 

to rich new architectural settings of the liturgy were 

Added from the fifth century on. By that time, too, other 

musical elements, such as the singing of psalms or 

erses with ‘‘Alleluia’’ between scripture readings, as 

ell as within the Eucharist proper, had begun to ap- 

ee in many areas. In spite of these enrichments and 

ventual variation in*the number of scripture readings, 

the basic picture given by Justin is still clearly discern- 

ible. [See Liturgy.] 

Preaching. While in most traditions today the sermon 

retains the place it had in the second century, at the 

conclusion of the scripture readings, preaching has 

never been limited to that liturgical context. Through- 

out Christian history the gift of prophetic proclamation 

has been exercised within, parallel to, and apart from 

the regular ritual patterns of Christian worship. While 

preaching has regularly been considered a responsibil- 

ity of officiating clergy, it has not been limited to them. 

At times, patterns in the official cultus have come to 

leave little place for preaching, and in such circum- 

stances preaching has flourished alongside that cultus 

and on occasion as a vehicle of opposition to it. Even 

where preaching continued within the traditional Latin 

liturgy in the later Middle Ages, it frequently formed 

the centerpiece of a larger bloc of catechetical and de- 

votional material in the vernacular, known by the col- 

lective term prone. Its variable content established by 

the preacher, a prone might include such didactic ma- 

terials as the Ten Commandments or the Apostles’ 

Creed, practical pastoral elements such as the an- 

nouncement of proximate fasts or festivals or the pub- 

lication of the banns of marriage, and devotional ele- 

ments such as intercessions (replacing the Latin prayers 

of the faithful, which had fallen into desuetude in the 
early medieval period). Such a prone, including the ser- 

mon, might be found before the eucharistic liturgy, at 

its midpoint following the scripture readings, or apart 

from the liturgy. This provided the format for the 

Preaching Service, which achieved great popularity in 

some quarters of the Protestant Reformation where 

proclamation of the word of God in preaching took on 

the character of an alternative to the liturgical tradi- 
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tion. Such a preaching tradition continues to form the 
mainstream of much Protestant worship today, set in a 
context of instructional and devotional elements of the 
free composition that characterized the medieval prone. 
Other strongly homiletical traditions have set the ser- 
mon in the context of the Liturgy of the Word, even 
when no eucharist followed, or in the context of the tra- 
ditional Liturgy of the Hours. [See Preaching.] 

Liturgy of the Hours. Scholars disagree in their re- 
constructions of the regimen of daily prayer among 
Christians of the first two centuries, but there is broad 

agreement that this regimen, however described, grew 
out of the Christian continuation of patterns of daily 
prayer in first-century Judaism and the daily service of 

the synagogue, which furnished the public framework 
of that prayer. 

The Didache (chap. 8) orders the Lord’s Prayer three 

times a day, but it is not clear what hours are intended. 

The third-century Apostolic Tradition speaks of seven 

times for prayer during the day, the frequently men- 

tioned third, sixth, and ninth hours, plus evening, mid- 

night, cockcrow, and morning. These hours, interpreted 

as commemorative of moments in Christ’s passion or 

focused on expectation of his triumphant return, are set 

forth as occasions for private prayer, although it seems 
that the morning hour (and occasionally the evening) 

were also times of public assembly. In the fourth and 

following centuries, public offices of prayer in the morn- 

ing and evening form the daily pattern of the church’s 

liturgical prayer, although monastic influence led to a 

much more complex regimen. The fully developed mo- 

nastic liturgy consisted of a major vigil at cockcrow, 

and other assemblies for prayer at around 6:00 am and 

at every third hour thereafter until the hour of retiring. 

The establishment of urban monasteries in connection 

with major basilicas brought a conflation of this monas- 

tic regimen with the simpler cathedral hours of prayer, 

and in the medieval period all clergy were obligated to 

recite a liturgy of the hours deeply shaped by the pre- 

suppositions of the monastic tradition. [See Monasti- 

cism, article on Christian Monasticism. ] 

Sixteenth-century reforms of the hours of prayer, 

such as that by Thomas Cranmer in the English Book of 

Common Prayer, returned to the simpler regimen of two 

hours in the day, morning and evening, but Cranmer’s 

work still betrayed such monastic characteristics as the 

systematic reading in course of all the psalms (albeit 

within the space of a month, rather than a week as had 

been the custom). Twentieth-century reform of the Lit- 

urgy of the Hours in the Western churches has contin- 
ued this emphasis on the morning and evening offices 

as times of public liturgical prayer, while providing for 

certain of the intervening hours for private use. 

Liturgical Articulation of Time. The Liturgy of the 

Hours reveals the Christian perception of times as 

themselves symbolic of the paschal mystery and as the 

framework within which the church watches for the 

coming of Christ. However, derived as this daily regi- 

men was from the traditions of Judaism, the hours of 

the day were not the only time cycle to receive Chris- 

tian expression. This was equally true of two other im- 

portant cycles in the Old Testament, the week and the 
year. 

Liturgical week. None of the numerous scholarly ef- 

forts to get behind the Jewish seven-day week and to 

discover its origin apart from the history of Israel has 

achieved definitive success. That seven-day cycle seems 

to have been present with the earliest settlement of Is- 

rael in Canaan, and the question of the ultimate origin 

of the week must remain unsettled. What can be said 

more surely is that the cycle was defined by the treat- 

ment of every seventh day as a day of rest for servants 

and draft animals and, by extension, for the whole 

people. This Sabbath (meaning ‘‘to stop” or “that which 

stops’) recurs every seventh day without regard to 

other time cycles, such as the month or the year, mak- 

ing the week an independent cycle. Not originally a day 

distinguished by obligations of worship, the Sabbath 

came to afford peculiar opportunity for public worship 

because of the rest from ordinary employment which it 

demanded. [See Sabbath.] 

While early Christians participated in the worship of 

the synagogue as opportunity afforded, it is likely that 

the Sabbath, with its extended synagogue liturgy, was 

an especially important occasion for Christian witness. 

Some have suggested that the Christian observance of 

the first day of the week, Sunday, found its beginnings 
in the gatherings of Christians for their characteristic 

table fellowship following the conclusion of the liturgy 

at the closing of the Sabbath at sundown. Others have 

insisted that it was in the evening from the first day to 

the second (Sunday to Monday) that Christians began 

to assemble, on the model of the appearances of the 

risen Christ reported in John 20. What seems sure in 

either case is that the first Christians continued to ob- 

serve the week as defined by the Sabbath and that, once 

growth of the movement required gatherings at a longer 

interval than daily, assemblies of a specifically Chris- 

tian character were on the first day of the week, the day 

of Christ’s resurrection. 
Several writers have suggested that, because that 

weekly assembly was the time of the Eucharist, the 

Lord’s Supper (kuriakon deipnon; I Cor. 11:20), the first 

day of the week came to be known as “‘the Lord’s Day’”’ 

(kuriaké hémera). Whether that is the reference of that 

phrase in Revelation 1:10 or not, it is clear that the term 
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was used for the first day of the week as early as the 
Didache (chap. 14). Sources from the second century 

speak of that first day of the week, the first day of crea-. 

tion, as the Eighth Day, the day beyond the creation 

itself and the day of the new creation accomplished by 

Christ’s paschal sacrifice (1 Cor. 5:7). Such thought re- 

flects the strong sense of Christ’s spiritual presence in 

the community constituted by the outpouring of the 

Holy Spirit (Acts 2), a “realized eschatology” that 

throughout Christian history expresses the sense of the 

presence in worship of both Christ’s redeeming action 

in the past and a prolepsis of his future appearing in 

judgment at the end of history. The meeting of that 

memory of the past and that hope for the future in the 

Eucharist on each Lord’s Day has been a constant di- 

mension of classical Christian liturgical experience. 
Beyond that festal Sunday, the weekly celebration of 

the paschal mystery, Christians very early began to ob- 

serve every Wednesday and Friday as fast days (Didache 

8). Friday was the day of Jesus’ crucifixion, and most 
early interpreters of this custom treat Wednesday as the 

day of his betrayal by Judas Iscariot. However, one 

third-century source, Didascalia apostolorum, places Je- 

sus’ arrest in the early hours of Wednesday, a chronol- 

ogy that would put his last supper with his disciples on 

Tuesday night rather than on Thursday, as is the more 

common tradition. This alternative chronology, Annie 

Jaubert has suggested, may reflect the impact on early 

Christianity of the Essene community at Qumran. The 

unique calendar of that group always situated the Pass- 

over in the night from Tuesday to Wednesday and was 

so arranged that all important liturgical days occurring 

on fixed dates of the month would fall on Wednesday, 

Friday, or Sunday. (It remains unclear how such a cal- 

endar of exactly 52 weeks, only 364 days, would adjust 

for its significant error.) Tertullian speaks of these 

Wednesday and Friday fasts as “stations,” a term en- 

countered earlier in the Shepherd of Hermas, and it is 

clear that in the third century they were days of liturg- 

ical assembly, even for the Eucharist, in addition to the 

assembly on Sunday. While always secondary to Sun- 

day, the primitive prominence of Wednesday and Fri- 

day continued in the later history of the Christian week 

and is still manifest in various ways in the several tra- 
ditions. 

According to Tertullian (On Fasting 14.3) it appears 

that some Western Christians (probably Romans) were 

deviating from the common practice of the church by 

ordering certain Sabbaths (i.e., Saturdays) in the year 

to be observed with fasting, a custom that Innocent I 

(Epistle 25, ap 416) reports for every week at Rome. Ter- 

tullian had complained that fasting on the Sabbath was 
forbidden except for the Sabbath before Easter. In this 

he seems to reflect correctly a tradition still followed in 

all the Eastern church, a tradition probably rooted in 

the Jewish prohibition against fasting on the Sabbath. 

This suggests a much stronger continuation of Sabbath 

observance among Christians than some writers (e.g., 

Willy Rordorf) have supposed. Such continuation of ob- 

servance, if there was any, would concern the Sabbath 

rest rather than a day for liturgical worship. The asso- 
ciation of rest from secular employment with Sunday 

rather than the Sabbath stems from the time of Con- 

stantine, but the direct identification of Sunday as the 

Christian Sabbath and its rigorous observance accord- 

ing to Old Testament norms appears first in English and 

Scottish Protestantism, especially in the seventeenth 

century. Apart from that, the term Sabbath has contin- 
ued to be understood to refer to the seventh day of the 

week and was employed to designate that day in all me- 

dieval liturgical books. 

Liturgical year. While it seems likely from such texts 

as Acts 20:7 that the beginnings, at least, of the Chris- 

tian week go back to the apostolic period, other pas- 

sages such as Colossians 2:16 suggest that liturgical 

time patterns of Judaism were considered, at least in 

the gentile mission, to be matters of little importance, 

given the expectation of the proximate Parousia. Still 

other texts, however, make it clear that even Paul, the 

apostle to the gentiles, was far from insensitive to the 

festivals of Israel and did not hesitate to relate them to 

the paschal mystery. [See Christian Liturgical Year.] 

The Christian Pascha. Many scholars have, with 

modifications, held to the notion that the celebration of 

the annual paschal festival of Easter was established on 

the Sunday after Passover at Rome in the apostolic pe- 

riod. This assertion can be documented only from the 

fifth century, and many other scholars consider it to be 

contravened by documents of the second century that 

seem to assert that there was no annual observance of 

Pascha (Easter) at Rome prior to Soter, bishop there 

from 165. According to Karl Holl, the Passover, contin- 

ued by Christians at Jerusalem in the night from 14 to 

15 Nisan, was accommodated to the structure of the 

week, by moving the feast to Sunday, only after the es- 
tablishment of a gentile hierarchy in Jerusalem follow- 

ing the Bar Kokhba Revolt (c. 132-135). Prior to that, 

the Christian Pascha would have been observed an- 
nually on the same date as the Jewish Passover, being 

in fact a continuation of the Jewish festival, reinter- 

preted in light of the tradition that identifies the cruci- 

fixion of Jesus as coinciding with the slaughter of the 
lambs for the festival of Passover at the Temple. By the 
time of such an adjustment of the Christian Pascha to 
the structure of the week, Christians of Jewish back- 
ground had been driven out of Aelia Capitolina, the new 
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Roman city built on the ruins of Jerusalem, to settle 
elsewhere, some in Mesopotamia, others in Asia Minor. 

It is in that latter area, especially, that we discover our 

earliest documents of a Christian celebration of Pascha, 
kept on the Jewish date in the night following 14 Nisan, 
the anniversary of the Crucifixion. Late in the second 
century, controversy developed over whether the Chris- 

tian Pascha should be observed on that date or whether 
its preliminary fast should be terminated only on Sun- 
day, the weekday of the Resurrection. This controversy 
was finally concluded by a decision in favor of a Sunday 
Pascha by the first ecumenical council at Nicaea in 325. 

By that time, however, the Pascha was almost univer- 

sally observed on Sunday, and the original one day of 
fasting (now the Sabbath) had been extended to six 

days, the Holy Week that is still the most solemn time 
of the year for Christians. 

Even when transferred to Sunday, the paschal solem- 
nity continued to be spoken of as a memorial of the pas- 

sion of Jesus. Much more than that was included in the 

content of the festival, however, and it can best be de- 

scribed as a total festival of Christ celebrating the in- 
carnation, passion, death, resurrection, and _ glorifica- 

tion of the Savior. That unitive content was refracted, 

especially during the fourth century, and distinct events 

came to be associated with particular days: the death 

of Jesus with Friday of Holy Week, his resurrection with 

Easter Sunday, his ascension into heaven with the for- 

tieth day after Easter, and the outpouring of the Holy 

Spirit upon the church with the fiftieth day, correspond- 
ing to the Jewish Feast of Weeks (Shavu‘ot), or Pente- 

cost. From the end of the second century, at least, that 

entire fifty-day period from Pascha to Pentecost had 

been kept as the extended paschal rejoicing, and recent 

reforms of the liturgical year have sought to restore the 

integrity of that festal period. [See Easter.] 

Christmas and Epiphany. Since the eighteenth cen- 
tury it has been commonly observed that the celebra- 

tion of the nativity of Christ on 25 December, first dis- 

cernible at Rome around 336, represents a Christian 

adaptation of the winter solstice festival established by 

the emperor Aurelian in aD 274. Some more recent stud- 

ies have revived interest in the hypothesis of Louis Du- 

chesne, who suggested that the date was arrived at by 

counting forward nine months from 25 March, a date 

taken in the West in the third century to be that of Je- 
sus’ death. Duchesne held that the impatience of sym- 
bolic number systems for fractions made this to be as 

well the date of Christ’s conception. However arrived 

at, that date would have coincided with the solar festi- 

val at Rome, and later data make it clear that the 

themes of the two festivals merged in the celebration of 

Christmas. 

453 

Coincidence with pagan festivals has also been ar- 

gued for the early Eastern date for the nativity of Jesus, 

6 January, the Epiphany (Gk., epiphaneia, ‘“manifesta- 

tion’), although the argument is much less firm in this 

case. Here again, Duchesne’s computation from a fixed © 

date for Christ’s death (6 April in Asia Minor, according 

to the fifth-century church historian Sozomen), taken to 
be as well the date of the Incarnation, would yield the 

nativity nine months later, on 6 January. That date 

seems to have been treated as the beginning of the year 

and, with that, the beginning of the reading of the gos- 

pel. Preference for a particular gospel in a particular 

church would lead to the association of different themes 

with the festival of Epiphany: at Jerusalem the reading 

of Matthew led to an emphasis on the nativity; at Alex- 

andria a preference for Mark emphasized the baptism of 

Jesus; at Ephesus the predominance of John stressed the 

Cana wedding feast. While such an explanation is only 

hypothetical, those three themes are associated with 

Epiphany in the later fourth century. By that time the 

25 December festival of the nativity had been accepted 

in the East (with the exception of Jerusalem and Ar- 

menia), and the 6 January festival of Epiphany had 

been adopted in the West. At Milan, Epiphany cele- 

brated the baptism of Jesus, but at Rome it formed a 

duplication of the nativity observance, limited to the 

commemoration of the visit of the Magi. That visit of 
the Magi, the baptism of Jesus, and the miracle at Cana 

formed the tria miracula that were celebrated at Epi- 

phany in Gaul. There a preparatory period, eventually 

six weeks, preceded the nativity festival, and this was 

adopted in the seventh century at Rome, though short- 

ened first to five weeks and later to the present four. As 
Epiphany and Christmas had been considered the be- 

ginning of the liturgical year, so this season of prepa- 

ration came to be considered the beginning of the year, 

and it is with the first Sunday of Advent that Western 

liturgical books begin. [See Christmas and Epiphany.] 

Lent. The emergence of Pascha as the preferred time 

for the rites of initiation, in accordance with the 
death/resurrection theology of baptism taught by Paul, 

led to the development of a period for final catechesis 

and ascetical formation prior to paschal baptisms. 

While such a period is indicated as early as the third- 

century Apostolic Tradition, its length is indefinite prior 

to Nicaea. Thereafter it is spoken of as the fast of forty 
days and spans a period of six weeks either prior to Eas- 

ter (as in Rome and fourth-century Alexandria) or prior 

to Holy Week (as in Syria, Constantinople, and eventu- 
ally all the Eastern churches). The forty-day duration of 

the fast has traditionally been associated with Jesus’ 

fast immediately following his baptism by John, and re- 

cent studies have supported Coptic sources that place 
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the original fast of forty days immediately following 

Epiphany (celebrating Jesus’ baptism) at Alexandria. 

After Nicaea the prepaschal situation of the fast is uni-. 

versal, although its separation from the six-day paschal 

fast in the Eastern rites may still reflect the wider sep- 

aration of them in early Alexandria. There, Coptic tra- 

dition maintains, the fast of forty days concluded with 

the administration of baptism in the sixth week and the 

Feast of Palms on the following Sunday, an arrange- 

ment similar to the later Byzantine conferral of baptism 

on the Saturday of Lazarus, the day before Palm Sun- 

day. After Nicaea that Palm Sunday is the day before 

the paschal fast and, in the late fourth century, is con- 

sidered to be the first day of Holy Week at Jerusalem. 

Although preparation for baptism constituted the 

original agenda of the Lenten period, by the end of the 

fourth century in the West it was also a period for the 

ritual humiliation of penitents, those who for grave sin 

had been severed from the communion of the church. 

Such penitents were publicly reconciled in Holy Week 

so as to be able to celebrate Easter as restored Chris- 

tians, and their penitential exercises during Lent gave 

that color to Lenten piety. In Byzantine tradition, which 

has known no such formal reconciliation of penitents in 

Holy Week, the Western penitential concern was long 

absent from Lent, although similar penitential piety did 

enter that tradition through monasticism from the 

eighth century on. 

Christian liturgical traditions that observe the Lenten 

fast experience Lent as a time of ascetical development, 

of “dying to self,’ so as to participate fully in the re- 

newal of life in the celebration of Christ’s resurrection. 

This participation in Christ’s dying and rising, focused 

in the annual observance of Lent, Holy Week, and the 

fifty days of Easter rejoicing, is that same paschal mys- 

tery experienced by each Christian in baptism, in every 

celebration of the Eucharist, and indeed in every di- 

mension of the complex of worship and sacramental life 

for which the paschal mystery of Christ’s redemptive 

death and resurrection is the root paradigm. 

[See also Sacraments, article on Christian Sacra- 

ments; Lord’s Prayer; and Christian Spirituality. Dis- 

tinctive features of the worship life of particular Christian 

churches are discussed in articles on those churches. For 

discussion of other dimensions of Christian cultic life, see 

Cult of Saints; Popular Christian Religiosity; and Pil- 

grimage, articles on Eastern Christian Pilgrimage; Ro- 

man Catholic Pilgrimage in Europe; and Roman Cath- 

olic Pilgrimage in the New World.] 
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THOMAS J. TALLEY 

Muslim Worship 

On three occasions, the Qur’an, the sacred scripture 

of Islam, reproaches unbelievers with the words “They 

do not reckon God with a true reckoning” (6:91, 22:74, 

39:67). The accusation, in a very telling phrase, is that 

the cult of idols, the scorning of revelation, and the vi- 

olation of duties all constitute a chronic disesteeming of 

God. Pagans do not esteem God duly. Their measures— 

for such is the root term—do not measure truly. They 

have altogether failed to weigh aright the reality, the 
rule, the lordship of God. 

By contrast, a true Islamic worship brings to God all 

that is due from humanity in reverence, awe, submis- 

sion, and obedience, as Muslims believe themselves 

commanded and equipped by their religion to give. The 
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being of God is to be acknowledged, just as the being of 
humanity is to be the acknowledger. For the Muslim, 
life is lived under a divine imperative, obligated to an 
absolute transcendence, religiously disciplined to a di- 

vinely given charter of mankind. Worship, therefore, 

must be defined as the due recognition of God, by the 
observances of the faith, the cult, and the practice 
which Islam affirms and provides. 

It is useful to begin the theme with those unbelievers, 

for Muhammad’s mission was essentially a counter- 
theme. His context was a pluralism of worships, a pan- 

theon of tribal deities and nature gods. These he insis- 

tently repudiated. He did not originate the name of 

Allah as supreme deity: his own father bore the name 

‘Abd Allah, “servant” of this ultimate lord. What distin- 

guished the mission of Muhammad, however, was the 
message of the sole existence of God he preached. All 
pseudoplural deities were nonentities and had to be re- 

pudiated as such, so that Muslims would “have no other 

gods but’ God. Hence the form of the Islamic confession 

of faith: ‘‘There is no god but God,” which contrasts ilah 

(god), a common noun, capable of plural, and Allah 

(God), gramatically incapable of plural, the God, God 

who alone is God and, as Latin Christianity has it, “not 

God unless God alone” (non Deus nisi Deus solus). 

In studying Muslim worship, it is well to keep always 

in mind this circumstance of its first beginning. The 

necessary negative was, and is, on behalf of a great pos- 

itive. Thoroughly Semitic in this quality, and sharply 

contrasted, for example, with the Hindu mind, Islam is 

jealous and zealous for the divine unity. Its monotheism 

has this militant, antiseptic, uncompromising charac- 

ter. It is not merely a creedal stance, a theme for acqui- 

escence. It is a passionate requirement, an insistent call 

to ‘let God be God,” against all that denies or impugns 

or obscures the total and inclusive lordship. Those who 
disallow God, old pagan or new modern idolators, are 

reckoning falsely. “In the name of God” the repudiators 

must be repudiated. It is only in giving the lie to the lie 

of pluralism that faith in the divine unity (what Muslim 

theologians call tawhid, effectively ‘“‘having only God’’) 

can be truly positive. Only so, as the Qur’an has it, are 

we “sincere in our religion before God.” 
Imbued characteristically with this incisive emphasis 

from its origins with Muhammad, Muslim worship is a 

structure of religious acts and duties and intentions. 

These comprise the cult and the rites of its liturgy. For- 
mal prayer is the fulfillment of din, meaning the prac- 

tice of religion, in line with imdn, or faith. It is ‘iba- 
dah, the proper posture of a human being as ‘abd to 

God as rabb, the servant before his lord. (The double 

meaning here of ‘‘service” and ‘“‘worship” is exactly par- 

allel to the English usage: divine service.) But the man- 
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datory rituals of worship are elaborated in rich, extra- 

canonical devotion, in private piety, in the careful arts 

of Qur’an recitation, calligraphy, and mosque architec- 
ture, and in a long and sometimes controversial texture 

of Sufi, or mystical, recollection of God and disciplined 

search for the unitive stage. Du‘a’, or petition, covers 

the whole range of private devotion and personal reli- 

gion, nurtured largely by the Safi orders, but breathing 

all the accents of human aspiration and wistfulness. 

Tajwid (lit., “beautifying’’) is the technical term for 

Qur’anic recitation, while dhikr denotes the invocation 

of the divine names and the technique leading to fand’, 

or mystical absorption in God, when the empirical self 

is lost in total union. These belong with the patterns of 

Sufism, a dimension of Muslim experience which often 

leaves behind the formal prose of religious duty in the 

longing for the ecstatic. It is that prose which must first 

be studied in the daily loyalty of Muslim din—a house 

built, as the technical term has it, on “five pillars’: the 

witness to the faith, the prayer rite, almsgiving, the fast, 

and pilgrimage. 

Shahadah, or Witnessing: The First Pillar. Shahadah 

is the foundation of all that follows. To make the creed- 

al confession, also called the kalimah, or ‘“‘word of be- 

lief,” is properly an act of worship. That it should be so 

is parallel to the long tradition of Christian creed recital 

in eucharist and liturgy. By contrast, however, the Mus- 

lim Shahadah is terse in the extreme: “La ilaha illa Al- 

lah; Muhammad rasul Allah” (‘‘There is no god save 

God alone; Muhammad is the messenger of God’’). It is 

one with the context, just noted, of Islam’s origins in 

the mission of Muhammad as a vibrant assertion of the 

divine unity. To that assertion it joins the mission itself, 

the indispensable counterpart of the truth that God is 

one. The Shahadah links them together inseparably. It 

uses what grammarians call “absolute negation”’ for the 

pseudo-deities, exempting exclusively from that nega- 

tion the grand affirmation of God alone. 

This conviction is not for the background of the mind. 

It is for constant verbal statement. It must be said with 

“intention” (niyah), with a deliberateness which must 

also characterize all the Pillars. The faith is not a bare 

formula: it is a personal confession. It could be recited 

merely to illustrate a point in grammar or to teach Is- 

lamics. [See also Shahadah and God, article on God in 

Islam.] 
Salat, or the Prayer Rite: The Second Pillar. Five 

times daily, with two or four rak‘ahs,; or sequences of 

bodily postures and liturgical words, the Muslim re- 

news response to God. The word salat means “bending, 
or inclining toward,” so that the physical prostration of 

the body during the rite expresses the direction of the 
soul toward God. The whole is then a kind of personal 
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sacrament of submission, in that the brow, seat of the 

intelligence and sign of the dignity of man, is brought 

low to the earth. But the worshipers do not stay in that. 

posture of obeisance. They resume the erect position 

with which they began and, retaking their sandals, re- 

turn to the work of their world. There is thus a rhythm 

between prayer and affairs, between immediacies and 

ultimates, between human activity and divine claim. 

That symbolism of the postures of the body from 

erectness to prostration and back again, performed in 

each rak‘ah, or prayer sequence, obtains, too, in the five 
daily repetitions of the rite, namely after dawn, at noon, 

in the afternoon, at sunset, and at night. “Performed” is 

the right word and is used in the Qur’4n whenever salat 

is enjoined, for salat is not merely said; it is done. The 

Qur’an itself does not enjoin the five prayers of the day, 
though it refers to ‘sunset and dawn” (17:78), and to 

“the two ends of the day, and at night” (11:114; see also 

24:58). But five it became in very early tradition. 

During the bodily movements come the words of 

praise and ascription of glory to God, “Allahu akbar” 
(‘Greater is God,” a phrase known as the Takbir; cf. the 

Christian Magnificat); the recitation of the opening 

surah of the Qur’an, or the Fatihah; other Qur’anic 

phrases, and finally the greeting of the prophet Muham- 

mad and the whole community of Muslims, expressed 

in the Taslim, or ‘Peace,’ said with a turn of the head 

to left and right. 

That expression of solidarity with the whole, like the 

Islamic reverence for the habitual, serves to intensify 

the prayer experience. It has its focus in the qgiblah, or 

direction of prayer toward the Holy City of Mecca, 

marked in every mosque by a wall niche, or mihrab, so 

that the rows of worshipers are truly aligned toward 

Mecca when they face the niche. For the solitary wor- 

shiper also the correct stance toward the city of Mu- 

hammad’s birth is vital. Yet orientation only partly 

serves to describe this feature of salat, since the giblah 

is multidirectional, depending on whether the individ- 

ual is in Singapore, Trinidad, Chicago, Casablanca, 

Istanbul, or Tashkent. The praying world of Islam must 

be visualized as a large series of concentric circles, 

spreading outward from Mecca, its territorial hub, 

every point of which has its own radius, like the spokes 

of a vast wheel. This image is confirmed when, at the 

pilgrimage, those radii become roads or air routes con- 

verging physically where salat converges liturgically. 

Muslim prayer was initially oriented toward Jerusalem, 

presumably following Jewish custom; the ordaining of 

the Meccan qiblah, therefore, is to be seen as a sign of 

the growing independence of Islam after Muhammad’s 

move to Medina in 622 cs, the beginning of the 
Muslim era. 

Habituation and solidarity reinforce the sharply 
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personal nature of salat. The ritual is the physical duty 

of each, rather than, as in some other faiths, the direct 

activity of a few. Further, it is preceded by the self- 

administered cleansing called wudi’. There must be 

water, or in drought, sand, available at the mosque for 

the ablutions, which entail the washing of the lower 

legs and feet, the hands and forearms, the face and nos- 

trils, neck, and ears. Salat itself is a preservative from 

evil and must be prefaced by careful purification. This 

serves also to obviate inattentiveness and formalism by 

requiring effort and deliberation in a studied prelude to 

the ritual. The use of a prayer mat ensures the cleanli- 

ness of the immediate site, while some Muslims also use 

a small clay tablet on which to bring one’s brow in 

prostration. 

While the five daily performances of salat are man- 

datory, attendance at the mosque is not, except at the 

noon prayer on Friday, when the individual believer is 

required to join with the congregation. Otherwise, he or 

she may spread the prayer mat in any feasible place, 

whether in the aisle of a bus or the corner of a public 

building or between the stalls of the market. The body 

itself is said to have six masdjid (““mosques”’; sg., mas- 

jid), namely two knees, two palms, and two toes, the 

parts carrying the body at the time of prostration. Fri- 

day as the Muslim day of congregation probably derives 

from a concern to contrast with the Jewish Sabbath and 

the Christian Sunday. It is not a day of obligatory rest, 

and normal merchandizing may be resumed when the 
noon salat ends (62:9). 

The khutbah, or mosque sermon, is an important ele- 

ment in the Friday worship. It provides a public occa- 

sion for the education and exhortation of the believers 

by the learned personnel of the mosque. The sermon 

conforms to the general tendency within Islam to con- 

sider fulfillment of precept more vital than exploration 

of theology. Accordingly, sermons tend to concentrate 

on recitation of the Qur’an and the traditions of the 

Prophet and encouragement of the listeners to emula- 

tion and loyalty. Preachers are unlikely to engage in 

careful defense of doctrine or apologia for belief, since 

these are confidently assumed. But they may use their 

pulpits for political commentary and even incitement, 

and it is on this account that in many cases sermons are 

now controlled by ministries of religious affairs in Is- 
lamic states. 

The surest index to the inner feel of salat in Islam is 

the opening surah of the Qur’an, recited in acts of wor- 
ship by the faithful some thirty times a day. Often, if 
loosely, called “the Lord’s Prayer of Islam,” it runs: 

In the name of God, the merciful lord of mercy. Praise be to 
God, lord of the worlds, the merciful lord of mercy, disposer 
of the judgment day. Thee it is we worship, thee it is to 
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whom we come for succor. Guide us in the straight path, the 

path of those on whom thou art gracious, not of those on 

whom there is wrath, nor of those who are in error. 

Here are the integral themes of the soul in salat—praise, 
invocation, exclusive reliance, aspiration after recti- 
tude, the plea for rightfulness buoyed in the final phase 
by the sense of contrast with non-Muslims. The whole 
of the Qur'an, said Muhammad, is in the Fatihah. [See 
also Salat and Mosque.] 

Zakat and Sawm, Almsgiving and Fasting: The 
Third and Fourth Pillars. These properly call for study 

under Islamic society and ethics, but, as aspects of din, 

or religion, they belong with worship as well. They con- 

cern the worshiper’s liability to society and liability 
with the self. Zakdt, or the duty of alms payment, is 

almost invariably linked in the Qur'an with saldt: ‘‘Per- 

form the prayer and bring the alms” (cf. 2:43, 2:83, 

4:77). The root idea within zakat is that one “cleanses,” 

or legitimatizes, one’s private property by applying a 

statutory part of it (a tenth to a fortieth, depending on 

the source and form of the income) to the relief of the 

needy, the cause of Islam, and whatever is fi sabil Allah, 

“in the way of God.” The obligation to God which the 

prayer rite fulfills must be paired with the obligation to 
the neighbor in Islam. From the earliest days, zakat was 

seen as attesting allegiance, transacting it, as it were, 

by bringing the donor into a community of mutual ob- 

ligation and benefit; it is recruitment of, and through, 

the pocket. Zakdt, in the broadest terms, partakes in 

worship as the ideological sanction of a responsible so- 

ciety. [See Zakat.] 

Sawm, or fasting, is likewise an aspect of worship in 

that it is a fulfillment of the divine directive. Whatever 
pragmatic arguments moderns may muster for the 

value of fasting, its sufficient motive is the ordinance of 

God (2:183-187). The faithful Muslim must abstain 

from all intake of food, drink, smoke, injections, or the 

smelling of flowers through all the daylight hours of the 
twenty-eight (and sometimes twenty-nine) days of 

Ramadan, the month of fast. Since the lunar months of 

the Islamic calendar are not fixed, but move through 

the year’s climatic seasons, the summer incidence of the 

fast can be a strenuous exercise in restraint and forti- 

tude. It is obligatory on all, men and women, except the 

sick, the aged, pregnant and nursing women, and trav- 

elers. These must make good the waived fast, if and 

when their disability ends. 
The corporate nature of the fast, its incidence in the 

sacred month, and the strong sanction of divine will 

and social conformity are another powerful example of 

the characteristic solidarity already noted in salat and 

the giblah. There are, to be sure, lax Muslims in many 

quarters. Efforts, not notably successful, have been 

made to adjust the form of the fast to the circumstances 

of modern life, industrial production, and time pat- 

terns. There have been appeals to the spirit aside from 

the letter of the ordinance, or to a freer interpretation 

of the niyah (intention). But the instinct within tradi- 

tional Islam is to believe that spirit without letter is 

precarious and that, anyway, the divine wisdom has its 

own counsel and must be followed without argument. 

The discipline of abstinence is known as imsdak, 

meaning “holding back,” restraining the will to indulge 
or to seek relief. This imsak teaches the body to know 

its subordination, to realize its servant status, to recog- 

nize its true role as a Muslim’s habitat. That strict dis- 

cipline, however, is applied within the fasting month, 

for Islam, with some small exception, is not an ascetic 

religion. When the month, however taxing, ends, and 

normal life resumes, the gifts of the Creator, food, 

sex, relaxation, appetites, may properly be indulged, 

chastened perhaps, but not essentially denied or disa- 

vowed, by the recurring incidence of Ramadan. While 

it lasts, Ramadan teaches sabr, or patient persistence, 

which is a characteristic human virtue in the Qur’an 

and one often linked with salat. 

The emergence of sawm as one of the Five Pillars of 

Islam came in the Medinan period and is to be seen as 

part of the distancing of the new faith from its Jewish 
and Christian antecedents. It differs markedly from the 

fasts of the earlier monotheisms, not least in its occur- 

rence in the specific month which is also understood to 

mark the initial revelation of the Qur’an to the Prophet, 

as surah 97 has it, on ‘‘the night of power,” an unknown 

night of Ramadan. As a result, this month of fast enjoys 

a special aura of sanctity, to which the Muslim re- 

sponds with an intensification of religious devotion. 

Mosques are liable to be more frequented, more intently 

used, and supererogatory prayers recited. Piety is in- 

spired to a more repentant scrutiny of self and a keener 

awareness of the unknown incidence of death. Through 

the remedial perspective of a self-imposed hunger, the 

body is recognized as belonging to a frail and fleeting 

tenant. 

If the month-long fast carries with it something of the 

feel of a Christian Lent, the end of Ramadan has a qual- 

ity comparable to the celebration of Christmas. The ‘Id 

al-Fitr, ‘“‘the festival of the breaking of the fast,” follows 
the sighting of the next month’s new moon. Eating, 

~ which has been deferred to nighttime during Ramadan, 

now passes into daylight celebration. Gifts and cards 

are exchanged, and there is a generous sense of social 

well-being and religious satisfaction. 

The social aspect of the month of fast, in both its 

keeping and its conclusion, has been a powerful factor 

in the spread of Islam, not least in Africa. Before they 

have known the Shahadah or appreciated the whole 
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content of Islam, interested pagans have observed the 

phenomenon, inquired as to its meaning, and been 

drawn into participating. It has been, in that sense, a. 

powerful recruiter to the faith and one that Islam has 

been glad to employ or await as more effective and de- 

cisive than intellectual propagation, at least initially 

and perhaps for a generation. The first keeping of Ram- 

adan is also an important waymark in the nurture of 

the young within Islam. At twelve, and in many families 

earlier, boys and girls will begin their Ramadans as a 

vital rite of passage to maturity. [See Sawm and Is- 

lamic Religious Year.] 

The tenor of the Ramadan fast may be sensed in a 

random extract from one of the numerous books of pri- 

vate devotion used by the faithful: 

Praise be to God, whom none can resist in his sovereignty 

and none contest in his authority. Praise be to God, alone in 

his creating and unapproached in his exaltedness. Praise be 

to God whose command is manifested in his creation, whose 

honor is evident in mercy and whose glory is seen in the 

outstretched hand of goodness, he whose storehouses never 

fail, whom excess of giving cannot enrich save in gracious- 

ness and splendor. For he is the all powerful provider. 

O God, I seek of thee a very little of what is so vast, though 

my need thereof is great indeed, while thou, without it, art 

rich from of old. With me it is a great thing, but for thee it 

is a simple trifle. O God [it is] thy pardon for my transgres- 

sion, thy forbearance for my sin, thy mercy for my wrong- 

doing, thy covering for my unworthy deeds, thy indulgence 

for my multiplied iniquity, whether done in error or know- 

ingly. Let me have boldness in beseeching thee for what I 

have no right to seek from thee, who hast bestowed upon me 

thy mercy and shown to me thy power. 

Pilgrimage: The Fifth Pillar. Where all saiat con- 

verges by means of the qiblah, all pilgrimage assem- 

bles—statutory pilgrimage, that is, as distinct from de- 

votional access to other shrines, especially within Shi‘i 

Islam. Canonical pilgrimage, known as the hajj, is 

obligatory for all able-bodied Muslims to perform, at 

least once in their lifetime, during the month of pil- 

grimage, called Dha al-Hijjah. The ‘uwmrah is a lesser 
pilgrimage which may be performed at any time. 

Here too corporate experience is deeply alive. 

Whether repeated within the life span, as is often the 

case, or made only once, pilgrimage engenders a com- 

pelling sense of Islam as participation. There is the 

long anticipation, the careful preparation, the status 

awarded and celebrated in local community, the thrill 

of travel, the rendezvous with history, the exhilaration 

of the ceremonies, the concourse of the faithful, the 

symbolic course, sequence, and close of the ritual state 

of ihram, or sanctity, and the near ecstasy of the cul- 

minating ‘Id al-Adha, fhe feast of sacrifice. 

The actual ceremonies begin on the tenth of the 

month, when the pilgrims move along the Marwah road 

from the Great Mosque to the site called Mina, some 

five miles distant; from there they proceed another nine 

miles to Arafat, beside the Mountain of Mercy, where 

the “standing” (wuquf) begins which is the essential 

core of the whole. Prior to this communal act, the pil- 

grims have individually entered the state of sanctity 

known as ihram by stating their intentions, performing 

certain rites, and donning special pilgrim garb. They 

have also visited the Ka‘bah, the cube-shaped shrine in 

the center of the Great Mosque, to make seven circum- 

ambulations around it. These are prefaced and punc- 

tuated by the repeated cry known as the talbiyah: ‘‘Lab- 
bayka, labbayka’”’ (‘‘Here I am before thee, doubly at thy 

service’). It is the cry offered by the servant obediently 

present at Mecca, as God’s appointed rendezvous of the 
faith and prophethood, where the faith originated in 

revelation, and where Muhammad was born and be- 

came a prophet. During the circuit, the pilgrims (if the 

concourse admits) kiss~the meteoric Black ..Stone 

embedded in the northeastern corner of the Ka‘bah and 

press their breast against an area of the wall, the action 

known as iltizam, a physical symbol of due allegiance. 

There are both pagan and Semitic elements behind the 

circuiting (tawaf) of the Ka‘bah. The exit, after the pre- 

scribed tawdafs quickens into a run on the way to Mar- 

wah, sometimes attributed to the imitation of Hagar’s 

urgency in seeking water for her son, Ishmael, after they 

were sent away to Abraham, with whom Islam closely 

links the Meccan locale and the sacred house (14:37). 

Once”at~Arafat; the vast assembly keeps vigil from 
noon to sunset of the ninth day. A recent narrator of the 

hajj, Anmad Kamal, writes, “Tents of the faithful cover 

the undulating valley as far as the eye can see.” Cries of 

“Labbayka” fill the air. Two sermons are delivered. Af- 

ter sunset comes the ifadah, the ‘‘pouring out” to Muz- 

dalifah, four miles further on, where “standing” contin- 

ues through the night, and stones are gathered for use 

at Mina the following day. At dawn, or earlier, comes 

the return to Mina for the stoning of the pillar, or pil- 

lars, to the cry of ‘‘Allahu akbar” when the hajj proper 

concludes and desacralization can begin. The stoning is 

a symbolic rejection of al-Shaytan al-Rajim, “the stoned 

Satan,’ whom the Qur’an describes in surah 2 as hav- 

ing decried and deplored the granting of the earth’s do- 

minion to humankind. Here, at least suggestively, is the 

duty of mankind to deny the denier, to give the lie to 

the liar, to disprove by repudiation the Satan who 

schemes to disprove by demonstration God’s wisdom in 
risking mankind. 

The four following days are devoted to the ‘Id al- 
Adha, when an unblemished sheep, goat, or camel is 



WORSHIP AND CULTIC LIFE: Muslim Worship 459 

slaughtered, face toward the Ka‘bah, accompanied by 
the pronouncement of the Takbir (22:26-28 and 32-37). 
This is not a biood sacrifice, but an occasion for aware- 
ness of human dominion over animals and the goodness 
of the Creator, leading to grateful partaking and a mind 
for the poor. Shaving of hair, further tawafs, and drink- 
ing of the water at the well of Zamzam within the Great 
Mosque complete the termination of the sacral state of 
ihram and bring the formal hajj to an end. 

According to the Qur’an, the prophet Ibrahim, the 

biblical Abraham, was responsible for establishing the 

Ka‘bah as a center of pilgrimage. The Abrahamic asso- 

ciations of Mecca in Islam undergird the sense of Mus- 

lim faith in a pure relationship with God, antecedent to 

the Mosaic Torah, exemplified by Ibrahim as ‘‘a man of 

pure faith,” a hanif. The city is also linked with Adam, 

who dwelt there after his expulsion from Paradise in a 

tent that the Lord provided him with, prior to his build- 

ing of the Ka‘bah. Tradition has it that Mecca is his 

burial place, as well as being also the center, or navel, 

of the world. The role of the pilgrimage to Mecca was 

crucial in Muhammad's strategy after his Hijrah or Em- 

igration from it in 622 cE and played a vital part in his 

final possession of the city after his military campaign. 

It has remained so through all the centuries of Islam. 

There are numerous witnesses, medieval and contem- 

porary, to the profound impact of the hajj experience. 

On a more mundane level it has served to foster the cos- 

mopolitan quality of Islam. Over the centuries, tradi- 

tion-seekers, architects, scholars, merchants, and callig- 

raphers have all been able to utilize their pilgrimage 

journeys to discover their fellow Muslims and cross- 
fertilize their skills and minds. [See Pilgrimage, article 

on Muslim Pilgrimage, and Ka‘bah.] 

The Personal Piety of Islam. The ritual obligations of 

the Muslim in the Five Pillars of religion (din), shaping 

the habituation, the solidarity, and the conformity 

which belong characteristically with Islam, constitute 

Islamic worship. But they by no means exhaust the de- 

votional life of the practicing Muslim. Liturgical saldt is 

matched by a practice of du‘a’, or ‘‘calling’’ upon God, 

in a rich manifold of patterns, themes, and situations. 

While its most expressive and concerted forms belong 

with Islamic mysticism, it is not limited to esoteric cir- 

cles and mystical sophistication. The popular and gen- 

eral aspects of devotion can serve here as preface to the 

more organized forms within the Sufi orders since 
much of the vocabulary and temper is common to both. 

Du‘a’, the invocation of the divine names, is one with 

the supplication that these names invite. The asmd’ al- 

husnd, the ‘‘most beautiful names’’ of God, tradition- 

ally ninety-nine in number, have a central place in Is- 

lamic theology and life. By these names God is denoted 

and addressed: theology and worship, in this sense, are 

one. Unless we can dependably ‘‘call’’ God so and so, 

unless we can name him, how can we call upon him? 

To do both is the meaning of du‘a’. It was problematic 

for the theologians to denote God by names, because of 

the acute problem of theological language, especially on 

Islamic premises which forbid the use of human terms 

about God. Yet one could hardly be religious and 

avoid using them. Some are adjectival (e.g., al-Latif, 

kindly”); others are nominal and indicate action (e.g., 

al-Razzaq, “‘provider”’). Prayer as a petition is simply 

the invocation of the name of God, often prefaced by 

vocatives like ya or ayyuhd, “‘O!” In this way, the aspi- 

ration is implicit in the choice of the name; one need 

not specify at length what divine response to the name 

requires. ‘‘O thou Opener’ (‘ya Fattah”’) or ‘‘O thou Pro- 

vider” (‘‘ya Razzaq’’) suffices as both ascription of 

praise and expression of desire, though devotion may 

well enlarge its theme with phrases either drawn from 

the Qur’an or borrowed from the masters, breathing peni- 

tence, hope, dependence, and awe about eternal destiny. 

Du‘a’ is closely akin to dhikr, a rich term meaning 

both “remembrance” and ‘‘mention,” that is, recollec- 

tion of God. The term is very frequent and serves also 

as one of the titles of the Qur’an. The Muslim recalls the 

presence of God in response to the divine address to 

man. The asma’ al-husnd are rehearsed on the subhah, 

or rosary, of beads, in triple thirty-threes, in line with 

the behest of the Qur’an (17:110, 20:8, 59:24). 

Inseparable from this recognition of God in daily 

thought and speech is the celebration of Muhammad, 

known as tasliyah and taslim. Surah 33:56 declares: 

“God and his angels celebrate [yusallun; lit., ‘pray 

upon’’] the Prophet: so you who have believed celebrate 

him also and greet him with peace.” The peace greeting 

(taslim) is readily understood, but tasliyah is more puz- 

zling. The root verb is that which yields salat, clearly 

not applicable to God, so the term is taken to indicate 

the divine pleasure in the person of Muhammad, the di- 

vine satisfaction in his discharge of his mission. With 

tasliyah and taslim Muslim devotion corroborates the 

confession of the Shahadah in both its parts and steeps 

itself in the example, the fame, and the mystery of Mu- 

hammad, the “seal of the prophets.” It echoes the heav- 

enly prestige which thrills the earthly faith. The Arabic 

formula based on surah 33:56, namely “Salla Allahu 

‘alayhi wa-sallam”’ (“May God celebrate over him and 

salute him with peace’), is traditionally recited or writ- 

ten after every mention of the Prophet’s name, whether 

in speech or prose. 
The expression of divine satisfaction in Muhammad is 

sure ground for the inclinations of popular piety toward 

festival and invocation of the Prophet. There are few 
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prayers of personal devotion which do not pass from 

God to Muhammad. The main occasion of public cele- 

bration is his birthday, known as the Mawlid al-Nabi 
(‘birth time of the Prophet’’). These annual times of ac- 

claim for the Prophet bring newspaper editorials, do- 

mestic rejoicings, and mosque expositions, all serving 

to renew in day-to-day Islam the impress of his com- 

manding status with God. His intercession, and his ex- 

ample as the moral paragon of all that the Muslim must 

aspire to be in conduct and character, serve the penitent 

and humble as a means of grace. 

Any intercessary role for Muhammad is repudiated, 

however, by purists like the Arabian Wahhabi school, as 

are the popular implications of the Mawlid al-Nabi fes- 

tival. For rigorous unitarians, all such practices detract 

from the exclusive quality of the worship of God by mis- 

reading the unique instrumentality of Muhammad 

within divine revelation. His Qur’anic vocation as 

prophet must, in this view, be loyally protected from 

the vulgar accretions popular superstition is liable to 

generate. Yet, for all their vigilant, and sometimes vio- 

lent, disapproval, the guardians of purity have not been 

able to suppress the love and adulation which the cele- 

brations of the Mawlid al-Nabi excite and fulfill for a 

Muhammad of the heart. 
What of the spirituality nourished by dhikr and tasli- 

yah? Its nature is best indicated by brief reference to 

certain themes in Qur’anic vocabulary which recur 

throughout du‘a’. Prominent among them is itmi’ndn, 

denoting serenity or inward peace. “Truly,” says surah 

13:28, “is it not in the remembrance [dhikr] of God that 

hearts are at rest?’’ This verse echoes several others, 

among them surah 89:27, which greets Muhammad 

himself with the words: “O soul at rest . . .’ Commen- 

tators have linked this quality of inward peace with the 

contrasting states of the soul biased toward evil (12:53, 

in the story of Joseph’s temptation) and the soul under 

its own reproach (75:2), both of which are seen as giving 

way, through dhikr, to the state of ‘‘pardon and peace.” 

That forgiveness is essential to the soul’s tranquillity 

is clear from the frequency of the plea for divine mercy 

in istighfar. The term, meaning forgiveness-seeking, is 

derived from the verbal root which yields three of the 

asmda’ al-husnd relating to God as ‘‘pardoning.” But for- 

giveness must be sought. In the view of some scholars, 

the term means, rather, protection-seeking from the 

wiles of Satan or one’s own frailty. In any event, the 

hope of security is never far from the Muslim sense of 

pardon, given the constant awareness of the Day of 

Judgment (Yawm al-Din) in the Qur’an and the reiter- 

ated emphasis on our human “‘return’’ (raja‘) to God, 

with whom lies our decreed distiny. ‘“Wa-ila Allah al- 
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masir ” (‘‘And to God is our becoming’) echoes through 

Qur’an-inspired consciousness. 

The call to istighfar is close to another favorite theme, 

namely “refuge with God” (ta‘widh). ‘I seek refuge with 

God” (‘‘A‘adhu billah’’) is a constant refrain in du‘a’. As 

the Qur’an has it: “There is no refuge from God save 

unto him” (9:118, using malja’, a synonym for ta‘widh). 

The two final surahs of the Qur’an, which are among the 

earliest in the scripture and a telling index to the at- 

mosphere of Islam at its origin, are built around the 

urge for shelter in divine mercy. That urge dominates 

the Muslim experience of human precariousness, in 

sickness, loneliness, fear, travel, suspense, sin, and guilt. 

Although, as the Fatihah insists, it is te God “alone 

we have recourse” in need, the thought of refuge draws 
some in popular Islam to visit the tombs, relics, or 

haunts of holy men, pirs, awliya’, in hope of gaining a 

precious barakah (blessing) to aid the needy—a stance, 

needless to say, which is deplored and reproved by the 

purists. 

A theme clearly beyond such dispute is that of “desir- 

ing the face of God” (ibtigha’ wajh Allah, 2:272; see also 

13:22 and 92:20). This has about it a deeply Muslim 

sense of worship free of ulterior purpose, ‘“before God’s 

face’ being used even conversationally for acts that are 

disinterested. Dhikr and other expressions of sensitivity 

to God and his claims must not have ulterior purposes, 

even godly ones, such as reputation and private or pub- 

lic esteem. In the light which God is, there are no se- 

crets, and there can be no presumption that one’s spir- 

itual aspirations will be acceptable to God. Even 

“desire” may only intend, and not assume, its own sin- 

cerity. Many Muslims would decline even to say: “I am 

a Muslim,” phrasing their confession of identity more 

circumspectly by saying: “I am a Muslim if God so 

wills.” Sincerity in religion (ikhlas) is constantly en- 

joined in Qur’anic verses, the immediate historical cir- 

cumstances of prudential hypocrisy (nifag) in the 

feigned allegiance which attended Muhammad's post- 

Hijrah successes. It also anticipates the final judgment 

when the books are opened and the scales are set—a 

judgment which only “that Day” will declare. [See also 

Attributes of God, article on Islamic Concepts, and 

Dhikr.] 

Worship in Sufism. Many of the features of personal 
piety just reviewed recur, in more concerted and struc- 

tured form, in Sufism, or Islamic mysticism. Mystical 

trends that were later followed by schools or orders de- 

veloped as early as the first Islamic century in rejection 

of worldly compromise and doctrinal formalism within 
Islam. Though internal factors, such as the arguable ex- 
ample of Muhammad’s practice and Qur’anic em- 
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phases, were important, Sufism, especially in its most 
sophisticated forms, owed much to Persian, Hindu, and 
Christian influences encountered in Islamic expansion. 
At its most esoteric, mysticism hardly warrants inclu- 
sion in “worship,” at least in the orthodox sense of the 
soul’s relation (“I-Thou’”’) with the personal, transcen- 
dent God. Rather, the empirical self and the divine Lord 
were thought to be fused into one undifferentiated real- 
ity, as expressed by the famous, oft-quoted (and mis- 
quoted) words of the martyr al-Hallaj (d. 922): “Ana al- 
Haqq”’ (“I am the Real”). On the human side, this was 
the passing away of identity (fana’). On the divine, it 
meant that tawhid signified not that God, as subject of 
a predicate, was “one,” but that all was one. The central 
affirmation of Islamic faith, “Allahu ahad” (‘God the 
One,” 112:11), became a claim to absorption into God. 

The truth was no longer ‘the unity” (i.e., of God) but 
“the unitive.”’ 

Though traditional worship concludes under these 

terms, and Sufism was liable to develop a lofty indiffer- 

ence to the pillars of religion, the rarefied reaches of Suf- 

ism tolerated, albeit inconsistently, a tension with low- 

lier attitudes in their devotees. This intensified and 

regulated patterns already traced here, namely dhikr, 

istighfar, and ta‘widh, (sincerity, “desiring God’s face,” 

and ‘“‘the soul at rest”). Under the discipline of the Sufi 

orders, dhikr became not merely the recitation or re- 

hearsal of the asma’ al-husna but a technique for the 
inducement of trance and fand’. The technique took sev- 

eral forms, involving repetition of invocations such as 
“Allahu akbar” (“God is great’’), “Subhan Allah” (‘‘God 

be praised”), or the Basmalah (‘In the name of God’’), 

the Shahadah, and specific divine names (which should 

be invoked only under proper guidance), together with 

rhythmic swaying of the body, or whirling dance, cal- 

culated to inspire and sustain the ecstasy appropriate 

to fand’ and (Sufi) tawhid. The various masters of the 

Sufi discipline composed their prayer manuals (awrdd 

and ahzdab) to educate the soul and provide liturgy for 

devotion. These manuals, produced in great variety and 

treasured on the persons of innumerable devotees, have 

nourished the lives of generations of humble Sifis and 
perpetuated the legacy of their honored masters. 
By this long cure of souls, as it might well be de- 

scribed, Sufism served to bring ardor, warmth, and 

grace into the daily life of Muslims. Those qualities 

have more than compensated for the element of charla- 

tanry to which all religious fervor is prone and from 
which Sufism has not been free. They have also liber- 

ated into Muslim culture a poetry of worship exempli- 

fied by such poets as the great Persian founder and piv- 

ot of the Mevlevi order, Jalal al-Din Rumi (d. 1273), his 

compatriot, Hafiz Shirazi (d. 1389), and the Cairene Ibn 

al-Farid (d. 1235), who all reveled in the benediction of 

dhikr and celebrated its meaning in the poetic meta- 

phors of wine and taverners, of doors and suppliant 

beggars, of fire and willing fuel, of sensuous and spiri- 

tual love. 

If, to the uninitiated, there were ambiguities here, 

there were none in the treatises of al-Ghazali (d. 1111), 

who more than any other single figure in Islam repre- 

sents mysticism integrated into Islamic theology, at 

once intellectual, pastoral, and devotional. His large 

work, Ihya’ ‘uluim al-din (The Revival of the Religious 

Sciences), expounded the stages, and the attendant 

states, of the Safi “way” (tariqah), the path of discipline 

which the seeker has to travel to become, in turn, the 

disciple and the initiate. Al-Ghazali’s autobiography, Al- 

mungidh min al-dalal (The Deliverer from Going 

Astray), mirrors a deep disquiet, an existential search, 

and a spiritual discovery of selfhood transformed. His 

work, with its penetrating analyses of conscience, temp- 

tation, and guilt, its comprehensive discipline of char- 

acter, and its religious quality, served to secure both or- 

thodoxy and Sufism by a sound mutuality and, in so 

doing, to make him through many generations a wise 

mentor of Islamic worship. [See the biographies of al- 

Ghazali, Hafiz Shirazi, Ibn al-Farid, and Rimi.] 

Islamic Worship among the Shi‘ah. In all the forego- 

ing, the Sunni/Shi‘i distinction within the house of Is- 

lam has not been vitally significant. The Five Pillars of 

religion are common to all, as is much else in personal 

devotion and mysticism. With regard to worship, the 

distinctiveness of Shi‘I Islam has to do primarily with 

the sectarian temper and the spiritual issue of suffering. 

Involved from the beginning in political conflicts 

through their adherence to the hereditary principle of 

ruler, the Shi‘ah generated a brand of militancy which 

subtly affected the temper of their worship. Their doc- 

trinal and emotional faith in the Prophet’s family, ahl 

al-bayt (33:33), meant that devotion to ‘Ali, Fatimah, 

Hasan, Husayn, and their descendants matched—or 
even overtook—their cherishing of Muhammad himself. 

Their doctrine of the imamate understood the truth/ 

faith relation, not in community fidelity, as Sunnis 

broadly did, but in the imam’s exclusive mediation of it 

as an emanation of the divine light himself. This lent a 

quality of intensity, not to say fanaticism, to the Shi‘i 

reception of belief and allegiance. It also provoked the 
characteristic tendency of Shi to -fragmentation, 

through the rivalry of separatist claimants and their 
partisans. When, as happened in the eighth and ninth 
century, the imam went into ghaybah (‘‘hiddenness, oc- 

cultation”’), eschatological expectation of his return kin- 
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dled the two contrasting postures of hope as the Shi‘ah 

awaited fulfillment. The one was a fervent apocalypti- 

cism, imbued with activist visions of liberation, justice, 

and the overthrow of tyranny. The other was a pious 

quietism, outwardly acquiescing by dissimulation (ta- 

giyah) under regimes against which resistance was cur- 

rently imprudent or impossible. 

These aspects of Shi‘i Islam and its elaborate esoteric 

doctrines of the creation, sanctity, and mystery of the 

imams have given a distinct ethos to the worship of God 

within Shi‘i ranks. Contentious or discreet by turns, the 

Shi‘ah have always been consciously at issue with the 

Sunni majority and have jealously possessed their own 

traditions, their own mystics, their own exegesis, their 

own premises about Islamic loyalty and Qur’an inter- 

pretation. But what has most vitally affected their di- 

vine worship is the dimension of suffering which at- 

tended their history. Largely frustrated in their political 

purposes early on, they came to constitute a minority 

verdict against the Sunni Islamic assumption of success 

and, in the Qur’an’s frequent phrase, ‘manifest vic- 

tory,” as the sign of divine favor. For the most part, the 

early Shi‘ah enjoyed only “manifest defeat.” In ‘Ali, 

Hasan, and Husayn, and others, they acquired martyrs 

and a martyrology. The sufferings experienced by, the 

wrongs perpetrated against, these “pure ones,” Muham- 

mad’s own kin, innocent and holy souls, posed the puz- 

zle of the tragic in history, about which Sunni Islam 

had scant reason to care. The Shi‘ah responded with an 

intense cult of the slain and, to sustain it, a deep theol- 

ogy of vicarious merit from which to gain forgiveness 

by association. 

That theology found its central focus in the ritual cel- 

ebration of the passion of Husayn at Karbala, the fatal 

bid for power which he made in 680, with the result 

that he and almost all his family and followers were 

brutally liquidated in a forlorn encounter with the 

Umayyad army from Damascus. The grim and gory in- 

cidents of that tragedy are rehearsed and reenacted in 

the passion play (ta‘ziyah) which annually commemo- 

rates the tenth of Muharram (‘Ashura’), the most sacred 

of all days to the Shi‘ah. [See ‘Ashira’ and Ta‘ziyah.] 

While Shii Muslims hold loyally to the Meccan hajj, 

their own pilgrimage to Karbala, as well as to Najaf 

and Mashhad, other sanctuaries of the imams, has an 

equal, if not more intense, authority within their soul. 

In the passion play, Karbala is seen as epitomizing 

innocence and suffering through all time. Jacob’s an- 
guish over Joseph, Mary’s over Jesus, Muhammad’s 

over his tiny son Ibrahim, are all present, yet tran- 

scended, in the tragedy that befell Husayn. The name 

Karbala is traditionally explained as a compound of 

karb (‘‘distress’’) and bald’ (‘‘affliction’’): there all human 
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sorrows meet. In one version of the play, a Christian 

woman traveling there is struck by the beauty of the 

place and decides to camp. But the tent pegs draw 

blood oozing from the ground as they are hammered in. 

In her sleep, a vision of Husayn explains his story and 

brings her to Islam. Since such tragic wrong done upon 

the holy cannot have been deserved, its innocence must 

then avail for all who understand. It is an innocence in 

which they can take shelter and claim pardon. In its 

wounded heart, they may find forgiveness by the asso- 

ciation of faith and devotion, which are forever kindled 

and intensified by the drama of the ritual. The host of 

grief himself (Husayn) invites all souls to the banquet 
of lamentation. For all its daunting intensity, the Shi‘ 

celebration of Karbala is instinct imbued with religious 

mystery and a deep commentary on the confident si- 

lence of Sunni Islam about human suffering. 

The Mosque in Worship. The body, as we have seen, 

is the individual’s immediate mosque. Its members of- 

fer the place, as well as the means, for prostration. The 

mosque, further, is wherever the worshiper chooses, be 

it desert sand, palace marble, or common earth. But 

“houses God has given leave to be erected that in them 

his name might be remembered” (surah 24:36) have 

from the first Islamic century been the pride and tribute 

of Islam responsively to such ‘‘permission.” The splen- 
did Dome of the Rock in Jerusalem, built in 691 to com- 

memorate the triumph of Islam, was the first, and per- 
haps still the finest, of these architectural glories in his 

name. [See Architecture.] 

Domes, though not original to Islam, were to become 

the most characteristic feature of its architecture, hous- 

ing what might be called “the sanctification of space.” 
Under the protection of the mosque domes, all the artis- 

tic skills consonant with Islamic prescripts were em- 

ployed diligently and religiously on the structures that 

upheld them, the walls that housed them, the lamps 

that lit them. Niche and pulpit and other items of im- 

mediate ritual relevance, carpets, Qur’ans, fountains, 

and minarets, required and received the careful practi- 

cal devotion of calligraphers, ceramicists, dyers, weav- 

ers, engravers, gilders, and designers. Craftsmanship 

was tutored and recruited from the conquered cultures 

but always subject to the authority of the faith. 

Umayyads, Abbasids, Fatimids, Ottomans, Safavids, 

Mughals, emulated, rivaled, stimulated each other in 

the structural embodiment of their religion. So it is that 

a great cathedral mosque is a surer index to the genius 

of Islamic worship than many a margin of commentary 

or item in an encyclopedia. The only music is the vocal 

tajwid of the Qur’an; the only representation, the flow- 

ing script of the Scripture; the only hidden sanctuary, 
the private heart of the believer. The mosque is the 
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structural, visual form in which Islam presents its most 
insistent plea: ‘‘Let God be God.” 

For the whole of the Qur’an, according to Muham- 
mad, is in the Fatihah, and the whole of the Fatihah is 
in the Basmalah, the invocation of the name of God, 

merciful lord of mercy. And the whole of Basmalah, the 

mystics went on to say, is in that bi-, the vital particle 

by which God is named and praised, the crucial stance 
that betakes the soul to God. 
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KENNETH CRAGG 

Buddhist Cultic Life in Southeast Asia 

[This article focuses exclusively on Buddhist practice in 

the Theravada Buddhist cultures of Southeast Asia and 

Sri Lanka. For an overview of the development of Bud- 

dhism in the region, including the proliferation of non- 

Theravada forms, see Buddhism, article on Buddhism in 

Southeast Asia.] 

Buddhist cultic life may seem to present a paradox. 

The Buddha taught that attachment to rituals and other 

externals of religion was one of the three main hin- 

drances to spiritual progress. The doctrine he preached 

was for each individual to internalize; it had nothing to 

do with shrine, locality, or society. The Buddhist path 

to salvation is traditionally conceived to consist of mo- 

rality, meditation, and wisdom, a formulation which 

seems to leave no place for devotion. Moreover, within 

the Theravada tradition the Buddha is regarded as mor- 

tal, possessed of no power to aid others beyond exhor- 

tation and example; he cannot answer prayers. One’s 
spiritual welfare can be affected by no external agency, 

only by the moral quality of one’s own acts, a quality 

which resides inside one, in intention, not outside one, 

in effect; this moral development alone leads to a good 

rebirth and eventually to nibbdna. One’s material wel- 

fare is not the proper concern of religion. 

The religious life of Theravada Buddhists, however, 

lacks neither external observances nor the sentiments of 

worship and devotion. It may even—like the practice of 

other religions—be not indifferent to worldly goods. But 

the Buddha’s teaching has ensured that external obser- 

vances are not allowed to appear as empty forms; they 

are accompanied by words which give them an ortho- 

dox rationale. Acts of devotion produce spiritual wel- 

fare because they are said to calm the mind, and thus 

constitute part of the same mental training as morality 

and meditation. They may even produce material wel- 

fare (although, to be sure, this is not the best motive for 

undertaking them) via the transfer of merit. 

Transferring Merit. The rationale for transferring 

merit is inherent in the doctrine that the moral quality 

of an act lies in the intention alone. Thus, to empathize 
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with a good deed, to enter into the state of mind of the 

doer, may be as meritorious as actually performing the 

deed. Further, to draw attention to one’s good deed is 

in itself good, since it gives others a chance to empa- 

thize and so share the merit. At the same time, this 

sharing results in no loss to oneself; it is like lighting 

one candle from another. 
Buddhists believe that human beings have more op- 

portunity than gods to do good; life in the heavens is 

too comfortable for awareness of universal suffering, so 
there is not much Buddhist activity there. Thus, when 

they have done a good deed Buddhists invite the gods 

to rejoice in it with them and thus share the merit. They 

hope that in return for this consideration the gods will 

look after them on earth. [For further discussion, see 

Merit, article on Buddhist Concepts.] 

Scriptural Authority. Scriptural authority for most 

Theravada cultic observances derives from a single ca- 

nonical text, the Mahdparinibbdna Sutta. This account 

of the Buddha’s last days and death appears in every 
recension of the Buddhist canon and probably dates 

back to the fourth century BcE. In the Pali version, the 

Buddha advises two ministers that when one has fed 

holy men one should dedicate that act to the local gods, 

who will return the honor done them by ensuring one’s 

welfare (Digha Nikdya, Pali Text Society ed., 2.88—89). 

Later in the same text, the Buddha recommends the 

building of stupas (2.142—143) and prescribes pilgrim- 

age (2.140—141). The text ends by describing the distri- 

bution and worship of his relics (2.164—167). The Bud- 

dha says that whoever puts flowers or incense or paint 

on one of his stupas, worships it, or derives from it the 

religious emotion of happy tranquillity, will long bene- 

fit (2.142); furthermore, anyone who feels happy and 

calm at the sight of the stupa of an enlightened person 

will go to heaven (2.143), as will anyone who dies on 

pilgrimage (2.141). If we add that the commemoration 

of the Buddha’s death is a principal event in the litur- 

gical calendar, and that Thai Buddhists also commem- 

orate his funeral, we see how important a charter the 

above-mentioned text is for Buddhist practice. 

Interpretation of Religious Behavior. Like adherents 

of all religions, Buddhists profess various rationales for 

the same religious behavior. Interpretations will vary 

both with sophistication and with the context, individ- 

ual or cultural. The more sophisticated interpretations, 

which generally coincide with the preservation of ca- 

nonical orthodoxy, tend to be held by monks, though 

these days more’ and more laypersons are acquiring 

enough knowledge of Buddhist doctrine to manipulate 

its concepts and indulge in apologetics on their own ac- 

count. To the sophisticated, ‘‘merit” (Pali, purifia) is just 
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a term for doing good, while its ‘‘transfer’’ (patti), in 

and of itself an important source of merit, can be ra- 

tionalized in the way that has been explained above. 

But for the unsophisticated, merit is something more 

like money, a spiritual voucher system which, like sac- 

rifice in other religions, enables one to earn material re- 

wards from the gods. This example should not be read 

to mean that there are only two levels of sophistication, 

or that the least sophisticated understanding necessar- 

ily has the logical or historical priority implied by talk 

of “rationalization.” On the contrary, the unsophisti- 

cated devotee who thinks of nibbana as a place at the 

top of the sky rather than as the ideal spiritual condi- 

tion represents change in the opposite direction, a 

coarsening of originally subtle concepts. 

Any religion is a structure of symbols, and it is haz- 

ardous to assume that these are interpreted literally, 

even by the unsophisticated. For example, the Buddha 

is often referred to, and his image treated, as a king. 

Again, justification for this is found in the Mahdaparinib- 

bana Sutta, in which the Buddha says his body is to be 
treated like that of a supreme emperor (2.141). When 

kings of ancient Sri Lanka endowed Buddhist relics 

with emblems of royalty and even gave them sover- 

eignty over the country, the symbolic nature of their 

reverent acts was clear. So if Buddhists now treat the 

Buddha image as if it were a king, that does not mean 
they believe it to be one. [See also Cakravartin and 

Kingship, article on Kingship in Southeast Asia.] 

Variation in context is just as important as variation 

in sophistication, and may even override it. Most 

Buddhists are fully aware that the Buddha is dead and 

cannot help them, but in a crisis even a sophisticated 

Buddhist may pray to the Buddha for help, even if af- 

terwards he is ashamed to admit it. Such variations in 

context may be culturally patterned. For example, in 

Sri Lanka, when a new Buddha image is to be installed 

in a shrine (traditionally a public shrine; domestic 

shrines are a modern innovation), there has to be a cer- 

emony at which its maker completes it by painting in 

the eyes. He must be left alone with the image and 
paint in the eyes without looking at them directly, by 

using a mirror. The incipient gaze of the Buddha image 

is treated as if it were dangerous, but such an idea con- 

flicts with the orthodox Buddhist view that the Buddha 
is not only dead and no longer active but, in any case, 

wholly benign. The ceremony could not have arisen had 

someone not believed otherwise, and perhaps the tradi- 

tional craftsman still does. Monks will strongly deny 
that the gaze is dangerous and may even dismiss the 

custom as a superstition. In between are many who will 
attend the ceremony without asking themselves what 
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they think about it. Thus a mere description of religious 
behavior can tell us nothing certain about the partici- 
pants’ motives, feelings, or ideology. 

Lay Religious Statuses and Vows. This polyvalence of 
even verbal behavior is striking at the outset of any de- 
scription of Theravada observance. The layperson be- 
gins every public religious occasion, every private de- 
votion, and in some societies every day in the same 
way. After reciting three times (in Pali), ‘Worship to the 
Blessed Arhat, the Fully and Supremely Enlightened 
One,” he declares (again three times) that he “goes for 

refuge’’ to the Three Jewels of Buddhism: the Buddha, 
the Dhamma, and the Sangha. What does this mean? 

The Dhamma is necessarily present and the Sangha 
contingently still extant, but the Buddha? It is easy for 

orthodoxy to claim that the recitation is merely a way 

of declaring oneself inspired by the Buddha’s example; 
but the devotee may feel the Buddha’s presence in a 
more direct way. After the recitation of the Three Jew- 

els, one takes the Five Precepts: not to kill, steal, be un- 

chaste, lie, or take intoxicants. Most Buddhists are viv- 

idly aware that just to mouthe the words is nothing; one 

must mean them. Thus, the Buddha’s insistence that 

good morals are the precondition for spiritual progress 
influences Buddhist ritual and daily life. The Sinhala 
service of Radio Sri Lanka begins every day with the 

Three Refuges and Five Precepts, intoned by monks for 

lay response as on public occasions. Although lay mem- 

bership is rarely formalized, to take the Three Refuges 

and Five Precepts is to define oneself as a Buddhist. 
The Buddhist liturgical calendar has lunar months. 

The quarter days of the lunar month (uposatha) are 

days of intensified observance. The full-moon day is the 
most important (most festivals occur then), followed by 

the new-moon day. Intensified observance mainly con- 

sists of visiting the temple and taking the Eight Pre- 

cepts. These build on the basic five: the third is 
strengthened to exclude all sexual activity and one un- 

dertakes additionally not to take solid food after mid- 

day, not to watch entertainments, not to use adorn- 

ments (in this formulation these last two form a single 

undertaking), and not to use grand beds. The person un- 

dertaking these abstentions behaves almost as if or- 

dained, for the lower ordination or pabbajja (novitiate) 

involves taking the Ten Precepts, which, treating the 

abstentions from entertainments and from adornments 

as separate injunctions, are the same as the Eight Pre- 

cepts with an additional injunction against handling 

gold or silver (i.e., against using money). Taking the 

Eight Precepts on uposatha days is ideal conduct, but 

even at the full moon only a minority, predominantly 

women, do so. 

One can also take the Ten Precepts without being or- 

dained. This is done mostly by elderly and widowed 

people. Since the Theravada order of nuns is extinct, 

the Ten Precepts represent the strictest formal category 

of observance attainable by women. Some women 

shave their heads, wear ocher robes, and live much like 

monks, their nearest male counterparts, in religious 

communities or as virtual hermits. They generally do 

not receive the same recognition as monks, although 

they usually lead ascetic lives and beg their food. 

The minimum age for entering the order as a novice 

(samanera) is about seven. One can take the higher or- 

dination (upasampad4a) and so become a monk (bhikkhu) 

at twenty. Although anyone who feels unsuited to mo- 

nastic life can leave at any time, in Sri Lanka it is al- 

ways assumed that ordination is taken with lifelong in- 

tent. This is not so in other Theravada societies. In 

Burma, every boy is supposed to enter the order tem- 

porarily as a novice, usually for at least a week. This 

temporary service has no bearing on whether he be- 

comes a monk later in life. There is a similar system of 

temporary ordination, but one which is even more flex- 

ible, in Thailand. (Until the communist takeovers of the 

1970s, Laos and Cambodia had similar Buddhist tradi- 

tions and practices.) Even the king of Thailand spends 

one or more spells in monastic robes. The most com- 

mon time for short-term ordination is the ‘‘rains re- 

treat” (vassa, normally from July to October). 

Merit Making. An often cited Pali verse lists ten good 

acts that comprise all the ways of making merit: gen- 

erosity, observing the precepts, meditation, transferring 

merit, empathizing with merit, serving (one’s elders), 

showing respect, preaching, listening to preaching, and 

right beliefs. Several of these are discussed below. 

Generosity. Generosity (dana) is considered the foun- 

dation of all virtues. In practice, the term usually refers 

to generosity toward the monastic order (which is de- 

scribed in liturgy as ‘‘the best field in which to sow 

merit”), and in particular to feeding monks—so much 

so that the word for “generosity” in Sinhala (dané) com- 

monly means a monk’s meal. 

Meditation. Traditionally, the only forms of medita- 

tion in which laity engaged were the simple recitation 

of Pali verses and formulas (gathds), usually undertaken 

at the temple as part of uposatha (‘‘quarter-moon’’) ob- 

servance; such recitation is culturally defined as “calm- 

ing” (samatha) meditation but does not strike Western 

observers as having the intensity they associate with 

meditation. The commonest subjects for meditation are 

the qualities of the Buddha, kindness (metta), and the 

constituents of the body. The more technical forms of 

meditation, whether “calming” or “insight” (vipassana) 
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meditation, have by custom been confined to the mo- 

nastic order; but since about 1950 laypeople have be- 

come increasingly interested in meditation, and the 

more modernized sectors of society have seen the estab- 

lishment of meditation centers (not necessarily in mon- 

asteries) at which laity take meditation courses, some- 

times even under lay instruction. The most common 

technique now employed for teaching meditation to la- 

ity seems to be awareness of breathing. [See Meditation, 

article on Buddhist Meditation. ] 

Preaching. What is common to virtually all public oc- 

casions for making merit is that the laity feed monks 
and the monks respond by preaching. At the very least 

they preach a short sermon (which may be purely for- 

mulaic), instructing the laity to share the merit of this 

act and expressing the hope that it may help them to 

good rebirths and finally to attain nibbdna under the 
next Buddha, Maitri (Metteyya; Skt., Maitreya). There 

are many other types of preaching, including sermons 

composed for the occasion and delivered in the local 
language. But the most distinctive form of Theravada 

preaching is the recitation of a particular set of Pali 

texts called paritta (protection, amulet’’). Paritta reci- 

tation has the general aim of bringing good luck, not 

merely by the mechanisms which apply to all merit 

making but also by reminding potentially malevolent 

spirits, to whom some of the texts are addressed, of 

such Buddhist principles as kindliness. The recital can 

be done by anyone, but usually several monks partici- 

pate; for long sessions they take turns at reciting in 

pairs in a style which aims at an uninterrupted flow of 

sound. The commonest form of traditional paritta cere- 

mony lasts one night, although there are versions last- 

ing up to a week. Another common version consists of 

the first three texts of the full form: the Mangala Sutta, 

the Ratana Sutta, and the Metta Sutta, poems from the 

canonical Suttanipdta. Every monk must know these 

three texts by heart. At traditional paritta ceremonies 

the chanting endows thread and water with protective 

properties, and laypeople afterwards wear pieces of the 

sanctified thread as amulets. 

Cyclical Ceremonies. The only life crisis solemnized 

by monks is death, unless we choose to regard the Bur- 

mese temporary ordination of boys as a puberty rite, 

which is not how the Burmese see it. Birth and mar- 

riage are themselves secular events, even if on these and 

other important occasions Buddhists naturally tend to 

make merit and seek religious edification. Monks must 

officiate at funerals; there is always a sermon, and the 

preacher is given cloth to use for robes, a surrogate for 
the shroud which was originally declared suitable stuff 

for a monk’s robe. Death rites do not end at the funeral. 

The bereaved family must subsequently invite monks to 
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be fed and to preach, and transfer the merit to the 

newly dead, in case he has been reborn as a hungry 

ghost (peta) who can only accomplish good (and so has- 

ten to a better life) by empathizing with this merit. Sin- 

hala Buddhists give a dané after a period of seven days, 

again after three months, and then annually following a 

death; the ceremony at three months is normally a ma- 

jor occasion with paritta chanting all night. 

Buddhist calendrical rituals vary greatly from coun- 

try to country, even among Theravadins. All Therava- 

dins regard the full moon of Visakha, which falls in late 

May or early June, as the anniversary of the Buddha’s 

birth, enlightenment, and death; it is the Enlighten- 

ment which is the most commemorated. But in Burma 

that festival is far less important than the end of the 

rains retreat. The monastic rains retreat takes three 
months, and its beginning and end are marked by im- 

portant festivals. During the three months, no monk is 
to be away for more than seven days from the monas- 

tery where he began the retreat. During the month after 

the retreat there is a major ceremony at which one 

monk in each monastery, chosen by the incumbent, is 

presented by the laity with a special robe, the kathina 

robe. The kathina ceremony is the only calendrical cer- 

emony involving the laity for which there is authority 

in the Pali canon. 
Monks play a part in lay festivals but also have pri- 

vate observances, which are much more important to 

them. Every fortnight, on the uposatha days of the new 
and full moons, the monks are enjoined to gather to re- 
cite their disciplinary code, the Patimokkha, after first 
confessing to one another their transgressions against 

it. A special ceremony of this kind, the Pavarana, is held 

at the end of the rains retreat; then the monks ask one 

another’s forgiveness for any offense they may have 

caused. Higher ordination ceremonies are crucially im- 

portant to the order. 

Sacred Objects. Since Buddhists know that the Bud- 

dha is dead but wish that he were alive to help them, it 

is not surprising that they worship relics, objects which 

help to bridge the gap between his physical absence and 

his psychological presence. Relics are traditionally clas- 

sified into three groups, in descending order of holiness: 
(1) physical parts of the Buddha or other saints; (2) ob- 

jects used by the Buddha; (3) reminders of him. By a 

slight extension, places associated with his life are cat- 

egorized along with objects used by him, and form the 

major centers of pilgrimage. The most common “object 

used” is a Bodhi Tree; others are the Buddha’s robes 

and begging bowl. The Buddha’s physical remains were 

put under burial mounds, known as stupas. Stupas usu- 

ally serve to enshrine a physical relic. Their mere shape, 

however, makes them reminders, or what we might call 
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visual symbols. A Buddha image is also a reminder 

relic, although it may contain physical remains as well. 

Scriptural texts, too, are sacred objects, perhaps be- 

cause they embody the Dhamma, since, as the Buddha 

said, ‘‘He who sees the Dhamma sees me” (Samyutta Ni- 

kaya 3.120). Such texts are sometimes enshrined in stu- 

pas like physical relics. The offerings most commonly 
placed before relics are flowers, incense, and lights. [See 

Stupa Worship.] 

Thai Buddhists commonly wear amulets, made by re- 

spected monks to bring safety and prosperity, or such 
sanctified objects as paritta thread, mentioned above. 

The sacredness of such objects derives from their asso- 

ciation with a monk, better still a saint (arahant), best 

of all the Buddha. The main objects of veneration, both 

in theory and practice, are the monks themselves; even 

the most unworthy monk is a “‘son of the Buddha’”’ and 

symbolizes Buddhist ideals. 
[See also Samgha, overview article; Paja, article on 

Buddhist Puja; Pilgrimage, article on Buddhist Pilgrim- 

age in South and Southeast Asia; and Buddhist Reli- 

gious Year.] 
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Buddhist Cultic Life in East Asia 

The abundance of rituals, ceremonies, and special ob- 

servances among the great variety of schools and tradi- 

tions of East Asian Buddhism precludes all but the most 

cursory survey of their cultic life, but for our purposes 

we may outline cultic practices under three major head- 

ings: those that are limited to, or primarily observed 

by, the clergy, generally in a monastic setting; those 

that involve lay participation and the wider public; and 

those that originated in Buddhist institutions but are 

now secularized. Although the practices I shall describe 

are more or less common to all East Asia countries, this 

article will focus on Japan, which has retained many of 

the traditional forms of Buddhist cultic life and remains 

the most active East Asian Buddhist culture. 

Among the first group of cultic practices found among 

the monastic and priestly communities are rituals of or- 

dination, accession ceremonies, religious disciplines 

(such as meditative and contemplative practices), mo- 

nastic rituals (governing all aspects of the lives of the 

order), worship services, commemorative rituals, fu- 

neral and memorial rites, formalized lectures and de- 

bates, and Tantric rituals such as the goma and kanjo 

(consecration rites). Various other premodern observ- 

ances expressed the Buddhist worldview. These rituals 

included ceremonies for the freeing of captured ani- 

mals, prayer services for the imperial household, for 

peace, and for the prosperity of the state, observance of 

imperial birthdays, and rites of exorcism in times of 

danger to the person or the community. 

Included in the second group of practices, those that 

involve mass participation and frequently integrate folk 

beliefs and local customs, are such cultic events as the 

New Year service and the midsummer Ullambana fes- 

tival (sometimes referred to as All Souls’ Day); the cel- 

ebrations relating to the life of Sakyamuni Buddha—his 

birthday, his enlightenment, and his decease, or parinir- 

vana; vegetarian feasts and the honoring of Buddha rel- 

ics; the observance of the spring and autumn equinoxes 

(primarily in Japan); the commemoration of the birth 

and death anniversaries of the Buddha, founders and 

successive masters of schools or lineages; daily home 

services before the family altar; wedding ceremonies, 

funerals, and memorial services; the taking of the for- 

mal vows of Buddhist life; the copying of scriptures and 

Buddha images and the sculpting of Buddhas and bo- 

dhisattvas as meritorious acts; pilgrimages and proces- 

sions, and so on. 

Among the third group are ritual traditions that orig- 

inated in or were intimately connected with Buddhist 

institutions but have only nominal relations with them 

today: dance, theater, ballads, the arts of the tea cere- 
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mony and flower arranging, calligraphy, archery, and 

so forth. In this category we must also include the time- 

honored social practice (called senbetsu in Japanese) of 
giving envelopes containing money when a person 

leaves home on a voyage or for a more permanent so- 

journ, and a similar practice on occasions of marriage, 

birth, and death. This custom, emphasizing mutual help 
in times of need, is based on the Buddhist teaching of 

the interrelationship and interconnectedness of all life. 

In many of these religious rituals the cultic ritual of 

chanting the scriptures is a central practice. The chant- 

ing of scriptures, chosen to suit the particular school 

and the occasion, fulfills several important functions: 

praise of the virtues of the Buddha and his teachings, 
expression of gratitude to the Buddha and all beings 

that make possible the deliverance from samsdra, repen- 

tance for past evils (which may be a separate ritual ser- 

vice by itself), the vow to attain supreme enlighten- 

ment, the celebration of the dharma lineage, and the 

wish to share the accumulated merits of religious prac- 
tice with all beings on the Buddhist path. Functionally, 

the chanting intoned in various melodic and rhythmic 

patterns and punctuated with musical instruments— 

gongs, bells, wooden clappers, wind instruments, and so 

forth—creates the atmosphere of sacred space and time, 

preparing the participants to enter a religious mode of 

being. 

No study of cultic rituals would be complete without 

mentioning the religious implements and icons used. 

These include the primary objects of worship—images 

in sculpture or painting of Buddhas, bodhisattvas, pro- 

tective guardians, founding masters and their succes- 

sors, as well as sacred tablets or scrolls with names of 

Buddhas or bodhisattvas or with mantras written on 

them—and symbolic implements, such as the stupa or 

pagoda, the wheel of dharma, and various kinds of reli- 

quaries, denoting the presence of the Buddha. The altar 

generally holds the standard implements of religious 
worship. The home altar has a set of three implements: 

a candle holder, a flower vase, and a censer. In temples, 

the altar holds a set of five implements: a pair of candle 
holders, a pair of vases, and a censer. The candle sym- 

bolizes the wisdom of enlightenment, the flower, imper- 
manence, and the incense, purification. Fruits, rice, and 

vegetables are offerings made as expressions of grati- 

tude. 

The rules and regulations concerning the proper ar- 

ray of the clerical robe in accordance with ecclesiastical 

rank and religious occasion are also important aspects 

of ritual life. There are also religious implements that 
are unique to particular schools: the almsbowl and fly 

whisk (hossu), among other items, in Zen; the single- 

and three-pronged vajra and five-pronged vajra bell in 

Shingon; and extensive use of the rosary (nenju) in the 

Pure Land schools. We must also note the importance 

of the different musical instruments used especially to 

accompany chanting: gongs, bells, drums, wind and 

string instruments, and the mokugyo, the fish-shaped 

drum of hollow wood. 

The range, variety, and complexity of Buddhist cultic 

practices limit our discussion to only a few selected ex- 

amples of the major rituals (referred to by their Japa- 

nese names, since they are still observed today by the 

people). Unlike the Judeo-Christian tradition, which 

holds weekly religious services, the Buddhist life cen- 
ters around annual and seasonal rites. While some are 

common to all schools of Buddhism, each school retains 

its own particular rituals and festivals. Many of them 

are observed both at temples and homes, and some on 

a national scale. 

Common to all the various schools of Buddhism are 

the celebrations of the three major events in the life of 
Sakyamuni Buddha—birth, enlightenment, and de- 

cease. These are held on different days in countries 

dominated by Mahayana Buddhism, unlike the Wesak 

observance in the Theravada tradition, which combines 

all three major events of the Buddha’s life into a single 

religious holiday in May. The birthday celebration of 

the Buddha, which is known under a variety of names 

(Kanbutsu-e, Kotan-e, Bussh6-e), is said to have begun 

as early as the fourth century in China. The Chinese pil- 

grim Fa-hsien, who left China for India in 399 and re- 

turned in 414, reported seeing this event during his 

travels in Magadha and Khotan. Traditionally, it was 

held on the eighth day of the fourth lunar month as part 

of the monastic rituals. At one time it was elevated to 

an imperial ceremony in both China and Japan and at 

other times it was held in individual homes. Today it is 

observed on 8 April by the clergy and laity alike. The 

central altar is a flower-bedecked shrine, especially 

made for the occasion, with a figure of the infant Sa- 

kyamuni standing in a basin of sweet tea. The shrine, 

covered with spring flowers, symbolizes the garden of 

Lumbini, where the Buddha was born. The standing fig- 

ure with one hand pointing to the heavens and the other 

to the earth depicts the legend surrounding the Bud- 

dha’s birth, in which he is said to have taken seven 
steps to the east and proclaimed to the world, ‘‘Heavens 
above, heavens below, I alone am the World-Honored 

One.” At that time, the legend continues, the earth 

shook, beautiful music resounded throughout the uni- 

verse, and flower petals and sweet tea rained from the 

sky. Following the procession of monks or priests and 
the chanting of sutras, the believers, both young and 
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old, bow in obeisance to the Buddha image, pour sweet 

tea over it with a ladle, and receive flowers and sip 
sweet tea. 

Local variations on this basic ritual include simulta- 
neous lantern festivals, the drinking of the sweet tea 

made from herbs (thought to have a beneficial effect), 

prayer ceremonies for children’s health and well-being, 
and the use of sweet tea to make ink for writing amulets 
as preventives against calamity. Basically, the birthday 
celebration is a festive occasion, a time for joyful 
springtime celebration, coinciding with the beginning 
of the agricultural cycle. Thus, in contemporary Japan 

it is referred to as the Festival of Flowers (Hanama- 

tsuri). In some temples processions led by a white ele- 

phant (usually simulated on a float) carrying the flower- 

bedecked altar go through the village and towns, a 

legacy of ancient Indian practice. 

The observance marking the Buddha’s attainment of 

enlightenment (Jodo-e), generally held on 8 December, 

is a far more solemn occasion. A religious service is held 

in remembrance of the Buddha’s renunciation of the ex- 

tremes of hedonism and asceticism and his forty-nine- 

day meditation under the Bodhi Tree that culminated 

in his supreme enlightenment. On occasion the painting 

depicting the Buddha descending a mountain (signify- 

ing his abandonment of asceticism) is shown as a re- 

minder of the event. The Zen tradition holds an inten- 

sive training period, called réhatsu daisesshin, from 1 

through 8 December, emulating the enlightenment ex- 

perience of Sakyamuni Buddha and culminating in an 

all-night sitting until the dawn of 8 December. A typical 
sesshin begins at 2:00 or 3:00 a.m. and is followed by a 

lengthy chanting service, alternate sitting and walking 

meditations throughout the day, mid-afternoon tea, lec- 

ture or teishd (“presentation of inner meaning’”’), and 

private interviews with the master, and meals. The sit- 

ting, eating, and sleeping are generally all observed on 

the mat (tan) assigned to the practitioner. The seven- 

day period is said to be the ideal length to take care of 

the successive and alternating moods of eagerness, de- 

jection, doubt, boredom, resignation, and elation. The 

December training session is the most rigorous of all 

the sesshin held throughout the year. 
The anniversary of the death of the Buddha, his pari- 

nirvana, was traditionally commemorated on the fif- 

teenth day of the second lunar month. The ritual, 

known as Nehan-e, was observed in India by the great 

pilgrim Hsiian-tsang (596-664), and in China it was 

held under imperial auspices as early as the sixth cen- 

tury, during the Liang (502-557) and Ch’en (557-589) 
dynasties. In Japan it is first mentioned during the reign 

of the empress Suiko, also in the sixth century. Today, 
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it is observed on 15 February or 15 March. The ritual 

centers on the huge painting of the Buddha’s deathbed 
scene: the reclining Buddha lies peacefully on his right 
side, surrounded by waiting monks and nuns with ani- 

mals and birds of the forest forming the background. In 

some monasteries the cremation ceremony of Sakya- 

muni Buddha is reenacted, and the Buddha’s last ser- 

mon is chanted as a regular part of the service. 

All the above observances began in the monastic set- 

ting; later they were patronized by some imperial pow- 

ers, and in more recent centuries they included partici- 

pation of the lay public. Among the most popular of the 

rituals primarily for the laity is the Ullambana festival, 

known in Japan as Obon. Observed on 13-16 July, and 

sometimes in August, it began in the sixth century in 

China and soon after was introduced to Japan, where it 

incorporated many folk beliefs and local customs. At 

one time it was considered the most important Bud- 

dhist ritual sponsored by the state; an emperor would 

often order all the monasteries of the land to give lec- 

tures on the Ullambana Sutra in honor of seven past 

generations of parents. The origin of the Ullambana cer- 

emony is found in the legend of Moggallana (Skt., 

Maudgalyayana), who through transcendental vision 

saw his mother suffering in Avici hell. In order to save 

her he followed the advice of Sakyamuni Buddha and 

practiced charity by feeding hundreds of monks. 

Through this selfless act, he was able to save his 

mother. Moggal’s deed is extolled as a model of filial 

piety. In the major temples the ceremony was used to 

publicly display rare possesions, and frequently dra- 

matic performances were held for the laity. 

Today, the main purpose of Ullambana is to remem- 

ber the dead and to honor the ancestors. Buddhist 

household altars are prepared to receive the spirits of 

the dead, and the family graves are cleaned and flowers 

newly placed. Belief in the returning spirits is not 

Buddhist but originates in folk religion. In some areas 

bonfires are made to serve as beacons for the visiting 

spirits; in other areas the seasonal flowers placed before 
the graves are thought to carry spirits with them; in 

still others, dragonflies are believed to be carriers of the 

dead spirits. During Ullambana, colorful dances with 
drums, singing, and lanterns entertain the returning 

spirits. These dances originated with the odori nembutsu 

(dancing while calling on the name of Amida Buddha) 

of the Heian period (794-1185). Among some sects, the 

spirits of the dead are sent off in miniature sailboats, 
carrying candles, into the rivers and oceans. The Obon 

festivals held throughout Japan today are concluded 

with dancing around a temporary tower holding singers 

and drummers. Handclapping, drums, gongs, flutes, 
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and shamisen provide the rhythm and music. The local 

variations of Obon dances, which have become folk 

dances, are numerous and diverse. While much of the 

content of the Ullambana festival is non-Buddhist in or- 

igin, today the clergy holds services in both temples and 

homes and, while the chanting of sitras and the remem- 

brance of the dead is the primary ritual, the occasion is 

also used to instruct the people in the Buddha’s teach- 

ing. 

Another equally popular ritual, unique to Japanese 

Buddhism, is the Higan-e, the observance of the spring 

and autumn equinoxes. That it has become so much a 

part of the ritual life of the people is evident in the pop- 

ular saying, “Winter cold and summer heat end at higan 

(the spring and winter equinoxes).” Originating in the 

Heian period, the Higan-e is observed for the three days 

before and after the equinox. The number of days of ob- 

servance is said to have been based upon the six perfec- 

tions (padramitds)—giving, observance of the precepts, 

perseverance, effort, meditation, and wisdom—needed 

before one goes from this shore of samsdra to the further 

shore of nirvana (the literal meaning of higan is ‘“‘other 

shore’’). The ritual includes repentance of past sins and 

prays for enlightenment in the next life. It also includes 

the remembrance of the dead and visits to the family 

graves. In some cases pictorial representation of hells 

are displayed, sermons on hell and paradise are given, 

and the people are exhorted to aspire to the Pure Land. 

The offerings for the services, including sweets, rice, 

vegetables, and so forth, are distributed to the congre- 

gation, friends, and neighbors. As with the Ullambana 

festival, the spring and autumn equinoxes are occasions 

for the clergy to hold services in private homes. It is 

thought that the spring and winter equinoxes, being the 

most temperate times of the year, are ideal moments to 
reflect on the meaning of life and hear the teaching of 
the Buddha. 

Another popular Buddhist ritual is the New Year ser- 

vice. Special religious ceremonies are held close to mid- 

night on New Year’s Eve and early on the morning of 

New Year’s Day. At midnight the temple gongs are 

struck 108 times, signifying the 108 kinds of blind pas- 

sions (Skt., kleSas) that must be purified in the coming 

year. The New Year’s Day service (Shash6-e) was one of 

the most important observances in the imperial house- 

hold in the Nara period (710-795). Although Shintd in 

origin and nature, it has become part of the Buddhist 

tradition, and in the temples it remains the first impor- 

tant ritual of the New Year. The service is held to ex- 

press gratitude for the past year and to resolve to walk 

the Buddhist path in the coming year. It includes pray- 
ers for good health, success, and long life. 
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An important influence in the lives of East Asian peo- 
ples was the introduction of Buddhist funeral rites. Af- 
ter the advent of Buddhism, a number of rituals were 
observed to express gratitude to the dead, to console the 

spirits, and to channel the grief of the family and turn 

their thoughts to enlightenment. Funerary rites include 

the bedside service, wake, funeral, and cremation, as 

well as a series of memorial observances on the seventh, 

thirty-fifth, forty-ninth, and one-hundredth days, on the 

first, third, seventh, thirteenth, seventeenth, thirty- 

third, fiftieth, and one-hundredth years, and so on (some 

differences exist between the Chinese and Japanese 

practices). The determination of the memorial days and 

years is derived from a mixture of Buddhist ideas and 

ancestor worship. The most important of the memorial 

days is the forty-ninth, which, according to legend, is 

the length of time the spirit of the dead wanders before 

finding its final resting place. 

When a person dies, the “last water” is applied to 

moisten the lips, the body is bathed and properly 

clothed, in some cases a knife is placed on the body to 

drive away evil spirits, and the wake service is ob- 

served. A posthumous Buddhist name is given to the de- 

ceased, a memorial tablet is placed on the altar, and 

people gather to present “incense money” (kdden) in 

memory of the deceased. This is an expression of mu- 

tual aid in times of distress and a demonstration of sol- 

idarity among relatives, friends, and neighbors. The fu- 

neral service consists of sa&tra chanting, remembering 

and honoring the deceased, offering incense, and, as the 
conclusion to the rite, a vegetarian dinner during which 
sake and tea are served. 

Major religious observances related to the funeral 

rites are found in the commemorative services for the 

founders and successive heads of each Buddhist school 

(birthday commemorations are also very important). 

The anniversaries observed every fifty or one hundred 

years are considered the most significant. These are oc- 

casions to renew one’s commitment to the heritage, un- 

dertake the renovation of temple buildings, hold elabo- 

rate and colorful ceremonies, express gratitude to the 

teachers, and strengthen ties among the believers. An 

example of such a commemorative service is the case of 

Shinran (1173-1262), the founder of the Jodo Shinsha 

branch of Japanese Pure Land Buddhism, whose seven- 

hundredth memorial anniversary was observed in 1962 

and his eight-hundredth birthday celebration in 1973. 

Today there are ten subschools of Jodo Shinshta, the 

largest being the Hompa Honganjji, also known as Nishi 

Honganji, whose headquarters is in Kyoto, Japan. A 
monthly memorial service is held on the sixteenth day 
of each month, and in the Hompa Honganji a service, 
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called Héonko, is held every year from 9 January 

through 16 January to honor Shinran. (This service is 

held fom 21 through 28 November in the Higashi Hon- 

ganji subschool). During Hoonko, members congregate 

in their respective temples for a seven-day period of re- 

ligous services, consisting of chanting verses from Shin- 

ran’s writings (Shdshinge), reading Shinran’s biogra- 

phy (Godenshd), listening to sermons, and receiving the 

epistles of Rennyo, the eighth successor to Shinran and 

the principal preserver of the tradition. Traditionally, 

the followers ate only vegetarian meals for the seven 

days; in some areas all the shops were closed for the 

duration, since people went to the temples for services 

in the morning, afternoon, and evening and took some 

of their meals together there. As the most significant re- 
ligious observance for Jodo Shinshu believers, the me- 

morial service is held not only to honor the founder, but 

to reinstill his religious message. Thus, devotees engage 

in praising the virtues of Amida (Skt., Amitabha) Bud- 

dha, listening to and discussing the teaching, and pray- 

ing for the well-being of all people. 

The true significance of Hoonko should be understood 

in the context of the historical evolution of Pure Land 

Buddhism. As early as the fifth century, Pure Land rit- 
uals consisted of five observances: worship, praise of 

Amida Budhha’s virtues, aspiring for birth in the Pure 

Land, contemplative insight into reality, and turning 

over one’s accumulated merit to all beings. The first 

three observances were elaborations of Samatha (prepa- 

ration for meditation), and the fourth was the equiva- 

lent of vipasyanda (insight into reality), which was the 

primary goal of the religious life. It was T‘an-luan (475- 

542) who developed the basis of Pure Land thought cen- 

tered around this fivefold practice. 
Shan-tao (613-681) modified the ritual into the five 

true practices: (1) chanting and reading scriptures, (2) 

contemplation and meditation, (3) worship, (4) recita- 

tion of the name of Amida Buddha, and (5) praise con- 

sisting of obeisance as bodily act, singing as verbal act, 

meditation as mental act, aspiring to birth in the Pure 

land, and transferring merits to all beings. For Shan- 

tao, the most important was the fourth, the recitation 

of the name of Amida. 
By the time of Honen (1133-1212) in Japan the exclu- 

sive recitation of Amida’s name (the Nembutsu) became 

the one and only practice of Pure Land Buddhists. For 

Shinran, the saying of the Nembutsu included the 

praise of Amida’s view of salvation, gratitude for its 

blessings, repentance for one’s karmic evil, wish for 

birth in the Pure Land, and prayer for the well-being of 

all people. Thus, in the Hoonko service the Nembutsu 

flows spontaneously from the lips of the faithful 

throughout the seven-day observance, like ocean waves 

rising and falling as the religious mood dictates. 
In Jodo Shinsht the entire ritual act of the believer, 

then, is to be contained in the recitation of the Nem- 

butsu. Being a simple act, albeit expressing profound 

depths, it can be practiced by anyone, at any time, and 

under any circumstances. The primary goal of the 

Buddhist life, to sanctify everyday existence, is thus re- 

alized in this simple utterance. 

Such is the ultimate goal of all Buddhist cultic life— 

celebrating this life and affirming its value—not only in 

Jédo Shinsht but also in Zen, Nichiren, Shingon, and 

other schools. In Zen Buddhism the emphasis is not on 

the satori experience but rather its manifestation in 

“everyday mind,” whether chopping wood or carrying 

water; in the Nichiren school this life is the arena of 

bodhisattva activity, calling for the transformation of 

the world, following the ideals of the Lotus Sutra; and 

in Shingon Buddhism one cherishes the five elements 

that constitute the universe—earth, fire, water, ether, 

and space—as the very body of the Buddha. 

There are many other cultic practices that should be 

discussed, but space will permit us to mention only a 

few significant ones. A four-fold samadhi (meditation, 

trance) practice, originating in Chinese T‘ien-t‘ai and 

transmitted in Japanese Tendai, incorporated (1) sitting 

meditation, (2) chanting the name of Amitabha in cir- 

cumambulation of the meditation area, (3) contempla- 

tion based on the Dhdrani and Saddharmapundarika Sa- 

tras, and (4) forms of meditative practice other than the 

preceding. The first influenced the formation of Zen, the 

second, the practices of Pure Land Buddhism, and the 

third came to be intimately connected with Shingon. 

Rituals of repentance, important in Tendai and Zen, 

among others, remind the practitioners of past and po- 

tential karmic sins. Shingon and Tendai Esoteric tradi- 

tions, T6mitsu and Taimitsu respectively, utilize sacred 

syllables (mantra), symbolic gestures (mudra), and the 

cosmogram (mandala), the essential characteristics of 

each handed down in secret oral transmission. The 

time-honored ritual of satra copying (shaky), still pop- 

ular among Jédo, Shingon, and Tendai followers, is un- 

dertaken to bring repose to the spirits of the dead, ac- 

cumulate merit for the practitioner, and deepen faith in 

the sdtra copied. Pilgrimages to holy sites, centered 

around the cult of Kobo Daishi (Kuakai), founder of 

Shingon, have become a folk religious practice aimed at 

purifying the senses, cultivating self-awareness, and 

bringing a person closer to nature. 
[See also Buddhist Religious Year; Meditation, article 

on Buddhist Meditation; Nien-fo; and Priesthood, article 

on Buddhist Priesthood. The interrelationship of Bud- 
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dhist practice and the fine arts and architecture in East 

Asia is treated in Drama, article on East Asian Dance and 

Theater; Music, articles on Music and Religion in China, 

Korea, and Tibet and Music and Religion in Japan; and 

Temples, article on Buddhist Temple Compounds.] 

BIBLIOGRAPHY 

No comprehensive study on Buddhist cultic life is available 

in any language, but a handy, brief reference is Bukkyo gydji to 

sono shis6, edited by Matsuno Junko (Tokyo, 1976). Kenneth 

Ch‘en’s The Chinese Transformation of Buddhism (Princeton, 

1973) has a helpful chapter on Buddhist religious and social 

life. In it, he notes the pervasive influence of Buddhism: “In 

celebrating the festivals collectively, all classes of Chinese so- 

ciety . . . were drawn together by the unity and solidarity of a 

common faith. Such a feeling of communion may be traced to 

a great extent to the Mahayana emphasis on compassion and 

salvation for all sentient creatures” (p. 256). For cultic life in 

ninth-century China, see the translation by Edwin O. Rei- 

schauer, Ennin’s Dairy, and its companion volume, Ennin’s 

Travels to T‘ang China (both, New York, 1955). The best de- 

scription of the rituals and regulations in a Rinzai Zen mon- 

astery is in D. T. Suzuki’s The Training of a Zen Buddhist Monk 

(Kyoto, 1934). 

TAITETSU UNNO 

Buddhist Cultic Life in Tibet 

Traditional Tibetan religion, which exiled Tibetans 

still practice in the Himalayas, can be considered at 

once primitive, medieval, and modern. It is primitive in 

the sense that the majority of Tibetans believe in a su- 

pernatural order that animates natural phenomena at 

all levels. It can be considered medieval because the sa- 

cred subculture of monasticism still flourishes, and it is 

modern in the sense that since the mid-seventeenth cen- 

tury it has been vigorously nationalistic, centering its 

national life on a fully elaborated cult of the state. Call- 

ing itself the “integration of the Three Vehicles’’—the 

monastic (Hina-), messianic (Mahda-), and apocalyptic 

(Vajra-) Vehicles (yana)—Tibetan Buddhism is a contin- 

uation of the form of Buddhism that gradually devel- 

oped over fifteen hundred years in India. The Indian 

masters who came to Tibet as missionaries followed 

their usual practice of preserving the folk traditions 

they encountered, keeping them within ‘‘cultural sight” 

and symbolically incorporating them, in modified form, 

into the Buddhist universe. This Buddhist missionary 

strategy, variously described as assimilation, amalgam- 

ation, and syncretism, can be better understood as a 

process of transformation or transvaluation by which 

an old religious form is symbolically sublimated and di- 

rected to a new end. 

Before Buddhist missionaries reached Tibet, the Zan- 

zun empire of western Tibet and Sinkiang followed the 

Bon religion, an amalgamation of Inner Asian religious 

ideas and, perhaps, Zoroastrianism and shamanism. 

When Buddhism began to flourish in Tibet, Bon 

adapted numerous Buddhist doctrines and institutions 

to its own ends. Following the early Tibetan Buddhist 

(later called the Rfin-ma-pa) scheme of “nine vehi- 

cles’—the three traditional vehicles (Monk, Hermit, 

and Bodhisattva) and six Tantric vehicles (Action, Per- 

formance, Yoga, and Great, Greater, and Ultimate Tan- 

tras)—Bon developed its own scheme of Nine Vehicles. 

The Bon vehicles either syncretized and systematized 

the shamanistic practices of ancient Tibet or mirrored 

the Buddhist vehicles. [See Bon.] 

Tibetan Buddhists sharply distinguish between their 
cultic life and that of Bon. They have also attempted 

systematically to suppress shamanism, which they con- 

sider misguided, tribalistic, and violent. Certain Ti- 

betan Buddhist rituals, however, are related to the first 
four shamanistic Bon vehicles: Oracle Priest, Visionary 

Priest, Magician, and Healer. But there are basic differ- 

ences in the Tibetan Buddhist attitude toward, and the 

practice and content of, such rituals, which they consid- 

ered mundane rather than religious. For example, be- 

cause of their doctrine of transmigration and its con- 

comitant respect for animal life, the Buddhists do not 

engage in blood sacrifice. In place of animals they use 

ritual cakes and effigies as sacrificial offerings. 
While the Tibetan Buddhists believe in all the ancient 

gods of their nation and the numerous spirits of the 

land, sky, and underworld, they consider them to be fel- 

low wanderers in samsdra. They take the Buddhas and 

bodhisattvas much more seriously. Especially revered 

are the ‘‘precious incarnate lamas,” who are considered 
the human incarnations and quintessential representa- 

tives of the Buddha and bodhisattvas. Thus, their faith 

is rooted in the historical presence of the Buddha Sak- 

yamuni, his life teachings, and the monastic community 

(i.e., the Three Refuges); it flourishes by focusing on the 

celestial Tantric emanations of Sakyamuni, especially 

on the “terrific tutelaries’”’ (such as Yamantaka and 

Hayagriva); and the angelic bodhisattvas, especially 

Avalokitesvara, Manjusri, Vajrapani, and Tara in all her 

forms; it culminates in their enjoyment of the presence 

of the Incarnations, especially the Dalai Lama. [See 

Avalokitesvara; Mafijusri; Tara; and Dalai Lama.] 

The Tibetan mythic universe centers on the cycle of 

the bodhisattva of great compassion, Avalokitesvara, 

who is believed to protect and cultivate the Tibetan na- 
tion. Most Tibetans firmly rely on his immanent pres- 

ence in history. The great Dharma kings of Tibet—for 

example, the sixth-century monarch Sron-bstan-sgam- 
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po and, more recently, the Dalai Lamas—are consid- 
ered his incarnations. Geographically, the city of Lhasa, 
with its Jo-khan Monastery built by Sron-bstan, is the 
center of the blessed field of Avalokitesvara, but the 
bodhisattva’s most outstanding architectural symbol is 
the Potala Palace. This seventeenth-century palace, 
which stands on Red Mountain overlooking Lhasa, 
serves as an iconic memorial of the special covenant be- 

tween the compassionate messiah and his people. All 

Tibetan Buddhist domestic shrines have a picture of 

this monumental edifice. The Potala, an ancient Inner 

Asian fort, a tomb for ancient kings, a temple, monas- 

tery, royal palace, and government bureaucracy, is also 

a mandala—a heavenly palace of the perfect, pure land 
of the bodhisattva on earth. Inside, the ritual gateways 
to numerous other divine mandalas/universes are simul- 
taneously upheld. The building itself is an excellent ex- 

ample of the complexities of the Tibetan faith. 
According to the Tibetan Buddhist idea of spiritual 

evolution, two stores—the store of merit and the store 

of wisdom—amust be gathered for a person to advance 
toward better rebirths and eventual Buddhahood. The 
simple person mainly concentrates on merit while vi- 

cariously gathering wisdom by supporting those who 

pursue study, reflection, and contemplation in order to 

gain wisdom. Merit can be accumulated by body, 

speech, and mind as these evolve toward the evolution- 
ary consummation of body, speech, and mind that is 

Buddhahood. An important religious act of Tibetan la- 

ity and monastics is pilgrimage to, and circumambula- 
tion of, sacred sites. For Tibetans from all walks of life, 

the Potala and Lhasa are the hub of this devotional 
movement. [See also Merit, article on Buddhist Con- 

cepts, and Pilgrimage, article on Tibetan Pilgrimage.] 

The basic Tibetan religious service, whether one of 

solitary contemplation or public ritual, has seven 
branches: prostration/refuge, sacrifice/offering, confes- 

sion/absolution, congratulation of others’ merit, invo- 

cation of Buddhas to teach, prayer for the continuing 
presence of enlightened beings, and dedication of merit 

to benefit all beings. Tibetan pilgrims often spend 
months circumambulating Lhasa and the Potala, pros- 

trating themselves in the road once every step, reciting 
their prayers, which they dramatize by making ritual 

gestures, and focusing their minds on the presence of 

the living messiah in his mansion. When not on pilgrim- 
age, Tibetans chant the mantra wheel of the bodhi- 

sattva, his “heart mantra,” “Om mani padme htm,” 

keeping the rhythm of their work or motion or follow- 
ing their fingers touring the 108-bead rosaries they 
carry. During these physical and verbal devotions, the 

mind is focused on simple devices of visualization, such 

as a luminous wheel of light made of the six syllables of 
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the mantra. As they recite, the Tibetans visualize it turn- 

ing, radiating rainbow light rays that drive away evil 

and fill them and all other beings with bliss and peace. 

As a reminder of this they often carry a mani prayer 

wheel. Tibetans also erect stupa monuments to represent 

the Buddha’s mind, commission the printing and read- 

ing of texts to honor the Buddha’s speech, and commis- 

sion icons and statues to commemorate his body. 
The monastics have other important ceremonies: rit- 

uals of ordination (for novices and fully ordained monks 

or nuns), monthly rituals of purification, summertime 

rituals of retreat, and rituals of accession to higher 

ranks and offices within the monastic hierarchy. In the 

Dge-lugs-pa, the largest Tibetan monastic order, a 

whole series of stages relate to education, practice, and 

attainment. For example, certain practices and fields of 

study, which take about twenty years, lead to the dge- 

bSes (geshe) degree. This is followed by passage into the 

nine-year program of the Tantric colleges, where the Es- 

oteric study and practice intensify until one reaches the 

Vajra Master stage, involving a lengthy retreat. [See 

Dge-lugs-pa.] Then there is the process of transmitting 

what one has mastered to younger monks—through 

teaching, debate, composition, and in the ceremonial 

setting of initiation. The clergy performs many func- 

tions for the laity: they administer the refuges, super- 

vise the entrance into Buddhism or renewal of the faith, 

give the bodhisattva vows and precepts, and conduct pu- 

rification rites. Monks also consult oracles, give advice, 

dispense medicine, and in extreme cases, exorcise ma- 
lignant influences. [See Priesthood, article on Buddhist 

Priesthood.] 

The monastic government, centered in the All-victo- 

rious Dga’-ldan Palace, originally in ‘Bras-spuns Mon- 

astery but since the seventeenth century located in the 

Potala, continually renews the sense of national millen- 

nium through a cycle of yearly festivals and perfor- 

mances. The most important of these is the Great 

Prayer Festival, held in Lhasa at the lunar new year in 

spring, from the new moon to the full moon of the first 

month. Founded in 1409 by Tson-kha-pa, the festival 

commemorates the fortnight when Sakyamuni Buddha 

performed triumphal miracles at Sravasti. The keys to 

the city are handed over to the abbots of the major 
monasteries and the entire city becomes a monastery 

for the two weeks. If we recall that monasticism itself is 

an institutional form of millennialism, a microcosmic 

society wherein individuals and their relations have 

been sanctified into a “pure land” millennial quality of 

goodness, then we can recognize in this yearly festival 

a renewal of the millennial sense of nationhood Tibet- 

ans enjoy as the chosen people of AvalokiteSvara. Dur- 
ing the first celebration of this festival, Tson-kha-pa of- 
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fered a heavenly crown and royal ornaments to the 
Sakyamuni image in the Jo-khan Cathedral to symbol- 

ize Tibet’s commitment to the vision of Sakyamuni’s 
eternal presence on the subtle plane, affirming the apoc- 

alyptic core of Tibet’s culture. [See the biography of 

Tson-kha-pa.] The fifth Dalai Lama and his colleagues 

and successors invested considerable effort in writing 

history, in sponsoring the national theater troupe, and 

in instituting fashions of dress connected with the na- 

tional pageant, masquerade dances, butter-sculpture 

contests, and so on. They sought systematically to foster 

the cult of the nation as a link to the benevolent bodhi- 

sattvas, its service a form of the merit and altruism cen- 

tral to the religious practices of the monastic and mes- 

sianic vehicles. 

Many of the ritual practices that link the monastics 

to the laity are formalized in the three lower categories 

of Tantra: Action (Carya), Performance (Kriya) and 

Yoga Tantras. The important deities are the bodhisat- 

tvas Avalokitesvara, Mafijusri, Vajrapani, Tara, and Us- 

nisavijaya, and such protectors as Mahakala and Sri- 

devi. For the lama’s own spiritual progress, he concen- 

trates on the Unexcelled Yoga Tantras (Anuttara- 

yoga Tantra), wherein the highest practices are taught 

and studied. The major cycles of these Tantras are Gu- 

hyasamaja, Cakrasamvara, Yamantaka, Hevajra, Haya- 

griva, Vajrakila, and Kalacakra. These tutelary forms of 

Buddha are at the core of the culture, key to the study, 

personal practice, realization, identity, and activity of 

the most learned lamas, the reincarnations who are cen- 

tral within the national cult. 

In practice, the Unexcelled Yoga Tantras are divided 

into two stages: creation and perfection. The creation 

stage centers on the discipline of the imagination 

known as “‘purification of perception.’ Here the yogin 

systematically envisions a perfect self-identity and a 

perfect environment, training himself to enter at will a 

fully elaborated alternative reality, more or less heav- 

enly in quality. Its sequence is called the “conversion 

into the Three Bodies.” The ordinary life cycle of death, 

between-state (antarabhava), and birth/life is converted 

into the perfection of the Buddha bodies of Truth, Be- 

atitude, and Emanation, respectively. When the yogin 

can completely withdraw from all perceptions of ordi- 

nariness into a universe of aesthetic perfection, the cre- 

ation stage is over. 

The perfection stage, with its six-branch or its five- 

stage (depending on the system) yoga, now begins. Here 

the yogin goes beyond merely imagining the death, be- 

tween, and rebirth stages and enters into trance states 

during which outer breath ceases and the coarse five 

sense-consciousnesses are dissolved. He or she enters in- 
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ner, subtle states of death and bliss, with the subtle con- 

sciousness directed toward achieving a conscious abil- 

ity to control the subtlest biological processes. The 

famous ‘‘six yogas of Na-ro-pa’’—those of heat, magic 

body, dream, between-state, clear light, and transfer- 

ence—all involve the yogic technology of the perfection 

stage. 
Whatever the reality underlying the depth psychology 

of these Unexcelled Yoga Tantras, the highest Tibetan 

lamas are considered masters of the Tantras and re- 

garded with awe. Most Tibetans are aware of the exis- 

tence and nature of these yogas and believe that the la- 

mas are able to master the death and rebirth process 

and will return, through reincarnation, to bless and 

guide their people. These Tantras also have elaborate 

liturgies for bringing to fruition religious aims in the 

world. The goals of the Tantras are called ‘“‘accomplish- 

ments” (siddhi) and are classified as either transcendent 

or mundane. The ‘‘transcendent accomplishment’ is 

simply Buddhahood, which automatically contains all 

lesser accomplishments. And the most important liturg- 

ical forms—such as the Esoteric anointment or initia- 

tion (abhiseka) rites—lead to this accomplishment. 

Elaborate rites are needed to construct the mandala pal- 

ace and to transform the ordinary body, speech, and 

mind of the initiate into divine, or Buddha, body, 

speech, and mind. The yogin carefully integrates the 

patterns of these rites and reenacts them later during 

contemplation. 

There are also numerous rites, which we might call 

magical in nature, performed to attain mundane ac- 

complishments. These rites fall into four main catego- 

ries: (1) pacification rites (to pacify, bless, and heal); (2) 

augmentative rites (to increase lifespan and good luck 

and to generate bounty and wealth); (3) empowering 

rites (to enhance control of divine and human individ- 

ual and social forces, to tame and discipline); and (4) 

terrific rites (to protect against evil and remove obsta- 

cles; exceptionally, these rites may involve-the taking of 

sentient life). 

Interestingly, the functions of the Bon vehicles of or- 

acle, visionary, magician, and healing priests are here 

assumed by the highest Buddhist leaders within the 

transcendentalistic framework of one of the Anuttara- 

yoga Tantra cycles. Oracular functions fit in the third 

category, visionary in the second, and magical in all but 

especially the fourth; life-enhancing functions belong to 
the first and second. 

There are so many elaborate ceremonies that it is im- 

possible to deal with them in any detail. One of these is 

linked to the cult of the state oracle maintained at the 
Gnas-chun Monastery, originally next to ’Bras-spuns 
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near Lhasa, and now rebuilt at Dharamsala. Pe-har, Ti- 
bet’s major tribal deity, was tamed by Padmasam- 
bhava, the eighth-century apocalyptic Buddhist mis- 
sionary. He was not destroyed but was bound by oath 
to give up the sacrificial cult with which he was previ- 
ously worshiped. Instead, he was to be offered the sac- 
rifice of egotism by people devoted to the Buddhist 
Dharma; in exchange, he would protect and counsel 
them. Thus, a ritual connected to the cycle of Haya- 
griva, the major terrific form of Avalokitesvara, was 
created. It was performed by specially trained monks 
who would evoke Pe-har's chief ‘‘minister” angel, as the 
deity himself was too potent to be evoked safely. This 

angelic minister, Rdo-rje-drag-ldan, would possess one 

particular monk, able to serve as medium, who would 

then demonstrate supernormal powers to prove the 

presence of the deity and, more importantly, provide in- 

formation to the state, respond to questions, give warn- 
ings of impending danger, and so on. 

During every New Year festival, the oracle monk, 

dressed in ceremonial garb, is brought before the Dalai 

Lama in public. While in a trance state, he blesses the 

state and the people, stalks about among the ministers 

of state in case there are any unworthy ones, and, to 

roars of public approval, shoots a symbolic arrow at the 

heart of the scapegoat effigy in which all the evil of the 

previous year is magically entrapped. The effigy, made 

of butter and flour, is then burned in a spectacular bon- 
fire. 

This ceremony contains the most primordial energies 

from the deepest recesses of the Tibetan tribal con- 

sciousness, yet it is fully integrated with the national 

devotion to Buddhism. It expresses the Buddhist ideals 

of compassion, selflessness, national nonviolence, and 

persistence in the monastic disciplines, which have as 

their aim self-transformation—the highest possible end 

of human life. 
[See also Buddhism, Schools of, articles on Tibetan 

Buddhism and Esoteric Buddhism; Buddhism, article on 

Buddhism in Tibet; Tibetan Religions, overview article; 

and Mandalas, article on Buddhist Mandalas.] 
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ROBERT A. F. THURMAN 

Hindu Cultic Life 

Although there is great variety in the forms of cultic 

life in Hinduism, some common themes may be identi- 

fied that characterize the general religious impulse be- 

hind their variety. One important theme is that of ritual 

enhancement: cultic practice aims at sustaining or im- 

proving the circumstances of the worshiper. These aims 

may be immediate and practical, such as the healing of 

disease, avoidance of the destructive influences of ma- 

levolent forces, fertility of crops, animals, and persons, 

and maintenance of family solidarity; or they may be 

more soteriological in character, such as the pursuit of 

liberation (moksa) from the bondage of rebirth. In this 

way, cultic life may be seen as a series of elaborate 

strategies for the enhancement of an individual’s or 

group’s situation as defined in terms of both worldly 
and transcendent goals. 

A second theme centers on the ordering function of 

cultic life. Ceremonies frequently require the creation 

and/or maintenance of conditions of ritual purity. This 

purity may be temporary, brought about through bath- 

ing, cleaning, and providing substances deemed pure 

and religiously efficacious for the various rites, or it 

may be of a more permanent sort, such as the employ- 

ment of members of castes, especially in their roles as 

priests, who are deemed sufficiently pure within the 

caste hierarchy to make their participation in cultic 

performances ritually effective. 
A third theme is that of negotiation or exchange, in 

which cultic performances become occasions for giving 
human resources of food, gifts, and devotion to super- 

natural entities and powers in exchange for human 
well-being, which is understood to flow from those 

persons and powers as a consequence of the rite. While 

this negotiation process may have as its goal the pursuit 

of order and the existential enhancement of the wor- 

shiper, it may also involve episodes that are chaotic 

and/or playful. 

The major forms of cultic practice in the Hindu tra- 

dition include sacrifice (yajfa); ceremonies for the 

ancestors ($raddha); life cycle rituals (samskdra); medi- 

tational or ascetic practices (tapas); worship of deities 

(puja); pilgrimage (ydtra); personal vows (vrata); festi- 

vals and fairs (utsava, meld); sacred calendars (pan- 

canga); and religious healing or exorcism (cikitsda). 
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Some of these cultic practices have ancient textual war- 
rants for their authority that date back to the period of 

the Vedas and that are perpetuated by members of the 
traditional priestly castes, especially brahmans. Others 

are preserved in oral tradition among castes and com- 

munities further removed from the ritual texts and 

practices of the traditional religious elite groups. In 

both cases, these cultic traditions rest on the assump- 

tions of their participants that they possess long-stand- 

ing authority and efficacy. 

Sacrifice. As both the Vedas and the Brahmanas, 

books of ritual instruction and commentary, attest, sac- 

rifice (yajna) is among the earliest forms of cultic life. 

The sacrifices are distinguished in the later literature 

between those performed in temporarily constructed 

enclosures or in the open air for larger communities 

(the Srauta, lit. “solemn,” rites) and those that are re- 

stricted to individual households and are performed in- 

doors. At the center of Vedic sacrifice is the use of fire 

and the ritual transformation of the patron or sacrificer 

(yajamana), who is given rebirth through the sacrifice 

into the world of the gods. Fire is personified as the god 

Agni, who mediates between the worlds of gods and hu- 

mans and who is associated with the warmth of the 

world and its creatures. Priests who maintain sufficient 

purity act on behalf of the patron who sponsors the sac- 

rifice and for whom the benefits of the rite accrue. The 

Vedic Srauta sacrifices frequently employed sixteen or 

seventeen brahmans in various specialized roles. The 

priests offered oblations of milk, butter, honey, grains, 

fruits, animals, water, and soma, the elixir of immortal- 

ity (amrta), along with recitations of mantras. The 

Srauta sacrifices included the Agnihotra, a relatively 

simple morning and evening series of offerings; the As- 

vamedha, in which a horse roamed for a year to mea- 

sure the boundaries of the kingdom and then was cap- 

tured and sacrificed to the gods for the protection and 

well-being of the kingdom; the Rajasuya, which conse- 

crated the king by putting him through a ritual rebirth 

that included the rebirth of the cosmos; and the Agni- 

cayana, which reinvigorated the cosmos by construct- 

ing an altar of fire, feeding the gods offerings of divine 

drink, and providing a voice for divine speech through 

the sustained recitation of sacred formulas. 

Usually a king or tribal leader served as the sponsor 

of such sacrifices on behalf of his clan and the world as 

a whole. In this way, the sacrifice had as a specific goal 

the enhancement of a particular individual and as a 

general goal, universal enhancement. The fire served as 

the symbol connecting personal, political, cosmological, 

and metaphysical understandings of the world through 

its capacity to serve as element, deity, animating power 

in all beings, and receptacle of offerings. These offerings 
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usually involved the blood sacrifice of animals and the 

brewing of soma, a beverage having hallucinogenic 
properties and believed to contain immortalizing power 

much desired by the gods. The aim of the Srauta rites 

was to reestablish or maintain the welfare of the uni- 

verse. They provided food, long life, sons, cattle, and 

power; they did not seek to confer release from the 

world (moksa) but to sustain it in its optimal form. The 

sacrifice, with its fire at the center, served as the axis 

around which the cosmos, containing all that moves 

and does not move, journeyed through time and space. 

Since the Vedic period these rites have undergone grad- 

ual eclipse, and in the present day they are performed 

only occasionally by groups of brahmans who raise the 

funds for their performance through contributions. 

Following similar patterns resting on the same reli- 

gious beliefs and assumptions, the domestic (grhya) rit- 

uals articulated the’ religious concerns of people rooted 

in the world of family and kingdom. The head of the 

household served as the patron or sacrificer before the 

household fire by offering butter and grain cakes var- 
iously directed at the gods, ancestors, all beings, sages, 

and men, all of whom often appear in the guise of 

guests and beggars. These rites, along with the life-cycle 

rituals (samskdras), continue to be performed by tradi- 

tionalist brahmans. In addition, the Vedic tradition of 

sacrifice has had a profound influence over other forms 

of cultic life beyond the boundaries of Brahmanical 

practice, from temple worship to popular fairs and fes- 

tivals. [See also Vedism and Brahmanism.] 

Ancestor Rituals. The Sraddha rites, or ceremonies 

performed for the dead, begin at the conclusion of the 

corpse’s cremation. According to the textual traditions 

of the Grhyasitras, which were contemporary with the 

Brahmanas, the rites should last for a year, although 

twelve days as a symbolic year is the more common 

pattern. These Sraddha rites continue to be performed 

among brahmans and other castes traditionally under- 

stood to be ‘‘twice-born” and therefore eligible for the 

benefits of Vedic rites and knowledge. After the eldest 

son, serving as the sacrificer, has ignited the cremation 

fire and the body is consumed, a temporary ritual body 

(pinda) fashioned from cooked rice is assembled over a 

period of ten days. This body contains the ghost (preta) 

and serves as a receptable for subsequent offerings, thus 

enabling the deceased to be nourished on the long jour- 
ney to join the ancestors in the divine world. On the 
final day the assembled body is cut into three pieces 

and merged with pindas representing the deceased’s fa- 

ther, grandfather, and great-grandfather dwelling in 

the earth, atmosphere, and heavens, respectively. These 

rites establish the deceased harmoniously within their 

appropriate worlds and prevent them from becoming 
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hungry and haunting their living descendants. In this 

way the ceremony honors and serves the needs of the 
ancestors, seeks their influence within the world of the 

dead for the benefit of the living, and protects the living 

community from potential peril wrought by ancestors 

insufficiently sustained in their respective worlds. 

Other ceremonies, performed on the new-moon day of 

each month, provide ritual veneration of the ancestors 

as part of the regular rhythms of the religious calendar. 

In these rites a brahman—and in some parts of India, a 

crow—represents the ancestor and receives offerings of 

pindas, water, and sesame seeds from his descendants. 

Annually the descendants journey to sacred sites and 

rivers to have pinda ceremonies performed. [See also 

Domestic Observances, article on Hindu Practices.] 

Life-Cycle Rites. The literal meaning of samskdra is 

“refined” or ‘“‘well-accomplished,” and thus the sam- 
skaras, or life-cycle rites, are directed at the ritual 

perfectien or consecration of an individual at various 

moments in life. The traditional number of these rites 

varies with different texts and performance traditions, 

most of them having from twelve to sixteen rituals that 

might be performed throughout a person’s life. These 
include rites for auspicious conception, the birth of a 

son, safe delivery, birth (Jatakarman), naming the child, 

first solid food, first haircut, initiation into learning the 

Vedas (Upanayana), and first hearing of the sacred Ga- 

yatri mantra—thus marking the transition into the first 

of the four life stages (asramas), namely, studentship 

(brahmacarya). The marriage rite (Vivaha) marks the 

onset of the second stage, that of the householder 

(grhastha). Samskara performance calls for fire, offer- 

ings, and brahmans to receive the offerings that remain 

after the gods and ancestors have been honored. 

Although today only a relatively few groups of brah- 

mans maintain the yajfa traditions, the larger patterns 

of Vedic sacrifice have continued to shape later cultic 

life. The sacrifice’s concern for achieving ultimate con- 

ceptual order and performative effectiveness found new 

voice in the speculative and ascetic traditions making 

use of a number of meditative techniques, the best- 

known of which is yoga. The concern for the constitu- 

ency of the ancestors continued to be articulated in the 

Sraddha rites, in which descendants construct new and 

purified bodies for the dead. The worship of the gods, 

which is not emphasized in yoga and Sraddha_ prac- 

tices, becomes highly developed in the tradition of 

puja, which makes use of permanent or disposable im- 

ages of gods and goddesses. [See also Rites of Passage, 

article on Hindu Rites.] 
Ascetic and Meditational Practices. The practice of 

sacrifice in ancient India yielded a tradition of specula- 

tion on the sources and meanings of the sacrifice itself. 
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The ritual commentaries (Brahmanas) invited medita- 

tions on the homologies between elements of the sacri- 

fice and those of the cosmos and the individual in order 

to identify that which lay at the source of all reality. 

Knowledge paralleled ritual exactitude as a source of 

power to participate in and even transcend profane 

time and space. The practice of asceticism (tapas) pro- 

vided the moral, physical, psychological, and intellec- 

tual environment in which the one who knows the inner 

meanings of the sacrifice might achieve proximate or 

ultimate religious transformation. [See Tapas.] 

Ascetic and meditational practice is probably the 

most ancient Hindu religious practice. Evidence from 

images and cylinder seals from the Indus Valley of the 

third millennium BcE suggests that ascetic practices 

were part of this pre-Vedic culture. As speculation 

about the homologies between the sacrifice and the ya- 

jamdna (patron or sacrificer) grew during the late Vedic 

and Brahmanic periods, the fire of the sacrifice became 

identified with the bodily warmth produced during pro- 

longed periods of meditation. As an acquired skill re- 

sulting from intense practice, tapas was principally a 

technique for achieving power and therefore had no in- 

herently moral quality; it became a means by which 

one might appropriate the creative heat that animates 

the Vedic fire and thereby direct its power toward one’s 

own ends. In the epic and Puranic traditions, gods and 

demons alike make use of ascetic practice in order to 

overpower or resist their opponents. As the internaliza- 

tion of the creative heat of the cosmos, tapas came to be 

recognized by virtually every religious and philosophi- 

cal tradition in South Asia as a valuable or necessary 

component in the pursuit of both proximate and ulti- 

mate religious goals. The Bhagavadgita classifies tapas 

according to its uses or goals; it recognizes the purpose 

of release from rebirth, which it considers to be a 

“pure” goal; the purpose of obtaining supernatural 

powers; and the purpose of increasing one’s enjoyment 

of worldly pleasures. These three goals are classified as 

sattva (‘luminosity’), rajas (“energy”), and tamas (‘‘in- 

ertia”’), respectively. 
The traditions of tapas that have been most system- 

atically formulated are those of rajayoga, that is, the 

classical system of Yoga as taught by Patafijali; the con- 

trolling of bodily and mental states, or hathayoga; and 

the use of complex visual and aural symbolization 

drawing upon sexual and ritual imagery in order to 

achieve powerful and highly desirable religious experi- 

ences, or Tantra. As a form of tapas, Yoga draws 

upon ancient traditions of South and Central Asian sha- 
manism in which trances were induced through strict 

regulation of diet, breathing, bodily movement, and 

autosuggestion in order to ascend into ecstatic states. 
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During the Upanisadic period (c. 800 BcE-200 cE) there 
emerged further systematic formulations that classified 

bodily and mental states in a finely distinguished hier- 

archy leading to moksa (release from rebirth) as its ul- 

timate goal. One of the most important of these various 
meditational traditions found precise articulation by 

Patafijali in his Yoga Sdtra, written probably during 

the Gupta period (320-540 ce), with important later 

commentaries such as the sixteenth-century Yogavart- 

tika of Vijhanabhiksu. The social contexts of yogic cultic 

practice were small communities of ascetics assembled 

around a guru (‘teacher’) who was highly regarded for 
his skills in the practice and for personal religious cha- 

risma. This classical formulation of Yoga remained 

largely compatible with Brahmanical orthodoxy and or- 

thopraxis. [See also Yoga; Hathayoga; and the biography 

of Patanjali.] 

The practice of asceticism found particular favor 

among sectarian devotees of Siva, the mythological em- 

bodiment of ascetic power. This tradition combined the 

classical with the more esoteric and eroticized practices 

and postures of the non-Vedic traditions of Tantra. 

Unlike the ascetic traditions of Brahmanic culture, 

which held sensory experience suspect and emphasized 

celibacy and the restraint of erotic impulses, Tantric 

practice pursued the senses by integrating erotic desire 

into ascetic transcendence. [See Tantrism, article on 

Hindu Tantrism.] Building on the techniques of hatha- 

yoga, the vamamarga, or “‘left-path’’—indicating devia- 

tion from the “right-path,”’ or Brahmanic orthopraxis— 

provides for practitioners to become initiated into “‘cir- 

cles” (cakras) in which males identify with Siva and fe- 

males with Sakti, his consort. While Vedic and Tantric 

mantras are chanted the adept heightens his or her 

sense experience by consuming Cannabis sativa fol- 

lowed by fish, meat, aphrodisiacs, and liquor, and by 

engaging in sexual union with the consort. The female 

practitioners, called Saktis, imitate the active role of the 

Goddess in the cosmos by initiating sexual union with 

the males who take the role of Siva. By a highly stylized 

process the male adept simultaneously retrains his 

mind, his breath, and the flow of his semen. The inten- 

sity of these forms of control is understood to pull up 

the animating power of the universe (kundalini) through 
the physical body into the subtle body and finally to 

merge with the Siva-Sakti principles at the center of the 

cosmos. This experience is believed to result in a quick, 

though potentially quite dangerous, path to moksa. [See 

also Kundalini and Cakras.] 

Tantric practice and imagery inspired much of In- 

dia’s erotic art, much of which is founded on the iconog- 

raphy of Siva’s ithyphallic emblem (linga) located in the 
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center of Sakti’s ‘‘seat”’ or ‘‘vulva” (pitha). By reversing 

the logic of orthoprax asceticism, which stressed re- 

nunciation of sensuality as the means of overcoming at- 

tachment to the world and its consequences for karman 

and suffering, Tantra exploited sensual experience and 

placed the practitioner in the midst of heightened sen- 

suality, using its power for mystical ends. This radical 

reinterpretation of the traditions of tapas never won fa- 

vor in the Brahmanical tradition, but remained a mar- 

ginal movement. It did, however, influence temple cul- 

tic life, especially in South India. [See also Samnyasa.] 

Worship of Deities. Derived from the Sanskrit root 

meaning ‘“‘honor’”’ or “worship,” puja involves the ritual 

offerings of foods, service, and gestures of respect usu- 

ally bestowed upon deities in their iconic forms. As a 

cultic tradition, puja appears to have emerged during 

the late Brahmanic period from the practice of honor- 

ing brahmans during their visits to the home. The prac- 

tice then became amalgamated into later bhakti, or de- 

votional Hinduism, through its classical textual 

formulation from the sixth century onward in ritual 

sections of the Puranas. Today, pajd is one of the most 

pervasive forms of Hindu worship, and is observed with 

varying degrees of complexity by most Hindus. The en- 

during popularity of puja as a cultic undertaking may 

be in part its ability to combine elements of Vedic prac- 

tice with popular religious sentiment. 

Pajas vary widely in ritual complexity, from simple 

offerings of sips of water, flowers, food, the recitation of 

mantras, the singing of devotional songs (Gratis, kir- 

tanas), and the waving of lighted camphor before the 

image, to extended ritual episodes that draw on Vedic 

texts involving offering hospitality, invocations, bathing 

and dressing the image, and offering many kinds of 

foods, flowers, and leaves. The image of the deity is fre- 
quently made of perishable materials such as clay or 

wood, and may be brought ceremoniously into the 

home. It is placed in a part of the household set aside 

for the deity’s residence and then ritually enlivened by 

establishing in it vital breath (pranapratistha). There it 

dwells as a living member of the household for a period 
of time and is then taken to a nearby river, temple tank, 

or ocean to be immersed, thereby dissolving back into 
its primal elements. 

Similar patterns of hospitality and praise may be 

seen in ptuijds performed in temples. The temple tradi- 
tions rely heavily on the images and mythologies of di- 

vine kingship: the deity is the king or queen of the uni- 
verse and the shrine is his or her palace. The temple 

images are periodically enthroned and taken in proces- 

sion around the ritual boundaries of the kingdom, 

where they are seen and adored by multitudes of wor- 
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shipers. The priests perform the duties associated with 

puja in both large public settings and small private ones 
for client worshipers. 

Central to the religious appeal of puja for many Hin- 

dus is the experience of darSana (‘auspicious seeing”). 
When an image of a deity is prepared and placed on 

view in the home or temple, appropriately honored and 

attired in festive costume, the deity makes himself or 

herself available to be seen by worshipers. The deity 
“sees’’ them and extends his or her grace to them, tan- 

gibly in the form of prasdda, the sacred food that, hav- 

ing been offered to the god or goddess and thus become 
sanctified by its proximity to the deity, is now returned 

to the worshiper. At the same time, the deity is ‘‘seen” 

by the worshiper, thereby establishing a visual and per- 

sonal moment of mutual religious contact. [See Puja, ar- 
ticle on Hindu Puja.] 

Pilgrimage. As with many other religious traditions, 

Hinduism has long valued visits to sacred places. These 

places are frequently associated with geographical fea- 
tures such as rivers (Gangotri, Allahabad, Banaras), 

places marking land’s end (Kanya Kumari, Rameés- 

varam, Dvarka), and mountains (Badrinath). Other 

shrines derive their sanctity from the deities who reside 

there, for example, Visnu at Puri and Tirupati, Krsna at 

Vrndavana, Siva at Ujjain and Nasik, the Goddess at 

Kamakhya, Madurai, and Kalighat. Some pilgrimage 

centers have appeal throughout the subcontinent, draw- 

ing pilgrims from upper classes and providing religious 

merit for those who journey the distance to receive the 

darsana of the deity enshrined there. Other centers are 

more regional, or local; they serve pilgrims from the 
more immediate areas and may have large constituen- 

cies from particular castes and groups of castes. The 

pan-Indian shrines are generally the centers for the 

“high gods and goddesses” of the Hindu pantheon who 

are celebrated in the Sanskrit lore of the epics and Pu- 

ranas, whereas the regional and local shrines house de- 

ities whose lore is carried more commonly through oral 

and non-Sanskritic literary sources; these regional dei- 

ties are, however, frequently associated with one of the 

“high gods.” Pilgrimages (ydtra) may be made at any 
time, but those undertaken in conjunction with sacred 

times in the religious year are understood to be partic- 

ularly efficacious. 
Pilgrims make the often arduous journey to shrines 

for many reasons: in order to honor the deity who lives 

there, to bring offerings, to celebrate the magnificent 

and heroic deeds performed there as told in the sacred 
lore of the shrine, to receive the deity’s grace through 

the experience of darsana, or “‘beholding,” to gain per- 

sonal religious merit, to derive specific benefits such as 

healing or the expiation of past misdeeds, or to enhance 

their personal status in their home communities when 

they return. Pilgrims often visit shrines as part of the 
performance of a vow (vrata) in which the pilgrimage 

becomes a gesture of gratitude given in exchange for 

benefits bestowed by the deity. Pilgrimages also serve 

as occasions in which Hindus temporarily move out of 

the hierarchical structures of home and village and en- 

ter into a more amorphous realm in which the pilgrims 

encounter one another as parts of a single generic reli- 

gious community with the shrine as its symbolic center. 

Finally, pilgrimages to shrines serve as occasions for re- 

ligious educations and microcosms of the religious life; 

they are journeys, at once personal and collective, 

through auspicious temporal and spatial contexts that 

enhance the devotees’ religious appropriation of their 

lives. [See also Pilgrimage, article on Hindu Pilgrimage.] 

Vows. A vrata, or vow, is a ritual practice undertaken 

for a specific length of time in order to achieve a partic- 

ular goal. It is usually undertaken by an individual and 

may include various forms of renunciation, such as fast- 

ing, celibacy, and an increased intensity of religious 

awareness that usually takes the form of reciting stories 

(katha). A vrata katha (‘‘vow story’’) can be either an- 

cient or contemporary, and its purpose is to disclose the 

origin of the vow and its efficacy. As a form of cultic 

practice, vrata is more commonly observed by women, 
and is often directed toward goddesses. The aims to be 

achieved through their observance of vratas are often 

quite immediate and pragmatic: the birth of children, 

particularly sons; success in business and on examina- 
tions; abundant harvests; healing of illness; return of an 

errant spouse; and so forth. The vrata involves a basic 

exchange in which the devotee demonstrates her (or his) 

heightened religious devotion and faith which the deity 

receives as a gift and in which she or he delights. In 

return, if the deity is satisfied that the vow was pure in 

its intent and execution, she or he rewards the devotee 

according to the request made in the vow. In this way 
the tradition of vrata makes use of the Hindu renuncia- 

tory impulse in order to contribute to the maintanence 

and enhancement of the everyday world. 

Fairs and Festivals. Just as nature passes through 

seasons of cold weather, heat, and the rains, Hindu re- 

ligious life passes through seasons marked by various 

collective religious observances. Each deity has his or 

her own month or season. Which festivals are observed 

is shaped in some measure by caste and sectariar. affil- 

iation. In North India, for example, the religious year 

begins in the month of Caitra (March-April), with the 

first festival being Navaratri, or ‘‘Nine Nights,” in honor 

of the Goddess. [See Navaratri.] As the hot season ap- 
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proaches the festival life takes on a more austere and 

ascetic character. It is the season for honoring the god- 

dess Sitala, the bringer of fever diseases. Her images are. 
cooled with water in an effort to prevent her (and the 

cosmos she embodies) from becoming overheated and 

thus conveying fever to worshipers. The monsoon, oc- 

curring during the months of Asadha (June-July) and 

Sravana (July-August), disrupts travel from place to 

place. It is the time when the various mendicants cease 

their pilgrimages and settle in shrines and hermitages 
for the rainy season to observe Caturmasya, or the 

“four-month” retreat. This period has its mythical par- 

allel in Visnu’s cosmic sleep. The full-moon night of the 

month of Asadha (June-July) is called Guru Parnima 

and is the time when Hindus pay homage to their reli- 

gious teachers. 

With the conclusion of the rainy season, festival life 

increases in intensity through the relatively cool and 

dry months that follow. The months of Sravana (July— 

August) and Bhadrapada (August-September) are filled 

with religious fairs (melds) held at shrines and temples, 

where the images of the deities are displayed for wor- 

shipers to receive their darsana (auspicious viewing). 

Melds are also recreational and commercial occasions 

for merchants and traders to set up temporary booths 

and sell their wares. An important festival during the 

waxing fortnight of the month of Sravana is Naga Pan- 

cami (“serpent’s fifth’’), because it falls on the fifth night 

of the fortnight. Snakes are particularly dangerous dur- 

ing the rainy season because the flooding forces them 

out of the subterranean holes in which they had taken 

refuge during the preceding hot, dry months. Although 

especially associated with Siva, the veneration and pro- 

pitiation of the serpent is acknowledged by Hindus 

from many different ranks. The full moon of the month 

of Sravana is the occasion for the honoring of brothers 

and sisters in the celebration of Raksa Bandhana 

(“tying the amulet”), in which sisters tie elaborately 

decorated wrist-ornaments on their brothers. 

The goddess Gauri and the gods Ganeéa and Krsna 

are celebrated during the month of Bhadrapada (Au- 

gust-September), followed in the fall season by the 

month of Agvina (September—October) with the rituals 

of remembrance of the ancestors (Pitr Paksa) in which 

the annual Vedic srdddha ceremonies are performed. 

This is followed by the second Navaratri, or nine-night 

worship of the Goddess, called Durga Puja. Rama is 

worshiped with sacred dramas and processions cele- 

brating his victory over the demon Ravana. During the 

following month of Kartika (October-November), the 

popular festival of Divali, a Vaisnava celebration par- 

ticularly popular among merchant castes, marks an- 
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other year’s return of Laksmi, the goddess of wealth and 

good fortune. It is a time of housecleaning and refur- 

bishing, the purchase of new clothing and cooking pots, 

and general renewal of life. It.is a highly auspicious 

time in the Hindu year, and. Hindus, especially in the 

north, celebrate it with great enthusiasm. [See Divali.] 

The cold season lasts through the months of Marga- 

sirsa, Pausa, and Magha, and brings about a decrease in 

the rhythm of fair and festival activity. The sun is wor- 

shiped especially during this season, and it is a good 

time for Hindus to undertake pilgrimages to near or 

distant shrines. As the weather begins to warm again 

during the months of Phalguna (February—March) and 

Caitra (March-April) the major celebration is Maha- 

éivaratri (“great night of Siva”), the principal festival in 

honor of the god Siva. Krsna, the erotic cowherd, is cel- 

ebrated with the dionysian festival of Holi in which dev- 

otees dance, play pranks, and douse one another with 

colored water. Although the new year does not actually 

begin for another fortnight, Holi serves as the event of 

chaotic renewal that marks the end of the old year and 

begins the new year with appropriate exuberance. [See 

Holi.] 

As classified and prescribed by the sacred calendar, 

the Hindu year provides a temporal structure for an ar- 

ray of religious moods and activities to take place. As 

one moves through the days and weeks of the year, var- 

ious occasions—both solemn and raucous—affirm the 
many gods, goddesses, ancestors, and auspicious as well 

as inauspicious powers. As a totality of time, the reli- 

gious calendar provides an eternal architecture through 

which time as the experience of irreversible duration 

may pass. Every year is new and different from the last, 

yet through the observances of sacred festivals and fairs 

each year is a repetition of the enduring and paradig- 

matic forms of religious experience and community life. 
Sacred Calendars. The Hindu sacred calendar is 

called the Paficanga (‘five limbs”). It contains the tem- 
poral structure of opportunities for religious enhance- 
ment by identifying those segments of time that are ap- 
propriate for various undertakings, whether they be 
moments of auspicious power or moments of danger. 
The Hindu year is based on the twelve lunar months, 
which are slightly shorter than the solar months of the 

Western calendar. Each month is made up of two fif- 

teen-day fortnights (paksas, ‘‘wings”’). The first is the 
waning or dark (krsna) fortnight moving toward the 
new moon night (amdavdsyd); the second is the waxing 
or bright (Sukla) fortnight, which culminates in the full 
moon night (paurnimda). Each day of the month is thus 
described by its place in fortnight (e.g., “‘the fourth day 
in the bright fortnight”). Days occurring during the 
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bright half of the month are generally regarded as in- 
herently auspicious, since time, like the moon, is mov- 

ing toward fulfillment; days occurring during the dark 

or waning half of the month tend to be associated with 

danger and inauspiciousness and often call for more 

cautious behavior and an increase in asceticism. Since 

the lunar months are shorter than the solar, the calen- 

dar adds an extra month every two to three years to 
make it coincide with the solar calendar. 

The lunar days and weeks move through cycles over- 
seen by deities. For example, Sunday is ruled by the 

Sun (Ravi) and is therefore called Ravivara; Monday is 

governed by the Moon (Soma) and is called Somavara; 

Tuesday is overseen by Mars (Mangala) and is known as 

Mangalavara; Wednesday, ruled by Mercury (Budha), 

is called Budhavara; Thursday, ruled by Jupiter (Brhas- 
pati), is called Brhaspativara; Friday, ruled by Venus 

(Sukra), is called Sukravara; and Saturday, ruled by 

Saturn (Sani), is called Sanivara. The Pancanga details 

the auspicious and inauspicious powers inherent in 

each lunar day (tithi). This information is useful to Hin- 

dus in planning new undertakings such as setting out 

on journeys, opening businesses, and, especially, per- 

forming weddings. Because time is not merely neutral 

duration but already carries with it certain identifia- 
ble—and to some extent predictable—powers, the mo- 

ment of one’s birth serves to define or characterize one’s 
character and destiny. Astrological information regard- 

ing the precise time of one’s birth carries considerable 
weight in arranging marriages, and it is commonplace 
for the horoscopes of prospective brides and grooms to 

be scrutinized to determine if the potential marriage 
carries sufficient auspicious powers to ensure its success 

and its capacity to enhance the lives of others in the 

extended family. In cases where the astrological signs 

may be inauspicious, avoidance or compensatory ritual 

undertakings may be recommended by astrological spe- 

cialists. [See also Hindu Religious Year.] 

Religious Healing and Exorcism. The Hindu cosmos 

is a complex structure of interacting, and at times com- 

peting, powers with which (or whom) Hindus must 

align themselves to their maximum advantage through 

cultic actions that generate personal and collective en- 

hancement. This enhancement is frequently represented 

through imagery and ritual strategies having to do with 

purity, renunciation, and propitiation. The pursuit of 

these forms of enhancement shape particular ritual ac- 

tions, diets, and social associations. Nevertheless, even 

when these efforts are undertaken, but especially if they 
are neglected or held in contempt, individuals can fall 

prey to malevolent forces. These malevolent forces take 
the forms of “hungry ghosts’—those spirits who are 

trapped in the interstitial realm between the living and 

the dead—witches, demons, and sometimes deities 

(such as Sitala, the goddess of smallpox) who them- 

selves have been victims of misfortune. They tend to in- 

habit territories of maximal pollution such as grave- 
yards and cremation grounds, places where violent and 

untimely deaths have taken place, or in marginal areas, 

such as forests, at the edge of the inhabited worlds. 

They appear under cover of darkness, frequently attack- 

ing their victims in dreams. Diseases, particularly dis- 

eases of a psychosomatic or psychological character for 

which precise empirical diagnosis is lacking, are often 

understood to be the result of the malevolent interven- 

tion of one of these spirits, either out of the spirit’s own 

bad temper or as the consequence of a curse of a 
worldly opponent. 

Individuals are diagnosed as possessed by malevolent 

entities if, in addition to physical symptoms such as fe- 

ver, they exhibit erratic behavior such as falling into 

trance and verbally abusing members of their family. 

Certain exorcist-healers are called upon to induce the 

evil spirit to come out. These healers, frequently from 

low-caste or tribal communities, are recruited on the 

basis of their personal charisma and their knowledge of 

and fearlessness within the territory of the demonic. 

They bring a specialized knowledge of mantras and 

medicines to the treatment of their clients or patients. 

Often the exorcist goes into shamanic trance and takes 

onto himself the voice and persona of the demon or ar- 

gues with it in a way suggestive both of juridical pro- 

ceedings and drama. The patient is frequently accom- 

panied by members of his or her family, so that the 

diagnosis and treatment of the illness serve to integrate 

into rather than isolate the patient from his or her fam- 

ily. In some cases, shamanic healers maintain regular 

practices in or around religious shrines and pilgrimage 

centers and serve clientele who come to the shrine for 

general religious merit and treatment for specific dis- 

orders. [See also Indian Religions, article on Rural Tra- 

ditions.] 

Conclusion. While each of these general types of cul- 

tic practice has nearly infinite variations in textual tra- 

dition and local custom, they all serve as structures for 

symbols, actions, and understanding that help to locate 

Hindus in complex and at times conflicting worlds of 

meaning. The cultic practices of Hinduism hold in com- 

mon the goal of moving individuals, groups, and the 

whole cosmos toward conditions of greater well-being. 

This movement is always undertaken in the face of 

counter movements, symbolized by particular forces 

such as demons or the more abstract formulations of 

cosmological entropy expressed in theories of the yugas 
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or in the belief in the deterioration of wisdom, virtue, 

and well-being through the mere passing of time. Cultic 
practices give Hindus something to do in the face of the - 

desire for enhancement and the anxiety over its erosion 

or nonattainment, something to do that brings them to- 

gether as siblings, families, castes, communities, and as 

the whole culture itself. 

[The practice of Hinduism in particular regions is dis- 

cussed individually in Bengali Religions; Hindi Reli- 

gious Traditions; Marathi Religions; and Tamil Reli- 

gions. For discussion of Hindu religious expression 

through the arts, see Poetry, article on Indian Religious 

Poetry; Iconography, article on Hindu Iconography; 

Temple, article on Hindu Temples; and Music, article on 

Music and Religion in India. See also Bhakti.] 
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Taoist Cultic Life 

The Chinese have traditionally rendered a cult to a 

vast array of spiritual beings that includes, in addition 

to their own ancestors, great heroes of the past, spirits 

of place, and the souls of the unfortunate dead. Every 

geographical unity had its own god of the soil; every 

social grouping has its patron deity and temple. There 

were gods who judged the souls of the dead and gods 

who kept a watch on the conduct of the living; there 

were gods of healing and gods who spread epidemics. 

Even the latrine, as a distinct place, had its guardian 

spirit. j 

Chinese popular religion is essentially concerned with 

the cultivation of the good graces of these spirits, most 

of whom are at once potentially harmful and poten- 

tially beneficial. Their cults represent alliances or con- 

venants between the worshipers and the worshiped: in 

exchange for the protection and assistance of the spiri- 

tual potentate, the faithful render it a cult. It is a recip- 

rocal relationship, with obligations on both sides. 

Taoism, by contrast, is the cult of the Tao (“way’’); it 

denies neither the existence of the gods nor the legiti- 

macy of the cults rendered them. It simply accords 

them an insignificant place in the world of the Tao. “In 

a world governed according to the Way,” says Lao-tzu 

(fourth century BCE), ‘‘spirits are impotent, or rather, it 

is not that they are impotent, but that they have no 
power to harm people.” 

Unlike the gods of the popular pantheon, the Tao 

“gives life yet lays no claim, is generous but exacts no 

gratitude” (Lao-tzu 2); it “clothes and feeds the myriad 

creatures but does not lord it over them” (ibid., 34). The 

natural model for this “highest good” is water. ‘Because 

water excels in benefiting the myriad creatures without 

contending with them and collects in a place ordinary 
people despise, it comes close to the Way” (ibid., 8). 
“Greatly virtuous behavior,” therefore, ‘consists in fol- 

lowing the Way” (ibid., 21), and the Taoist is simply one 
who, because he “acts in accord with the Tao, is like the 
Tao” (ibid., 23). 

A book of philosophical maxims, the Lao-tzu says 
nothing of the practices that most probably lie behind 
Lao-tzu’s principles. Allusions to such practices are to 
be found in other philosophical texts of the third cen- 
tury BCE, but explicitly religious and technical texts 
prior to the second century cE have not survived. The 



WORSHIP AND CULTIC LIFE: Taoist Cultic Life 483 

Lieh-hsien chuan (Biographies of the Immortals), a 
second-century collection of seventy hagiographic 

sketches, gives a good idea both of the range of these 
practices and of their social function. All the practices 

focus on the human body, which is conceived of as a 

kind of ‘energy bank” whose original capital can either 

be spent—the result is death—or ‘‘nourished” and so 
augmented until one obtains immortality. 

Adepts “nourished their energy” (yang-ch‘i) with a 

great variety of natural products thought to be particu- 

larly potent. The most remarkable of these products is 

without doubt the “essence of the mysterious female,” 

obtained by means of the “arts of the bedroom.” But 

most of the products were of either a plant or mineral 

variety: roots, thistles, chrysanthemums, pine seeds, 

mica, and cinnabar are among those mentioned. Inas- 

much as most of these products could be found only by 

patient search in uninhabited regions, the future im- 

mortals (hsien) appear as solitary individuals who, hav- 

ing learned the techniques of search and use from a 

master, disappear in the mountainous wilds or in the 

“Far West” and are never seen again. But some return 
on occasion to cure people or save them from a natural 
disaster. 

One Ts‘ui Wen-tzu, for example, after having lived for 

a long time in obscurity at the foot of Mount T‘ai—also 

called the Eastern Peak and considered to be the dwell- 

ing place of the souls of the dead—returns one day to 

human society to sell his ‘“‘yellow potions and red pills.” 

When later a great epidemic breaks out and the deaths 

number in the tens of thousands, the civil authorities 

come to Ts‘ui begging him to save the people. Carrying 

a red banner in one hand and his yellow potion in the 

other, Ts‘ui goes from house to house, and all who drink 

his potion are saved. 

Ts‘ui later goes off to Szechwan in western China to 

sell his pills. Although no cult is established in his 
honor, many of the immortals do become cult objects. 

Huang Yiian-ch‘iu, a “Taoist’’ (tao-shih) who descends 

occasionally from his mountain to sell drugs, comes to 

be worshiped because he saves the local people from an 

earthquake by giving them advance warning of its im- 

minence. A female “Taoist” (tao-jen) by the name of 

Ch‘ang-jung likewise becomes the object of a cult when, 

over a period of two hundred years, she wins fame by 
giving away to widows and orphans all the money she 

makes selling a special plant from her mountain as a 

dye. Another mountain-dwelling Taoist first appears to 
give one Shan-t'u a recipe or an herbal drug that not 

only heals his wounds but also completely satisfies his 

hunger. When Shan-t‘u returns to become his disciple, 

the Taoist reveals himself to be an ‘‘angel of the Five 

Peaks,” that is, one of the divine messengers of the five 

sacred mountains of China. [See also Hsien.] 

Heavenly Master Taoism. If most of the immortals of 

the Biographies were hermits of the distant past, the 

second century CE also witnessed the appearance of the 

first mass movements in Taoism. The most important 

proved to be that of the Way of the Heavenly Masters 

(T‘ien-shih Tao), which has survived to the present. 

Sometime in the middle of the second century—the tra- 

ditional date is 142 cE—Chang Tao-ling, on the basis of 

a revelation received from the Most High Lord Lao 

(the religious title of the philosopher Lao-tzu), founded 

a “church” composed of twenty-four ‘‘governances” 

(chih). The twenty-four governances on earth corre- 

sponded to twenty-four energies in heaven, and the 

term therefore implied that the world of the Heavenly 

Masters was “governed” according to the same princi- 

ples as Heaven. 

Behind this program for an orderly world lay a de- 

tailed cosmology. The Tao was conceived of as a giant 

body containing three pure energies in a chaotic state. 

Over time, these energies separated out to form a three- 

layered universe composed of the heavens above, the 

earth beneath, and the waters under the earth. Each of 

these three layers spread out to the “eight confines,” 

that is, the four directions plus the four corners. The 

twenty-four governances are the replica of these twenty- 

four regions of the universe; both are expressions of the 

twenty-four celestial energies, each of which is domi- 

nant in turn for fifteen days each year: 24 x 15 = 360. 

The new religion was called the Cheng-i Meng-wei 

Tao (‘‘way of the alliance of the orthodox one with the 

gods’). The Orthodox One was the “‘unique energy” of 

Lord Lao—his revelation—communicated to Chang 

Tao-ling. The gods were taken over from the popular 

pantheon, but they included only the gods who assisted 

in governing the Universe, that is, the gods of the hearth 

and of the soil, who reported at regular intervals to 

Heaven on the conduct of the family or the community 

of which they had the charge. In addition, there were 

the Four Generals, who “hold the year-star in place,” 

that is, regulate time, and the Three Officers, who con- 

trol the Three Realms of heaven, earth, and the waters. 

Explicitly excluded from this pantheon were the souls 

of the dead, which played so large a part in popular 

religion. They were considered ‘‘stale energies” that 

needed to be recycled, and whose worship, as it re- 

tarded their recycling and so contravened the natural 
order, could only cause harm to the living. 

The Three Officers were particularly important be- 

cause each governed a portion of time as well as of 

space. Every year, at the beginning of their respective 
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reigns, assemblies of the gods were held to bring the 

registers of merit and demerit of all beings up to date. 

On those days, called the days of the Three Assemblies, | 

the Taoist faithful gathered for communal rituals and 

meals called chai or ch‘u. The word ch‘u means 

“kitchen” and therefore refers primarily to the com- 

munal meal. The word chai came to mean ‘vegetarian 

meal,’ in part because.Taoist meals did not involve an- 

imal sacrifices like the meals associated with popular 

cults; however, its basic meaning is “to equalize,” in the 

sense of “‘to compose onself” in preparation for an im- 

portant encounter, especially with the gods. The term 

“merit meals” was also used because, as with the meals 

in the popular cults, the food eaten was first offered to 

the gods. It was thus consecrated food that brought 

merit and blessing to its partaker. 

The days of the Three Assemblies were also the occa- 

sions for bringing the registers of the faithful up to 

date. This was the job of the chi-chiu (‘‘libationers’’), as 

the heads, male or female, of the twenty-four gover- 

nances were called. Everyone in his or her governance, 

layperson or priest, had a register that corresponded 

to his or her level of initiation. The texts concerning 

these registers are unfortunately late (sixth to eighth 

century) and contradictory, but we can deduce from 

them that the faithful were organized in a military hi- 

erarchy, conceived, no doubt, on the model of the heav- 

enly host that was holding its assembly at the same 

time. 

The lay initiations began at the age of eight, when a 

child became eligible for a register with one general’s 

name and description on it. The next register, with ten 

generals, was for twenty-year-olds, and then could ad- 

epts receive a register of seventy-five generals. When 

two adepts married, they were united by a register that 

was the sum of their separate registers, so that they in 

effect shared 150 generals. The registers gave the names 

and physical descriptions of these generals so that the 

adept could at once invoke and evoke them. Their role 

was to guard and protect the adept, just as the gods of 

the popular pantheon, who are also often called gener- 
als, are supposed to do. 

According to some texts, the body of the Tao—the 
universe—contains a grand total of thirty-six thousand 

energies. The bodies of earth-dwellers, however, contain 

only half that number, and adepts must, therefore, learn 

how to recognize the energies within their bodies so as 

to “hold them in place” and attract their eighteen thou- 

sand celestial counterparts to come and ‘‘attach them- 

selves’ to them. This latter term indicates how Taoism 

borrowed the practices of popular cults and rational- 

ized them by making them controlled techniques in the 

context of a complete cosmological system, because it is 
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the same term used to describe the phenomenon of pos- 

session—the god “attaches himself’ to the medium—on 

which many popular cults are based. 

The expedition of petitions was also a characteristic 

feature of Heavenly Master Taoism. One surviving col- 

lection lists the names. of some three hundred such 

texts, together with the offerings that were to accom- 

pany them. The petitions are confessions of sin, state- 

ments of merit obtained by the performance of a given 

ritual, prayers for children, for long life, and for deliv- 

erance from every imaginable kind of difficulty 

(drought, locusts, rats, tigers, sorcery, epidemics, etc.). 

The offerings invariably include rice, silk, money, in- 

cense, oil, and the paper, brushes, and ink needed to 

write the petition. The generic term for such offerings 

came to be chiao, a word that originally referred to the 

ceremonial offerings made in connection with a mar- 

riage or with male puberty rites. What distinguished 

such an offering from other offerings was that it was not 

performed ‘‘in response” to someone or “‘in exchange” 
for something. It was, in that sense, a gratuitous act, as 

opposed to an act of gratitude. 

Chiao offerings of this kind remain to the present day 

the one truly distinguishing feature of Taoism in gen- 

eral. Nowadays, in addition to rice, they include tea, 

fruits, wine, precious objects, candles, even the texts 

used during the rituals. They are called “pure offerings” 

in order to distinguish them from the offerings of pop- 

ular religion, which still include meat, either cooked or 

raw. These two different types of offering show better 

than anything else the real differences between the 

alliances of ordinary people with their gods and the 

Alliance of the Orthodox One with the Powers: ordi- 
nary alliances are “deals” between nonequals, and the 
offerings are often described quite frankly as “payoffs” 
such as one would make to a local hoodlum or man- 
darin. At the same time, such an alliance has nothing 
permanent about it: it can be broken by either of the 
contracting parties for “breach of contract.” 

The Alliance, being based on the structure of the uni- 
verse itself, cannot be broken; it can only be recognized. 
Ritual action that is in accord with this structure auto- 
matically brings a response of “merit,” for like is at- 
tracted to like. Adherents of the Alliance, therefore, 
must transcend the expectations of reciprocity and mu- 
tual obligation that normally determine social and spir- 
itual relations and take responsibility for their own des- 
tiny. They must learn to become, like a king, “solitary, 
single’’ (Lao-tzu 42). All of this is expressed in the “pure 
offering,” an offering that is pure because it includes no 
blood sacrifices, but also because it expresses the pure 
intentions of the participants in the offering. It is these 
pure intentions that will ineluctably attract to the par- 
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ticipants the pure energies that bring fortune, health, 

and salvation. The chiao offering continues to celebrate, 

thus, both a marriage and a coming of age. [See also 
Chiao.] 

In addition to the vast range of rituals performed, ei- 

ther on the occasion of set feast days or at moments of 

crisis, Heavenly Master Taoism involved private prac- 

tices. Recitation of sacred texts (of the Lao-tzu in the 

first place, but also of rhymed verses describing the 

spirits inside the body) was one of them. By recitation, 

the adept assimilated the text and thereby gained mas- 

tery over the spirits described in it. Cycles of recitation 

imitated the gestational cycles in the body of the Tao, 

and mastery over the energies within attracted their 

counterparts without. 

Great emphasis was also placed on moral behavior, 

and each step up in the hierarchy of registers brought 

with it an increase in the number of commandments to 

be observed (180 for libationers). The basic idea of these 

many commandments was to preserve and nourish the 
pure energies within rather than squandering them on 

the outside in the pursuit of pleasure. 

Individual Practices. The rise of communal Taoism 

did not put an end to the kinds of individual practice 
alluded to in the Biographies of the Immortals. Begin- 

ning in the fifth century, individual eremetism gradu- 

ally gave way to monastic communities called kuan. 

The word means “to observe, to visualize”; it refers es- 

pecially to the “inner vision.” Such inner vision being 

the fruit of individual practice, the constitution of “her- 

mitages” clearly did not put an end to the individual 

practice of the arts of immortality. 
These arts included techniques of visualization, breath 

control and circulation, gymnastics, and alchemy. All of 

these techniques existed in a great number of forms, 

some of them purely internal, some of them purely ex- 

ternal. The adept who set out to fabricate a material 

elixir of immortality, for example, could do so using a 

theoretically infinite variety of mineral and/or vegetal 

ingredients. Methods for collecting and mixing the in- 

gredients, constructing the crucible, and firing its con- 

tents also varied greatly. Internal alchemical methods 

ranged from the relatively empirical, scarcely distin- 
guishable from the more ordinary techniques of breath 

circulation, to the extremely abstract and symbolic, vir- 

tually indistinguishable from traditional cosmological 

speculation. [See also Alchemy, article on Chinese Al- 

chemy.] 
As examples of breathing techniques, we may men- 

tion purely internal methods such as “embryonic 

breathing” and “‘circulating the energy while ceasing to 

breath.”’ Other methods involved the absorption of out- 

side energies followed by the wedding of these energies 
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to their internal counterparts. Such techniques had usu- 
ally to be practiced at times determined by the system 

of symbolic correspondences. Absorption of the energies 

of the five directions, for example, was linked to the cy- 
cle of the sun, whereas that of the energies of the sun 

and the moon was linked to the phases of the moon. The 

adept was to inhale the energies of the four directions 

on the first and central days of the corresponding sea- 

son—the “eight segmental days” (pa-chieh jih) because 

they divided the year into eight equal segments—and 

those of the center on a day in the sixth month when 

the central element, earth, was dominant. 

The adept who practiced the ‘method [tao] of the ab- 

sorption of the essences of the sun and the moon” did 

so on set days on each month: on days 1, 3, 5, 7, 9, and 

15. At daybreak, according to the fourth-century T‘ai- 

shang ling-pao wu-fu hsii (Preface to the Five Symbols, 

Potent Treasure of the Most High), the adept would face 

the sun, close his eyes, and visualize a small boy, 

dressed in red, inside his heart. He would massage him- 

self with both hands from his face to his chest twelve 

times; then, 

the yellow energies of the true red of the solar essence come 

before his eyes. They enter his mouth, and he swallows them 

eighteen times, sending them downward with a massaging 

movement. He prays, “Original Yang of the Solar Lord, join 

your power to mine so that together we may nourish the 

young boy in my Scarlet Palace.’”’ After a moment, he visu- 

alizes [the energies] going down to the crucible [tan-t‘ien, in 

the depths of the belly], where they stop. This leads to eter- 

nal life. (T‘ai-shang ling-pao wu-fu hsii 1.19a) 

The comparable practice for the moon was to be per- 

formed at midnight on the night of the full moon. Ab- 

sorption of the yellow energies of the moon was pre- 

ceded by circulation throughout the body of the white 

energies of the kidneys; the “combined power’’ of the 

white and the yellow, swallowed twenty-one times, 

nourished the ‘‘young boy in the crucible.” A slightly 

different version of this practice, described several 

pages later in the same text, adds the absorption of the 

essence of the Big Dipper. Its energies were to be swal- 

lowed every day at dawn, noon, dusk, and midnight. 

They entered the body by the “space between the eye- 

brows” and filled the heart, the gall, and the spleen. 

“The Mother of the Tao is in the spleen, where she sees 

to the feeding of the infant. Because he does not go hun- 

gry, you live forever” (ibid., 1.26a). 

Modifications in the Ritual Tradition. Breath prac- 

tices such as these, as well as a great variety of alchem- 

ical procedures, continued to characterize the Taoism of 

individual adepts throughout Chinese history. From 

Sung times on, however, all such practices tend to be- 
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come symbolic and internal rather than external and 

operative. Alchemy, for example, virtually ceases to 

consist in the manipulation of vegetal and mineral in- . 

gredients and becomes instead the combination of bod- 

ily energies in accord with a complex symbolic system. 

Later alchemical texts are a kind of abstract poetry, in 

which the alchemy may well be purely verbal. 

A similar process of interiorization occurs in the rit- 

uals of communal Taoism. The esoteric aspects of ritu- 

als for presenting memorials, for example—the hand 

gestures, the dance steps, the visualizations—become 

ever more important and complex. In extreme cases the 

external, written memorial disappears altogether. Per- 

haps most remarkable of all is the appearance, in the 

thirteenth and fourteenth centuries, of rituals of ‘‘uni- 
versal salvation” (p‘u-tu) performed by individual lay- 

people in the quiet of their own meditation rooms. 

Down to the present day the ritual of universal salva- 

tion is normally the most public, not to say noisy, of all 

rituals. 

It is probably also during the Sung dynasty that com- 

munal Taoism of the kind described above died out. (It 

seems to have survived only among the Yao tribes of 

southern China and Laos into the twentieth century.) 

Lay initiation disappeared, and the priest became a rit- 

ual specialist serving a community that had by and 

large ceased to understand the nature of the rituals for 

which it still felt a need. 

The result was not only an increase of ritual secrecy 

and esoterism, but also a proliferation of rituals. (Ur- 

banization and mercantilization of the economy were 

also factors in this.) One of the most interesting cases of 

a new ritual is that of the posthumous ordination of lay- 

men. People became thereby in the next life what they 

had ceased to be in this life, members of a Taoist com- 

munity. The religious affiliation of common people in 

this life tended now only to be with the temples and 

gods of the very popular religion Taoism had originally 

set out to combat and replace. Taoism was on its way 

to becoming what it is in modern times, the servant of 

the religion of the people, called on primarily to per- 

form offerings that legitimize the gods of the people by 

showing them how the order of the Tao works, and in- 

tegrating them thereby into that order. 

[See also Priesthood, article on Taoist Priesthood; 

Taoism; and Chen-jen.] 
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WOVOKA (c. 1856/8—1932), Paiute religious prophet 
and messiah of the Ghost Dance of 1890; also called 

Jack Wilson by white settlers. Although he often re- 
ferred to himself as Kwohitsaug (“big rumbling belly’’), 
after his paternal grandfather, he was given the name 
Wovoka (or Wuvoka, “cutter’’) by his father, Tavibo 

(“white man”), who -was reported to have trained his 

son in Paiute shamanistic practices. Tavibo had been an 
active participant in the 1870 Ghost Dance led by the 

Paiute shaman-prophet Wodziwob. Central tenets of 

this earlier Ghost Dance were related to the later teach- 

ings of Wovoka, which in turn led to the Ghost Dance 

movement of 1890. Among these earlier revelations was 

the prediction of the return of the ancestral dead. This 
imminent return was to be assisted through the practice 

of a round dance, which would also effect an earthly 

cataclysm and so result in the removal of white men. 

In addition to Paiute shamanic practices and the 

Ghost Dance of 1870, Wovoka was influenced by his 

contact with Skokomish Shakers, Mormons, and other 

Christians. The Puget Sound Shaker religion of the Sko- 
komish leader Squ-sacht-un (called John Slocum by 

whites) was primarily concerned with healing. It com- 

bined native shamanistic and Christian religious prac- 

tices. These Shakers produced twitching-ecstasies and 

trances that sometimes lasted for days. Wovoka’s later 

teachings were also similar to Mormon doctrines re- 

garding the rejuvenation of the American Indians, the 

radical transformations in the earth’s terrain, and the 

return of the Messiah. Moreover, Paul Bailey indicates 

in his biography of Wovoka (1957) that the famous 

Plains Ghost Dance shirt bears a resemblance to Mor- 

mon holy garments. Finally, after his father died, Wo- 

voka was hired by a white family named Wilson. This 
position brought him into close contact with Presbyte- 
rian Christianity, which involved Bible reading, moral 

exhortations, and pietistic stories about Jesus. 
Around 1888 Wovoka is reported to have undergone 

his first deathlike trance-journey to heaven. From this 
point his teachings were derived from conversations 
with the ghosts of the dead. Wovoka’s oral revelations 
were associated with the ritual performance of the 



round dance, which promoted moral and spiritual re- 
newal. His teachings were transmitted by means of a 

syncretic mythology and dramatized through the skill- 
ful use of his personal power symbols. 

Wovoka’s foremost revelations came in a deathlike 

coma experienced while he was suffering from scarlet 
fever during the solar eclipse of 1889. During this 
trance-coma Wovoka related that he saw God on a 

transformed earth where Indians and game animals 

abounded. Wovoka’s messages increasingly focused on 
the presence of the Messiah, a role he himself gradually 
assumed. His mythology centered on the imminent re- 
vival of deceased Indians, who would be reunited with 

their living kin in an earthly paradise. His description 
of the fate of whites varied. He predicted that they 
would be either swept away by the cataclysm or amal- 
gamated into the restored humanity. Many of these doc- 

trines, such as the transformed earth, were more fully 

explicated by Wovoka’s disciples, who disseminated the 

Ghost Dance in the years following 1889. 
The later Ghost Dance, similar to that of the Ghost 

Dance of 1870, was a kind of round dance that lasted 
for five nights. Men and women, their fingers inter- 
twined, shuffled sideways around a fire, dancing to the 
songs that Wovoka received from the dead. While the 

Paiute participants themselves did not go into a trance, 

Wovoka did occasionally journey in a trance state to the 
ghosts, who assured him that Jesus was already on the 

earth with the dead, moving about as in a cloud. More- 

over, along with their remonstrations against lying, 

drinking, and fighting, the dead said that Indians 

should work for the whites and have no more trouble 

with them. 
Wovoka’s personal power-symbols were typical of 

native shamanic practices. Along with his sombrero 

he used eagle, magpie, and crow feathers and red 
ocher paint from the traditional Paiute holy moun- 

tain (now called Mount Grant). As with so many vision- 

ary symbol systems, their meaning is not fully known, 
but Wovoka often incorporated these symbols into his 

teaching so as to foster belief in his messianic role 

among his followers. 

Wovoka went somewhat into hiding when news of the 

Wounded Knee massacre of 1890 reached him. He vig- 

orously condemned the misunderstanding of his teach- 

ings, especially as reflected in the Lakota armed resis- 

“tance. He also denied any influence in the development 

of the Ghost Dance shirts. He later reemerged as the 

countinuing leader of the much diminished Ghost 

Dance. He readjusted his predictions of imminent 

earthly transformation, explaining that Indian ritual 

and ethical behavior had not conformed properly to his 

visions. Wovoka died on 20 September 1932 in Schurz, 
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Nevada; his death was preceded a month earlier by that 

of his wife, Mary, his companion for over fifty years. 

More is known of Wovoka than of other similar reli- 

gious figures, but he can be seen as part of a larger re- 
vivalistic movement of the period. Various tribal 

groups, caught in the death throes of their traditional 
cultures and the inescapable morass of governmental 
reservation policy, responded to Wovoka’s revelations 

from a variety of motivations that mediated between 

their present distress and their future hopes. Wovoka’s 

injunctions against warfare, immoral behavior, and 

some traditional medicine practices enabled many who 

participated in the Ghost Dance to begin the psychic 

transitions needed to respond to the changing circum- 

stances of life. Most important in this connection was 

Wovoka’s orientation away from exclusive tribal recog- 

nition toward a pan-Indian identity. 

[See also Ghost Dance and North American Religions, 

article on Modern Movements.] 
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WRITING, SACRED. See Sacred Writing; see also 

Calligraphy. 

WUNDT, WILHELM (1832-1920), German physi- 

ologist, philosopher, and psychologist, best known as 

the founder of experimental psychology. Born the son of 

a Lutheran pastor, near Mannheim, Wundt studied at 

Tubingen, Heidelberg, and Berlin, took his Ph.D. and 

M.D. degrees at Heidelberg, and taught at the universi- 

ties of Heidelberg, Zurich, and Leipzig. Early in his 

teaching career at Heidelberg he wrote Beitrage zur 

Theorie der Sinneswahrnehmung (1858-1862), consid- 

ered to be the first treatment of psychology as an exper- 

imental science, and Vorlesungen tiber die Menschen- 

und Tierseele (1863). Perhaps his most important work 

for psychology was Grundziige der physiologischen Psy- 
chologie (1874), in which he advocated investigating the 

immediate experiences of consciousness using a method 
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of introspection. In 1874 he was made professor of in- 

ductive philosophy at Zurich. In the following year, he 

accepted a professorship at Leipzig, where in 1879 he. 

founded what is generally regarded as the world’s first 

psychological laboratory. In 1881 he founded a journal 

of psychology, Philosophische Studien, which primarily 

published the results of research conducted at his Leip- 
zig institute and which-helped to establish experimental 

psychology as a separate discipline. 

During his long career at Leipzig Wundt’s most im- 

portant works were Grundriss der Psychologie (1896) and 

his Vélkerpsychologie (10 vols., 1900-1920). These two 

works represent diverse streams that Wundt held to- 

gether: his interest in physiological psychology and his 

more philosophical approach to the analysis of ethnic 

groups. For him, they were not so disparate; he consid- 

ered psychology the science that could study the phe- 

nomena of human consciousness in both its individual 

and its group manifestations. In his Vélkerpsychologie 

Wundt considered an immense amount of anthropolog- 

ical data. He viewed religion, myth, morality, art, and 

language as phenomena of long duration and therefore 

as constituting a psychic reality distinct from individ- 

ual consciousness. Wundt discerned a “folk soul,’’ which 

for him was not a substance but rather a psychic ac- 

tuality that could be studied. The idea of a collective 

unconscious was quite foreign to Wundt, who rejected 

any idea of the unconscious, advising his students that 

its study by psychology was a mistake. Wundt focused 

instead on the objective forms of language, morality, 

and religion. Nevertheless, his earlier association stud- 

ies anticipated and inspired the work of his student, 

Emil Kraepelin, in psychopathology, and stimulated 

the development of the association test used by C. G. 

Jung and his associates in Zurich. 

Although social psychologists (except possibly for 

those in Germany during the Nazi period) have rejected 

any notion of a folk soul and have operated from prem- 

ises different from those established by Wundt, social 

psychology has continued the study of the objective 
forms of religion in society. Wundt’s interests in the 

universality of mythological motifs and the nature of 

the language of religion have been taken up by students 

in the fields of history of religions (although the evolu- 

tionary approach implicit in Wundt’s more philosophi- 

cal works has been rejected) and psychology of religion, 

especially from Freudian and Jungian perspectives. 
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WALLACE B. CLIFT 

WYCLIF, JOHN (1330?-1384), English scholastic 
theologian, trenchant critic of abuses in the church, and 
promoter of a vernacular translation of the Bible. Wyc- 

lif was the most learned man of his generation in Eng- 

land. The rigor of his scholastic logic and, in his last 

years, his appeal to scripture as the sole authority for 

the church’s life, led him into heresies. During his time 

and to this day, he has had both sympathetic admirers 

and caustic critics. Nonetheless, the real, human Wyclif 

remains an enigma. We know little about him except 

that he led an austere life marked by tireless study, lec- 

turing, and writing. 

Nothing certain is known about Wyclif’s family or its 

resources. John Wyclif (or Wycliffe) was born near 

Richmond in North Riding, Yorkshire. At an early age 

he entered Balliol College, Oxford, and then served as 

its regent master from 1360 to 1361. The date of his or- 

dination is unrecorded. Later he resided at Queen's Col- 
lege, where he studied for and received his bachelor of 

divinity degree (1369) and his doctor of divinity degree 

(1372). Early connections with Merton College and Can- 

terbury Hall are disputed. 

University scholars without means of their own were 

dependent upon “provisions to livings’” of parishes or 

prebends and canonries in collegiate churches or cathe- 

drals. From this income they were expected to pay vic- 

ars for service during their absence. Wyclif was no ex- 

ception. In 1361 Balliol gave him its choicest living at 
Fillingham, Lincolnshire. The following year he re- 

ceived from Pope Urban V a prebend at Aust in the col- 

legiate church of Westbury-on-Trym near Bristol, but 

he neither resided there nor ever provided a vicar. In 

1368 Wyclif exchanged Fillingham for Ludgershall, a 

less lucrative living in Buckinghamshire, because it was 

nearer to Oxford. He left this in 1374 for a royal provi- 
sion at Lutterworth, Leicestershire. There he spent the 
last three years of his life. He died on 31 December 1384 

after a massive paralytic stroke. 

In philosophy Wyclif was a realist and in theology an 

advocate of Augustine’s doctrines of predestination and 



grace. Only in the mid-1370s did he come into promi- 
nence outside Oxford for his views on dominium (lord- 
ship and ownership). Between 1376 and 1379 he pub- 
lished successively On Divine Lordship, On Civil 
Lordship, On the Duty of the King, and On the Church. 
In these treatises Wyclif argues that only God is the true 
Lord and owner of his whole creation. Whatever author- 
ity and property human beings possess they have from 
God, to whom they owe faithful service. Only the pre- 

destined have any right to them, but, like Augustine, 

Wyclif believed that no one could know who was and 

who was not among the elect. Hence one should suffer 

patiently under unjust and greedy masters until they re- 
pent or are removed and dispossessed. 

Both estates of the realm, civil and ecclesiastical, 

should be under the authority of the king in all tem- 

poral matters. The ecclesiastical estate (including theo- 

logians) is of greater dignity because it is called to serve 

in spiritual teaching and guidance. It should be stripped 

of all temporal possessions, except what was necessary 

for food, clothing, and lodging, and no clergy should 

hold any civil office. The king should remove all un- 

worthy clergy. All ecclesiastics, from the pope on 

down, should live in poverty as Peter and the other 

apostles did. 

Although Wyclif’s views were largely theoretical and 

not altogether unprecedented, they were noticed by Ed- 

ward, Prince of Wales (the “Black Prince,” 1330-1376), 

and his younger brother John of Gaunt (1340-1399), 

who became duke of Lancaster in 1362. The two vir- 

tually ruled England during the declining years of Ed- 

ward III (1312-1377) and probably saw in Wyclif a front 

for their aim to plunder the church’s wealth. In Febru- 

ary 1377, Wyclif was summoned before the bishops at 

Saint Paul’s, London, to answer for his views. He ar- 

rived accompanied by four friar doctors of theology and 

by John of Gaunt with some of his supporters. At once 

a bitter altercation broke out between Gaunt and 

Bishop William Courtenay of London, and the duke’s 
party with Wyclif left before Wyclif could be heard or 

condemned. 
In May, Gregory XI sent bulls to England denouncing 

nineteen propositions from Wyclif’s writings and asking 

for a thorough investigation and Wyclif’s arrest. Before 

the bulls arrived, however, ten-year-old Richard II had 

become king, and nothing became of the pope’s direc- 

tives. The archbishop of Canterbury, Simon of Sudbury, 

asked the faculty at Oxford to give an opinion on the 

propositions. They were unanimous in stating that some 

of them ‘“‘sounded ill” but that they “were all the same 

true.” In March, Wyclif appeared before Sudbury and 
Courtenay at Lambeth, just as a message arrived from 

the king’s mother forbidding them to pass judgment on 
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Wyclif. A mob broke into the meeting, and the bishops 

concluded the meeting by merely enjoining Wyclif from 

publicly disputing and preaching about his contro- 

verted views. 

If Wyclif’s mouth was shut for a time, his pen was not 

stilled. In 1378 he wrote On the Truth of Holy Scripture, 

in which he affirms that the Bible taken literally is the 

sole law of the church and that a translation without 

interpretation is needed so that the humblest person 

can learn from it. The treatise On the Eucharist (1379) 

cost him much support. In it he denies the dogma of 

transubstantiation: it is unscriptural, unknown in the 

church before the twelfth century, idolatrous, and con- 

trary to his realist position that no substance can be 

changed into another substance. Yet he affirms the real 

presence of Christ’s body and blood sacramentally in 

bread and wine. His last major work, the Trialogus 

(1382), gives a summary of his views. 

Wyclif’s enemies blamed him for the Peasants’ Revolt 

in 1381, but there is no evidence to support the connec- 

tion. After Archbishop Sudbury’s murder during the re- 

bellion, Courtenay succeeded to the primacy (1382- 

1396), determined to root out Wyclif’s teachings at Ox- 

ford. In May 1382 he presented twenty-four proposi- 

tions from Wyclif’s writings to a council of bishops and 

theologians in London. Ten were voted heretical, the 

others erroneous. Leading Oxford supporters of Wyclif 

were summoned to appear and persuaded to recant. In 

November, Courtenay held the Convocation of Canter- 

bury at Oxford, where all doctors, masters, and bache- 

lors made their submission. 

Yet Courtenay never moved against Wyclif person- 

ally. Wyclif had retired to Lutterworth in 1381 and suf- 

fered his first stroke in 1382. In his last years Wyclif 

may have supervised the translation of the Latin Vul- 

gate Bible and the training of “poor preachers,” cleric 

and lay (the Lollards), to spread the gospel, but his per- 

sonal involvement has been disputed. The translation 

has come down in two principal versions, a literal ver- 

sion and a later, more idiomatic English version. 

The marriage of Richard II to Anne of Bohemia (1382) 

brought several leaders of the Czech reform movement 

to England who took many of Wyclif’s writings back 

home. Jan Hus, the principal champion of that move- 

ment, admired Wyclif and quoted extensively from his 

writings, but he used them with care, especially those 

on the Eucharist. The Council of Constance in 1415 

burned Hus as a “‘Wycliffite’” heretic and ordered that 

Wyclif’s remains be exhumed and burned. Bishop Rich- 
ard Fleming of Lincoln did this in 1428 and cast the 

ashes into the Swift River. 

The extent of Wyclif’s influence on the sixteenth-cen- 

tury Reformation is open to debate. Luther knew of him 
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through Hus’s writings. In England, Thomas Cranmer, 

archbishop of Canterbury (1533-1556), owned a copy of 

the Trialogus printed at Basel in 1525. Yet references to 

Wyclif, always with approval, are scanty in his writ- 

ings. Cranmer’s views on the Eucharist were similar to 

Wyclif’s, and he too worked for an English translation 

of the Bible. He would have supported the reform of the 

church by the king, but not its disendowment and re- 

duction to apostolic poverty. 

After Elizabeth I’s settlement of the church in 1559, 
Wyclif became a hero and a martyr to those who dis- 

sented from it. Yet even they, contrary to Wyclif, would 

have had the church the dominant power in the king- 

dom. Wyclif’s importance lies partly in his influence on 

Jan Hus, but even more in his propagation of reformed 

principles. 

[See also the biographies of Hus and Cranmer.] 
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XAVIER, FRANCIS (1506-1552), cofounder of the 

Roman Catholic Society of Jesus (the Jesuits), mission- 

ary, and saint. Francisco de Jassu y Xavier was born in 

the family castle in the kingdom of Navarre (now north- 

ern Spain), the fifth and youngest child of noble, 
wealthy, and pious Catholic parents. His early educa- 

tion took place at home and under the tutelage of local 

priests. In 1525 the keen, ambitious student left home 

permanently, bound for Paris. A handsome, slender, 

athletic youth, about five feet four inches tall, he was 

noted then, as throughout his life, for his cheerful and 

vivacious personality. At the University of Paris, Xavier 

gained a master of arts degree in philosophy in 1530, 

taught this subject for several years (1530-1534), and 

then studied theology until 1536. 

During his years at the university, Ignatius Loyola, a 

fellow student since 1528, became an increasingly im- 

portant influence on Xavier, and by 1533 Xavier had be- 

come one of his disciples. In 1534 Xavier made the Spir- 

itual Exercises under the direction of Ignatius and on 

15 August he joined Ignatius and five other students in 

a chapel in Montmartre, a district of Paris, where all of 

them vowed to lead lives of apostolic poverty, to labor 

for the salvation of their neighbors, to make a pilgrim- 

age to Jerusalem, and to place their services at the dis- 
position of the pope. Together with three other students 
who joined the group when it renewed its vows a year 

later, these men were the ten founders of the Society of 

Jesus. 

Beginning the pilgrimage to Jerusalem, Xavier left 

Paris in November 1536 with eight of his companions 

and, traveling by foot, reached Venice nearly two 

months later. Ignatius met them there. In Venice, Xa- 
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vier, along with Ignatius and four other companions, 

was ordained a priest in June 1537. War with the Turks 

ruled out a voyage across the Mediterranean to Pales- 

tine, so in 1538 Xavier went to Rome and there shared 

in the discussions that led to the founding of the Society 

of Jesus. Until his departure from Rome in 1540, he 

served as secretary of the new religious order. [See also 

Jesuits. ] 

When the pious King John III of Portugal put out a 

call for missionaries, especially for the care of recently 

converted Paravas (Bhavatas) in southern India, Xavier 

left Rome for Portugal, traveling overland to Lisbon in 

the entourage of the Portuguese ambassador. While 

awaiting the annual departure of the India fleet, Xavier 

performed various priestly tasks in the city and at the 

royal court. His ship set sail in April 1541, rounded the 

Cape of Good Hope, and wintered in Mozambique, 

where Xavier’s two Jesuit colleagues remained. After 

further stops at Melinde (Malindi, in modern-day 

Kenya) and the island of Socotra (off the coast of mod- 

ern-day Somalia, where Xavier had to be dissuaded 

from remaining), the voyage ended in May 1542 in Goa, 

a district on the west coast of India and the main Por- 

tuguese center in that country. 

Until the end of the rainy season in September, Xa- 

vier ministered to the Portuguese and native Christians 

in Goa. Accompanied by three native helpers, he then 

sailed to the southern tip of the continent. For the next 

three years his apostolate was centered in Malabar and 

Travancore, the coastal regions northwest of Cape Com- 

orin; in the regions northeast of the cape as far as Sao 

Thomé (modern-day Madras); and on the neighboring 

island of Ceylon. Much of his ministry consisted of in- 
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structing the thousands of Parava pearl divers and fish- 

ermen who had been converted to Roman Catholicism 

around 1535 but whose religious knowledge remained 

minimal. Spectacular numbers of conversions were’ 

made: Xavier reported baptizing over ten thousand vil- 

lagers in Travancore in one month. 

In September 1545 Xavier sailed from Sao Thomé to 

Malacca, a Portuguese settlement on the Malay Penin- 

sula; then to the Moluccas, or Spice Islands, in the East 

Indies, where his main concern was the native Chris- 

tians, left without clergy in the Portuguese centers of 

Amboina and Ternate; and then as far north as the 

Moro Islands. He returned to Malacca in June 1547 and 

to Goa in March 1548. After further work along the 

Fishery Coast he returned to Goa once again. In April 

1549 he set sail with three Japanese converts and two 

fellow Jesuits to inaugurate the Christian mission in Ja- 

pan. When he departed from Japan for Goa twenty- 

seven months later, he left behind some two thousand 

converts. Hoping to initiate a Christian mission to 

China, he took ship from Goa in April 1552, but he was 

not allowed to disembark on the Chinese mainland. Af- 

ter three months of fruitless waiting on the desolate is- 

land of Sancian (near Canton), he died on 3 December 

following a brief illness. His incorrupt body was taken 

in 1554 to Goa, where it is still enshrined and greatly 

venerated. 
Xavier is ranked among the greatest missionaries in 

Christian history. His numerous far-ranging journeys 

were not those of a spiritual adventurer, restlessly seek- 

ing new fields to conquer. He served not only as mis- 

sionary but also as apostolic nuncio and Jesuit superior, 

with the duty of investigating mission possibilities in 

areas then little known to Europeans. He was both a 

pioneer and organizer of the Jesuit missions in the Far 

East, intent on obtaining suitably trained European co- 

workers. He was eager to supply mission stations with 

churches, schools, and personnel and to be kept in- 

formed about them. Both his actions and his writings 

show practicality, prudence, and sound spirituality. His 

success was promoted also by his exemplary apostolic 

zeal, his personal holiness, and his ability to mix easily 

with persons of all classes, races, and beliefs. In addi- 

tion, he was a man much devoted to prayer, a mystic. 

Unlimited confidence in God, his most basic spiritual 

trait, freed him from discouragement in the face of ob- 

stacles and reverses. These characteristics, together 

with his reputation as a wonder-worker, led Christians, 

Muslims, and pagans alike to refer to him as “the holy 

father,” and ‘‘the great father.’’ Since his death, he has 

been venerated as the ideal missionary and, as such, 

has inspired thousands to devote their lives to spread- 

ing the gospel far afield. In 1622 he was canonized, and 

in 1927 he was designated by Pius XI as patron of all 

missions. His annual liturgical feast is celebrated on 3 

December. . 
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YA‘AQOV BEN ASHER (c. 1270-1343), Hispano- 
Jewish codifier. Ya‘aqov was a son of the great German 

halakhist Asher ben Yehi’el, who settled with his family 

in Toledo in 1303. Ya‘aqov ben Asher never accepted 

rabbinical office and at times suffered economic adver- 

sity, but he continued his father’s lifework—the revival 

of Talmudic studies in Castile and the fusion of Franco- 
German and Spanish halakhah. 

Ya‘aqov’s magnum opus was his code, the Arba‘ah 

turim (lit., ‘four rows’; see Ex. 28:17). It consists of four 

books: Orah hayyim, on liturgy and holidays; Yoreh 

de‘ah, on “the prohibited and permitted” and other 

topics, including mourning, charity, education, and fi- 

lial piety; Even ha-‘ezer, on family law; and Hoshen 

mishpat, on civil law. Ya‘aqov sought to attain coher- 

ence and order in Jewish law, but in a manner less rad- 

ically reductive and homogenizing than that of Mai- 

monides in his Mishneh Torah a century and a half 

earlier. Instead of excising all disagreement and discus- 
sion, as Maimonides had done, Ya‘agov skillfully inte- 



grated into his code brief discussions of legal cruxes and 

of the divergent views of major authorities who repre- 

sented different schools, generally concluding with his 
father’s view. 
The language of the Turim is clear and simple. Unlike 

Mishneh Torah, its arrangement aims at functionality 

rather than conceptual categorization. This practical 

orientation is evident also in its omission of all laws not 

applicable since the destruction of the Temple. Nor 

does the Turim attempt the grand synthesis of law and 

theology to which Mishneh Torah aspires. It does, how- 

ever, contain many homiletical and hortatory passages 

(especially in the section prologues) based on classical 

aggadah and the author’s own pure and simple piety. 

Only rarely are there reflections of the Ashkenazic Ha- 

sidism of Ya‘aqov’s German forebears and of his oppo- 

sition to philosophical rationalism. The spirituality un- 

derlying Ya‘agov’s piety occasionally breaks through 

the surface, as in his recommendation, inserted matter- 

of-factly in ‘‘the laws of prayer,” that one emulate the 

“men of piety and good deeds [who] would so meditate 

and concentrate in prayer, that they achieved a strip- 

ping away of corporeality and an intensification of the 

rational soul, which brought them close to the level of 

prophecy.” 

The Turim became an immensely popular work 

among both Sefardic and Ashkenazic Jews and occa- 

sioned many commentaries. It was the second Hebrew 

book published (Piove di Sacco, 1475) and in the six- 

teenth century served as the basis for Yosef Karo’s clas- 

sic code, the Shulhan ‘arukh. 

Ya‘agov also composed a commentary on the Torah 

(1806) that clearly summarizes the brilliant but difficult 

thirteenth-century Pentateuch commentary of Moses 

Nahmanides, without the latter’s qabbalistic exegesis. 

To each section, Ya‘aqov prefaced homiletical interpre- 

tations based on the numerical value of letters (gema- 

triyyah) and the orthographic peculiarities of the Maso- 

retic text. Ironically, these interpretations, mentioned 

as a relatively inconsequential afterthought in Ya‘a- 

qov’s introduction, became extremely popular, eclips- 

ing the main body of the commentary. 
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YAKSAS. See Nagas and Yaksas. 

YAKUT RELIGION. The Yakuts, who numbered 
328,000 during the 1979 census, are the northernmost 

of Turkic peoples. Beginning in the twelfth and thir- 

teenth centuries, under pressure caused by Buriat en- 

croachment, they gradually emigrated northward from 

the Lake Baikal region of southern Siberia. They moved 

upstream along the course of the Lena River and finally 

settled in northeastern Siberia, the coldest region in the 

world. The horses and cattle bred by these semiseden- 

tary people have successfully adapted to the rigorous 

climate; however, hunting and fishing provide the Ya- 

kuts with a significant additional source of income. The 

Yakuts are organized in patrilineal and exogamic clans 

regrouped into tribes. 

Under pressure from the Russians, who subjugated 

them during the first half of the seventeenth century, 

the majority of Yakuts were baptized by the end of the 

eighteenth century. They adopted Christianity primar- 

ily for material reasons (e.g., gifts of crosses, shirts, and 

various privileges). At the same time, they secretly pre- 

served their own religious system, shamanism, which 

was modified superficially as the result of contact with 

Russian Orthodoxy. The practitioners of shamanism ac- 

cepted the new idea of a reward after death and attrib- 

uted the traits of God, the Virgin Mary, and the guard- 

ian angels to some of their spirits. 

Cosmology. The Yakut universe is composed of three 
superimposed worlds. The “upper world’ comprises 

nine skies of different colors. Spirits reside in each sky: 

in the east are the aiyys, bright, creative spirits, and in 

the west are the abaasys, dark, harmful spirits. (The 

Yakuts are situated in the east.) 
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The ‘middle world,” flat and octagonal, is populated 

by humans and by a host of spirits. The forest of this 

world is a formidable territory because the greatest 

number of spirits are found there: although they grant 
game, they also capture the souls of hunters who have 
pleased them. 

The “lower world” is a crepuscular region solely in- 

habited by the harmful spirits who roam among a me- 

tallic, iron vegetation. Here, the ‘“‘sea of death,” com- 

posed of children’s cadavers, churns its waves. The term 
employed for “lower world,” allaraa, signifies ‘“‘below, 
downstream, in the north.” (The rivers of Siberia flow 

northward, hence the use of the same term for both 

“downstream” and “north.”) It is possible that the lower 

world is not conceived of as a sinister and subterranean 

replica of the middle world but rather as a watery abyss 

in the northern regions. In any case, the contrasts of 

above and below and of upper and lower do not figure 

predominately in the Yakut religion. More important is 

the division of the sky into east (good) and west (evil): 

this division allows for the classification of the spirits. 

The Pantheon. The bright, creative spirits, azyys (from 

the Turkic root “ai,” ‘‘to create’), assure the Yakuts 

their survival by granting them the souls of children 

and also of horses, cattle, and dogs, the Yakuts’ only 

domesticated animals. However, the Yakuts must pay 

homage to the aiyys with milk offerings and prayers and 

must consecrate animals to them from their herd. The 

consecrated animal (yzykh) is not slain; it is sent back 

to the herd and is treated with respect, for it no longer 

belongs to man but to the spirit to which it was conse- 

crated. This spirit will reward the people for their care 

by granting fertility to the herd. The aiyy cult, called 

“white shamanism,” disappeared in the eighteenth cen- 

tury and never was studied properly. 

The White Lord Creator, Iurung Aiyy Toion, is the 

master of all the aiyys who are imagined to be like rich 

Yakuts and are organized in clans, as are the Yakuts 

themselves. Associated with the sun and the heat of 

summer, the White Lord Creator resides in the ninth 
sky, where ‘‘the grass is as white as the wing of a white 

swan.” He rules the world, sends the soul (kut) to chil- 

dren, and assures fertility in cattle and the growth of 
plants, but he does not interfere in human affairs on his 

own initiative. During the great spring feasts called “li- 

bations” (ysyakh), he is first offered libations of fer- 

mented mare’s milk; later, horses are consecrated to 

him. Occasionally a goddess, the wife of this god, is 

mentioned; she would become an avatar of the goddess 

of the earth. Such an identification of the goddess may 

be a vague indication of a marriage between the sky 
and the earth. 

The aiyysyts, a group of spirits, female for the most 

part, attend to human reproduction and the reproduc- 

tion of certain species of animals (especially the domes- 

tic species). The aiyysyt who attends to human repro- 

duction brings the soul of the.child created by Aiyy 

Toion, She also comes to help women during childbirth. 

She is often associated with Iéiiékhsit, and is occasion- 

ally confused with her. When they are associated, 

Aiyysyt is the one who grants the soul and Jéiiékhsit is 

the one who delivers it. (The latter has been likened to 

a guardian angel.) Aiyysyt and Iéiiékhsit are both 

proper nouns and epithets that can be applied even to 

male personages: when one is begging for offspring one 

uses the epithet Aiyysyt, and when one desires an inter- 

mediary the epithet Iéiiékhsit is used. The three aiyysyts 

of man, of horned livestock, and of dogs are all feminine 

spirits, but the spirit that grants horses, “the formidable 

Dzhéségéi,” is masculine. When mares and cows repro- 

duce, and each timea child is born, relatives and cous- 

ins come together to offer a ritual of renewal to the 

spirit that granted the soul. However, the ritual for the 

spirit-master of horses is conducted by the (male) ruler 

of the house, while the other two rituals are celebrated 

by the women. 

The goddess of the earth, who lives among beautiful 

white birches far from the evil spirits, takes care of the 

traveler, blesses the harvests, and occasionally decides 

the fate of the newborn. The spirit-master of the domes- 

tic fire assures the survival of the household: in his em- 

bers tremble the souls of children and calves yet to be 

born. He removes harmful spirits and purifies the acces- 

sories of the hunt that are soiled by the presence of a 

menstruating woman. This spirit-master also serves as 

an intermediary for other spirits by delivering offerings 

to them that are thrown into his flames in their honor. 

In exchange, one must not forget to feed him by throw- 

ing him a mouthful of food before each meal; otherwise, 
he may take revenge by, for example, burning down the 
house. 

On the opposite side, in the western sky, loom the 
black spirits, abaasys (the Turkic root is probably ap, 
“enchantment”’), “gigantic as the shadows of larches un- 
der the full moon.” In fact, they appear to be more ter- 
rible than they really are, because once they have sent 
diseases (most often, various types of insanity), they 
will take them away if the shaman sacrifices horses 
with suitable coats. The supreme ruler of the nine clans 
of abaasy is Ulu Toion (“powerful lord”), who gave the 
Yakuts fire and perhaps one of the three souls that the 
Yakuts believe each person possesses (according to 
some, the soul he gave was the siur, vital energy). He is 
the protector of the black shamans, abaasy oiun (lit., 
“shamans in contact with the abaasys”). 

Other harmful abaasys populate the earth and the 



lower world. The two most celebrated are the ruler of 
the lower world, Arsan Duolan (a pale replica of Ulu 
Toion), who sends infant mortality and obstinacy, and 
Kudai Bagii, the ruler of the smiths, who cures the ap- 
prentice smith of his initiatory illness if the shaman of- 
fers him a black bull. 

Among the harmful spirits are the unsatisfied de- 
ceased (iuérs) those who died without completing a full 

life cycle, such as young girls who died without having 
been married. The souls of suicides and of shamans be- 

come the most formidable iuérs. 
In the domestic environment and in natural phenom- 

ena that directly influence man’s well-being, there ex- 
ists. a supernatural force that the Yakuts call ichchi 

(“master, possessor”). This force is personified in the 

spirit-masters who reside in the object, house, or terri- 

tory they possess. To ensure that a tool be effective or 

that a house not collapse, to avoid being crushed by a 
tree or hurled into the waters when crossing the forest 

or the river, one must make an offering to one’s spirit- 

master. 

Since the Yakuts believed the spirits were organized 

in clans as they themselves were, they recognized their 

right to have tribal property. This property was the 

game and fish existing in the territory of these spirits. 

They accorded part of this to man in exchange for food 

(milk products, alcohol, flesh of domestic animals) in an 

alliance that is similar to that formed between barter- 

ing human tribes. However, the spirits never give 

enough souls of game, cattle, and children. This is 

where the shaman intervenes. 
The Shaman. To obtain the souls of wild game, the 

shaman provides the master of the particular kind of 
animal in question with food in return: he smears the 

blood of a sacrificed animal on a wooden statuette 

where he has caused the spirit-master of the forest, the 

rich Baianai or Baryllakh, to descend. He then gives a 

symbol of these souls (e.g., feathers, etc.) to the mem- 

bers of the clan. To obtain the souls of children and 

additional cattle, the shaman himself goes to the be- 
yond to confront the atyysyts. At first the spirits refuse, 

remembering the wrongs that men have committed. 

Then, after considering the supplications of the shaman, 

they give him the souls. The position of the shaman has 

changed: he no longer barters, he implores, because the 

aiyy spirits, dispensers of cattle and human offspring, 

are venerated, unlike the spirits of the hunt or of ill- 

nesses, whom the shaman treats as equals. 

To cure illness, which the Yakuts conceive as the in- 

stallation of an evil spirit in the body of the ailing per- 

son and also as the theft of the soul by a spirit ‘‘soul- 

eater,” the shaman trades the soul of the sick person for 

that of a sacrificed animal, which he sends into the oth- 
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erworld. These negotiations with the spirits take place 

during the shamanic séance, which is generally held 

nocturnally at the afflicted person’s home, with rela- 

tives and neighbors in attendance. The séance includes 

a purification ceremony; a convocation of the spirits 

through the shaman’s chanting, accompanied on the 

tambourine; a voyage of the shaman himself into the 

otherworlds to find the spirits (a voyage mimicked by 

the shaman’s dance); and an act of divination. 

The shaman is aided by his principal spirit (4mdgdt), 

generally the shaman’s ancestor, who chose the shaman 
from among his descendants in order to pass on the sha- 

manic gift, a gift that always remains in the same fam- 

ily. Women also can become shamans (udaghans), but 

female shamans are less numerous because the clans 

are patrilineal. Once chosen by the ancestor, the soul of 

the future shaman takes on the form of a young bird 

and is educated atop either the mythic larch of the up- 

per world or the pine tree of the lower world. It is dur- 

ing his initiation that the shaman seals his alliance with 

the spirits. In the course of his sleep, his body is cut up 

in the lower world and consumed like a sacrificial ani- 

mal by several spirits. The spirits then reconstitute his 

body. Re-created in this manner, the shaman acquires 

rights over the spirits who have consumed his flesh and 

who will subsequently help him remove illnesses. 

The shaman is also aided by zoomorphic spirits who 

transport him in the air or under the ground and who 

fight at his side. Moreover, the shaman possesses an an- 

imal double (usually a male moose or bull); it is in this 

form that he fights against shamans of enemy clans. If 

the shaman’s animal double has been killed, he himself 

dies. The shaman also fights against the souls of dead 

avengers, the spirits of illnesses and epidemics. He also 

assures the survival of his clan by divination—predict- 

ing the future, the areas where game will be most plen- 

tiful, and so forth. In this dark universe, where mad 

spirits who populate three-fourths of the sky in the west 

predominate, where the bright spirits (aiyys) often re- 

fuse to grant offspring and prosperity, and where “soul- 

eating” spirits lurk about the earth and in the lower 

world, the shaman is the Yakuts’ only support. 

[See also Shamanism, article on Siberian and Inner 

Asian Shamanism, and Southern Siberian Religions.] 
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LAURENCE DELABY 

Translated from French by Sherri L. Granka 

YAMA. In the earliest Rgvedic hymns, Yama is a be- 
nign god who looks after the well-being of the dead, 

whom he entertains with food and shelter. His abode 

and its environment are pleasant and comfortable; sur- 

vivors supplicate him for the care of their departed rel- 

atives. 

Yama is the son of Vivasvat and Saranyt; he has a 

twin sister, Yami. In the Rgveda, Amrta (‘‘ambrosia’’) is 

Yama’s son, but in the Atharvaveda, Yama has a son, 

Duhsvapna (“bad dream”), by Varunani. In the epic- 

Puranic literature, the Aévins are his brothers, and Sani 

and Manu are his half brothers. The Angirasas are his 

associates. 

The name Yama is derived from a stem meaning 

“twins”; Latin gemini and the Avestan names Yima and 

Yimeh are cognates. In a Rgvedic hymn, Yami implores 

Yama to unite with her, but he rejects her advances. 

The hymn has an abrupt, inconclusive end. In Buddhist 

literature, Yama is identified with Kama (“desire’’) and 

Mara (‘‘death’’). In the Vedic literature, Yama has close 

relations with Rudra, Soma, Agni, Kala, and Nirrti. 

Yama also bears a remote relationship to Varuna. 

Yama in the Vedas was the first mortal to die. He 

then went to heaven, where he ruled over the dead. But 

toward the close of the Vedic period sinister traits be- 

gan to appear in him, and they grew stronger with time. 

Yama then became the god of death and the lord of 

Hell. In the Katha Upanisad, as death personified, he 

holds a long discourse with the boy Naciketas, whom 

he initiates into the mysteries of life, death, and immor- 

tality. Prayers are offered to Yama for longevity and de- 

liverance from recurring deaths. Yama also grants re- 

lease from aSandyd (hunger). In many rituals of ancestor 

worship, oblations are offered to Yama with prayers for 

averting recurring deaths. In the Grhyasitras, oblations 
are offered to Yama’s men, presumably his associates, 

in the realm of the dead. 
Of the two paths in later Vedic eschatology, Devayana 

and Pitryana, the latter is that of the fathers and of spir- 

its doomed to rebirth. These spirits proceed through 

Soma, the moon, and are judged by Yama. In the epics 

and Puranas, Yama has a palace, Subhavati, in the 

netherworld. Yama’s realm ‘begins, in Buddhist litera- 

ture, to shift from the heaven of the gods until, in the 

Hindu epics and Puranas, it assumes distinctly sinister 

characteristics. As god of death and lord of Hell, Yama 

is dark and malevolent, yet still a giver of boons. 

The south is the region of Yama (as it is that of the 

Avestan Yima) and the region of death. Yama has two 

dogs, Syama and Sabala, who are associated with the 

final judgment of souls, as are Hades’ dog, Kerberos, the 

Egyptian Anubis, and Yima’s four dogs. Yama is also 

associated with oil and with the dove, eagle, and raven 

(all of which are endowed with sinister traits). The epic 

and Puranic Yama has a buffalo for a mount. Dread 

monsters (raksasas); semidivine yaksas, demons, cruel 

messengers, the Angirasas, and the souls of the departed 

throng his realm. His ritual oblations in ancestor wor- 

ship are gruesome and evil. The symbols associated 

with his various aspects as Kala, Mrtyu, and Antaka are 

images of repulsiveness, cruelty, and deformity. In de- 

scriptions of Yama red and black colors predominate. 

In the final stage of his evolution, Yama shares two 

significant characteristics with Siva: he is Kala (“‘time’”’) 

and Dharmaraja (“lord of righteousness”). As Kala, he 

is also Antaka, the ‘‘ender’”’ (i.e., Death). As Dharmaraja, 

he takes over Varuna’s role as the moral judge and pun- 

isher whose assistants torture the wicked in hell. At this 

stage his name is clearly derived differently, from the 

root yam (‘‘to control”), from which are derived yan- 

trana (‘‘constriction”’) and yantrand (‘‘torture’’). As Dhar- 

maraja, Yama can also be lenient to supplicants and re- 

voke his own order (as he did for Savitri) or modify it 

(as he did for Pramadvara in the Mahabharata). 

Numerous episodes in the epics and Puranas contrib- 

ute to Yama’s almighty and sinister image. This image 

contrasts with his early Vedic appearance as a minor 

god who is simply a “gatherer of men.” A cluster of 

hymns in the tenth and last book of the Rgveda presents 

him as a benign god like any other in the pantheon. But 

from the Yajurveda (especially in the Purusamedha sac- 

rifice), where different oblations are prescribed for each 

of the various aspects of Yama, his personality under- 

goes a radical change: from the benevolent god of the 

dead he becomes the dread god of death. The theophany 

of Yama as Kala, Antaka, and Dharmaraja brings him 

closer to Siva. 
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SUKUMARI BHATTACHARII 

YAMAGA SOKO (1622-1685), J apanese Confucian of 

the school of Ancient Learning (Kogaku). Sok6 was born 

in Aizu, the son of a masterless warrior named Yamaga 

Sadamochi (1585-1664) and Sadamochi’s mistress, My6- 

chi (d. 1677). He began studying the Confucian clas- 

sics at the age of five or six, and at eight he was en 

rolled at the Hayashi school in Edo (present-day Tokyo). 

As a youth, he also studied Japanese literature, Shinto, 

and military science—the latter with Obata Kagenori 

(1572-1663) and Hojo Ujinaga (1609-1670). 
Soko first achieved fame in 1642 when he published 

Heiho yubishu (Collected Writings on Military Methods 

and Preparedness), a fifty-volume work on military sci- 

ence that treated a whole range of subjects from castle 

defense to warrior organization. Over the next two dec- 

ades his lectures on military affairs and the Chinese 

classics attracted growing numbers of local warriors 

and lords. In 1652 Sok6 entered the service of Asano Na- 

ganao (1610-1672), lord of the Ako domain, and served 

him until 1660, when he resigned to devote himself to 

teaching. Despite his service in the Asano house and his 

success as a teacher, Sok6 longed to become a direct 

retainer of the shogun. Although he nearly realized this 

ambition on several occasions, his hopes were dashed 

in 1666 when the senior councillor Hoshina Masayuki 
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(1611-1672) had him exiled to the Ako domain. The os- 

tensible reason for this was the publication of Seiky6 y6- 

roku (Essentials of the Sages’ Teachings), in which Soko 

criticized the officially sanctioned Neo-Confucianism. 

During his exile Sok6 was well cared for by the Asano 

family, had an endless stream of visitors from Edo, and 

wrote more than seventeen books, the most important 

of which were Takky6 démon (A Child’s Queries During 

Haisho zanpitsu (Last Testament in Exile). When he was 

pardoned in 1675 he returned to Edo, where he resumed 

his teaching career, once again lecturing on military 

science and Confucianism. He died of jaundice in 1685. 

Soko is best known as a military thinker, Confucian 

scholar, and nationalist. Early in his life he concen- 

trated on formalizing and systematizing the essentially 

medieval mores, customs, and institutions of the war- 

rior class. In the early 1650s, he developed the notion of 

what he called bushido (‘‘way of the warrior’), which, 

borrowing heavily from Neo-Confucianism, provided a 

philosophical basis for military science and described 

the ideal behavior of a class whose chief function was 
no longer to fight but to govern. 

Sok6 is also known as an advocate of Ancient Learn- 

ing. While he had once subscribed to Neo-Confucian- 

ism, he came to oppose it, calling for a return to the 

teachings of the ancient Chinese sages and Confucius. In 

Seiky6 yéroku, he attacked Neo-Confucianism’s intro- 

spective concerns and in their stead, advanced a new 

utilitarianism, stressed the importance of social rela- 

tionships, and recommended the revival of ancient 

Chinese regulations and rituals. Soko began the work 

that Ito Jinsai (1627-1705) and Ogyua Sorai (1666— 

1728), his successors in the school of Ancient Learning, 

would complete. While in exile, Soko became an ardent 

gued that Japan’s idigenous religion, Shintd (“way of 

the gods”), was superior to Confucianism and that Ja- 

pan itself was superior to China and all other countries 

in the world. [See the biographies of It6 Jinsai and Ogya 

Sorai.] 

Sok0’s writings reveal, first, an impressive eclecticism 

that reflects his having studied, at different times, Neo- 

Confucianism, Shint6, military science, Buddhism, and 

even Taoism. They also reflect his concern, associated 

with his utilitarianism, with the actual affairs of daily 
life and the larger problem of how best to govern the 

country. Finally, Soko’s writings give evidence of his 

fierce loyalty to the shogun and the government he 

headed. Although Sok6 never became a direct retainer 

of the shogun, he taught hundreds, perhaps thousands, 

of Tokugawa retainers and formulated political princi- 

ples aimed at strengthening shogunal rule. 

[See also Confucianism in Japan and Bushido.] 
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SAMUEL HIDEO YAMASHITA 

YAMATO TAKERU, legendary general of the early 
Japanese army in the formative period of the Japanese 

state. The son of the twelfth emperor, Keiko, Yamato 

Takeru, or Yamato the Brave, was first sent to south- 

western Japan to conquer the Kumaso, a non-Japanese 
tribe. After completing the expedition successfully, Ya- 

mato Takeru was ordered to lead another, this time to 

conquer the area to the east, including present-day To- 

kyo, where the barbarian Emishi lived. As his army en- 

tered the land of Michinoku in the northeast, a great 

mirror was hung upon Yamato Takeru’s ship, so that 

when he arrived at the Emishi frontier their chief, en- 

camped at the harbor in preparation for battle, saw the 

ship from afar and was overcome with fear. The Emishi 

flung away their bows and arrows and bowed toward 

the invaders. This episode suggests that the mirror, one 

of the most significant and sacred religious objects in 

ancient Japan, played an important role on the battle- 

field as an object with power to intimidate the enemy. 

Although this account of Yamato Takeru’s conquests 

cannot be fully substantiated, it is likely that there was 

a very early story concerning Yamato Takeru’s exploits 

that was later expanded until it evolved into the ac- 

count found in the early chronicles. 

After conquering the east, Yamato Takeru died on his 

way back to Yamato, the capital, and was buried at No- 

bono in Ise Province. The chronicles then relate: 

Now Yamato Takeru, taking the shape of a white bird, came 

forth from the tomb, and flew towards the Land of Yamato. 

The officers accordingly opened the coffin, and looking in, 

saw that only the empty clothing remained, and that there 

was no corpse. Thereupon messengers were sent to follow in 

search of the white bird. It stopped on the plain of Kotobiki 

in Yamato. Accordingly in that place a mound was erected. 

The white bird flew on again until it reached Kawachi, 

where it rested in the village of Furuichi, and in this place 
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also a mound was erected. ... At last it soared aloft to 

Heaven, and there was nothing buried but his clothing and 

official cap. (Aston, 1896, vol. 1, pp. 210-211) 

Morris suggests that the myth‘ of the white bird may 

reflect Chinese Taoist ideas concerning immortal spirits 

(1975, p. 10). The ancient Japanese, however, believed 

that when one dies the spirit moves into a bird (Aston, 

1896, vol. 1, p. 66). It was on the basis of this belief that 

the death of Yamato Takeru developed into a beautiful 

myth. 
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KAKUBAYASHI FUMIO 

YAMAZAKI ANSAI (1618-1682), Japanese Confu- 
cian and Shinto scholar of the early Tokugawa period. 

The son of a samurai who lost his position in the tur- 

bulence of the early Tokugawa period, Ansai was set at 

a young age on a career as a Zen priest. However, in his 

twenties he became acquainted with the anti-Buddhist 

writings of the Sung Chinese Neo-Confucian scholar 

Chu Hsi. Inspired by them, he rejected Buddhism in fa- 

vor of Confucianism, left the monastery, and devoted 

himself to the study and explication of the ideas of Chu 

Hsi. He attracted a large number of disciples, drawn 

primarily from the samurai class, and developed close 

relations with a number of important political figures. 

He thus played a significant part in the spread of Con- 

fucian learning among the Tokugawa samurai class. 

Ansai was also deeply interested in the fusion of Con- 

fucianism and Shint6d that had been developed by con- 

temporary Shinto scholars like Kikkawa Koretari. From 

Kikkawa, Ansai received the Shinto religious name of 

Suika Reisha, and Ansai’s own version of Confucian- 

flavored Shinté is known as Suika Shinto. 

Insisting that, like Confucius, he sought only to trans- 

mit, not to create, Ansai wrote little of a systematic, in- 

terpretive nature. His preferred method was to compile 
selections of excerpts from the writings of Chu Hsi and 
to express his own views on Chu Hsi’s teachings 
through lectures on these excerpts and a few chosen 
texts. Ansai’s ideas were thus transmitted primarily in 
the form of lecture notes taken down by his disciples. 
As reflected in these notes, Ansai’s lectures, delivered in 
a forceful, colloquial style, sought both to come to 
terms with the complexities of Chu Hsi’s metaphysics 
and to convey them to a relatively uneducated audience 



in a simple, direct fashion. This approach was undoubt- 
edly an important factor behind the popularity and in- 
fluence of his school. 

Similarly, Ansai stressed mastery of a few basic texts 
rather than wide reading. Whereas other Tokugawa 
Confucian scholars, such as Hayashi Razan, stressed the 

importance of erudition and thereby presented Confu- 
cian learning as the special province of the professional 
scholar, Ansai decried the pursuit of erudition as en- 

couraging dilettantism and as counterproductive to the 

development of a firm sense of moral priorities. Confu- 
cian scholars of other schools criticized his position as 

narrow and rigid, but it did serve to offer a large audi- 
ence entry into the forbidding body of Chinese Confu- 
cian literature. 

Ansai insisted that his selection of the core teachings 

of Chu Hsi constituted the orthodox tradition. In fact, 

however, he modified Chu Hsi’s ideas in several impor- 

tant ways. For instance, he gave added emphasis to the 

moral importance of the relation between lord and vas- 

sal, depicting the obligation of the vassal to the lord in 

absolute terms comparable to that between parent and 

child. The Ansai school position on this subject contrib- 

uted to the growth of the idea, found widely in the late 

Tokugawa period, of the absolute, eternal nature of the 

obligation of loyalty to the imperial line. 

Another area in which Ansai deviated significantly 
from Chu Hsi was in emphasizing the importance of 

“reverence” over “investigation of the principle of 

things” in the process of the individual’s cultivation 
of his innate moral nature. The resulting stress on 

cleaving to the norms of Confucianism and on rigorous 

introspection to ensure that one’s behavior conformed 

to those norms contributed to the characteristically 

stern and dogmatic tone of the Ansai school. 
Ansai’s linking of Confucianism and Shinto was an- 

other distinctive feature of his teachings. Unlike other 
Confucian scholars such as Hayashi Razan, who sought 

to equate Shint6 and the Confucian way, Ansai pre- 

sented them as two distinct manifestations of a univer- 

sal truth, each particular to the country in which it 

originated. Ansai’s joining of Shinto and Confucianism 
added a note of mystery and religious authority to Con- 

fucianism that furthered its acceptance in Tokugawa so- 

ciety, while his insistence on the particularly “Japa- 

nese” character of Shinto endowed his school with a 
nationalistic flavor that tended to increase with the pas- 

sage of time. However, many of the connections Ansai 

made between Shinto and Confucianism were forced 

and far-fetched, and his leading disciples, although de- 

claring themselves faithful to the essence of Ansai’s 

teachings, broke with him over the question of the re- 

lationship between Confucianism and Shinto. This 
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break led in later years to the division of the Ansai 

school into two major branches, one Confucian and one 

Shinto. 
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KATE WILDMAN NAKAI 

YAMUNA (fl. c. 1022-1038 cE), known in Tamil as 
Alavandar; Hindu philosopher, theologian, and devo- 

tional poet. Yamuna lived in the Tamil-speaking area of 

South India and represented a learned family of brah- 

mans who played a leading role in the formulation of 

the Sri Vaisnava tradition and of the Visistadvaita 

school of Vedanta, which is most widely associated with 

the name of Ramanuja. The Sri Vaisnavas made a ma- 

jor contribution to the development of Hindu religion 

by being the first Brahmanic movement to integrate 

fully into the classical Vedic tradition a popular, pre- 

dominantly non-Brahmanic religious movement, the ec- 

static devotion (bhakti) of the Tamil hymnists called the 

Alvars. This synthesis of popular or vernacular elements 
with Vedic or Sanskritic ones provided a highly influ- 

ential model for a number of later Hindu theistic sec- 

tarian movements. 

Yamuna is recognized as the fourth in the precepto- 

rial line of dcaryas, or teachers, who provided the intel- 

lectual leadership of the Sri Vaisnava sect, and is the 

first for whom there are extant works. His incompletely 

preserved literary corpus thus provides the major be- 

ginning point for a study of the formulation of this im- 

portant movement and its school of philosophical the- 

ology, Visistadvaita Vedanta. Yamuna’s name is closely 

linked with that of his grandfather, Nathamuni (c. tenth 

century), who is acknowledged as the first teacher in the 

Sri Vaisnava line. Nathamuni, in addition to propound- 

ing a system of logic and epistemology (nydya), was the 

head of a family of prestigious Bhagavata brahmans de- 

voted to Krsna and is the one to whom tradition as- 

cribes the canonization of the Tamil hymns of the 

Alvars in the collection entitled the Divyaprabandha. 
While the evidence for this traditional ascription is in- 
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conclusive, Yamuna’s two devotional hymns to Visnu 

and Sri, the Stotraratna and the Catussloki, reflect the 

influence of the Alvars’ ecstatic devotional style. 

According to the tradition, Yamuna’s greatest contri- 

bution lay in attracting to the Sri Vaisnava sect Rama- 

nuja (eleventh to twelfth centuries), their sixth teacher 

and the classical exponent of Visistadvaita. Although 

the two never met, it is clear from the literary evidence 

that Yamuna was the seminal thinker who provided the 
primary inspiration for Ramanuja’s major Vedantic 

writings. The basic structure for Ramanuja’s commen- 

tary on the Bhagavadgita was provided by Yamuna’s 

versified summary, the Gitadrthasamgraha; and in his 

other works Ramanuja regularly refers to and quotes 

from Yamuna’s major Vedantic philosophical writings, 

the Siddhitraya, a triad of critical works (Atmasiddhi, 

Samvitsiddhi, and Isvarasiddhi) that are now only frag- 

mentarily preserved, having been eclipsed by Rama- 

nuja’s own definitive works. 

Another of Yamuna’s major contributions as repre- 

sented by his largest completely preserved work, the 

Agamapramanya, was his defense of the Paficaratra rev- 

elation or scriptures (Agamas) as being equal to the Ve- 

das in authority. These Pancaratra Agamas, also called 

Tantras or Samhitas, provide the scriptural basis for 

the earliest post-Vedic, Tantric tradition to arise during 

the first millennium cE. Yamuna’s defense of these tem- 

ple-oriented ritual texts as compatible with the Vedas 

and Vedanta facilitated a radical enlargement and en- 

richment of the Hindu scriptural base, as did the incor- 

poration of the Tamil hymns of the Alvars. 

[See also Alvars; Sri Vaisnavas; and Tamil Religions.] 
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WALTER G. NEEVEL, JR. 

YANTRA. Geometrical diagrams known as yantras 
form a very special class of religious symbols in Hin- 

duism. Their forms and functions within the tradition 

vary according to their uses. The most important ones 

are those that serve as supports for daily ritual worship 

and as meditational aids to stimulate inner visualiza- 

tions; others are employed in astrology and temple 

rites; some are meant for proficiency in occult arts, and 

many of these are used as talismans. 

Meditational yantras are an indispensable constituent 

of Tantric worship and are a substitute for the deity’s 

iconographic image. Basically, a yantra used in this 

context is an abstract icon of some personification or 
aspect of the deity. Most Indian divinities have been as- 

signed aniconic symbols in their specific yantras. 

Whereas an anthropomorphic image is a static presen- 

tation, the yantra is a dynamic symbol of the totality of 

the cosmos. Hence it is represented as an expanding 

form emanating from the central nucleus, a dimension- 

less point, the bindu. A linear configuration, the yantra 

usually has around its center several concentric primal 

shapes, such as triangles, hexagons, circles, octagons, 

and rings of lotus petals. The figure’s periphery is a 

square enclosure with four sacred doors opening toward 

the four cardinal directions. The centrifugal yantras are 

conceived of as a sacred dwelling in which the presiding 

deity and its retinue take up residence. The seat of the 

principal deity is in the center, while those of its ema- 

nations, or parivdra devatds, are arranged concentrically 

FicureE 1. Sricakra, after the Nityasodasikarnava 



in successive circuits known as dvaranas (‘‘veils’’), so 

called because they conceal the luminous splendor of 

the deity in the center. 

At the subtlest level, yantras translate into visual 

terms the theory of cosmogenesis. They are to be read 
as dynamic graphs of the creative process of cosmic 

evolution and involution that takes place from the cen- 

ter and moves outward. The creative process is repre- 

sented by the unity of the male and female principles, 
which, descending into the world of multiplicity, are 

symbolized by the concentric geometric circuits. The 

best example of this type of yantra is the Sricakra of the 

cult of the goddess Tripurasundari. It is composed by 

the interlacing of two sets of triangles: four apexes 

point upward, representing Siva, the male principle, 

and five apexes point downward, representing Sakti, the 

female principle. The Sricakra is devised to give a vi- 

sion of the totality of existence, so that the adept may 
internalize its symbols for the ultimate awareness of his 

own unity with the cosmos. Every meditational yantra 

is in essence a psychic improvisation in which the 

closed concentric circuits of various geometric shapes, 

from the periphery to the center, correspond to the 

planes of the adept’s consciousness. (See figure 1.) 

Architectural yantras contribute substantially to the 

conceptual basis of the Hindu temple. An early example 

is the Vastupurusa Mandala, of which Hindu manuals 

of architecture provide thirty-two variations. (See figure 

2.) The mandala represents the diagram of the ordered 

cosmos. In Tantric temple rites, yantras were laid into 

the foundation of the womb chamber and were also 

embedded in cult figures installed in the shrine. Yantras 

were also used as compositional diagrams in the exe- 

cution of sculptural images adorning the walls of the 

temple. The architectural yantra functions as an ideo- 

Ficure 2. Four Types of Vastupurusa Mandala 
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gram, while the temple is a materialization of the con- 

cepts it embodies. [See also Temple, article on Hindu 

Temples.] 

Occult yantras are distinguished from all other yan- 

tras by their practical applications. They serve as pow- 

erful diagrams of magical potency, used mainly in pre- 

ventive medicine, as good luck charms, for exorcism, to 

ward off calamities, and so forth. The occult figures are 

not stereotyped; their designs vary according to the ob- 

ject of worship. One of the most popular is the Dharana 

Yantra; worn as an amulet for protection, this yantra is 

given to a person after the priest has consecrated it in a 

life-giving ceremony. Another kind that serves the same 

purpose is the magical square. The proven efficacy of 

such yantras is explained in psychological terms. To the 

individual who wears a yantra as a talisman or an amu- 

let, the diagram manifests itself as a repository of 

power through which the presence of the divinity can 

be invoked at will. Ultimately, the efficacy of the yantra 

is brought about by the adept’s own willpower, working 

through faith. (See figure 3.) 

FIGURE 3. Curative Yantra 

Yantras are most commonly drawn on paper or en- 

graved on metals or rock crystals, although any flat sur- 

face, such as a floor or wall, can be used. The yantras 

are always used in conjunction with mantras, or mysti- 

cal sound-units, that correspond to the deity’s subtle 

form. Mantras are employed to energize the latent force 

inherent in the deity’s yantra. Indeed, it is said that a 

yantra without its seed mantra is as lifeless as a corpse. 

[See also Mantra and Mandalas, article on Hindu Man- 

dalas.] 
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MaApDHU KHANNA 

YAO AND SHUN were legendary sage-rulers of an- 
tiquity in China. According to traditional Chinese his- 

toriography, T‘ang Yao (Yao of the T‘ang clan or state; 

personal name, Fang Hsiin), or T‘ang T‘ao, ruled from 

2356 to 2256 Bc. A ruler of great virtue, he considered 

his son Tan Chu (or, in some versions, his ten sons) un- 

worthy to rule the empire, and thus selected Shun to be 

his successor, having first given to him his two daugh- 

ters in marriage. Yu Shun (personal name, Ch‘ung Hua) 

served Yao first as minister, then in Yao’s old age as 

regent, finally succeeding him and ruling for fifty years. 

Shun in turn considered his son Shang Chin (or, in 

some versions, his nine sons) unworthy to rule and so 

he selected Yui as his successor. Yui became the founder 

of the Hsia, traditionally considered to be the first he- 

reditary dynasty in China. 

In Chou dynasty (eleventh to third century BCE) texts, 

history conventionally begins with the time of Yao. All 

the great cosmological events took place during his 

rule. The ten suns appeared, nine of which were shot 

down by the archer I; Pu Chou mountain, the pillar of 

the northwest, was brought down by Kung Kung; and 

the great flood occurred, which was eventually con- 

trolled by Yu. During the Warring States period (403— 

221), however, other rulers, some of whom were origi- 

nally the mythical ancestors of other houses, began to 

be placed before Yao, and in the Shih chi, the universal 

history compiled by Ssu-ma Ch‘ien during the second 

century BCE, Yao and Shun are but the most recent of 

five emperors. 

Yao abdicated to Shun because of Shun’s virtue. An 

exemplar of filial piety since the Chou period, Shun 

often appears on temple frescoes, usually following a 

plow drawn by an elephant. His filial piety is exemplary 

because his wicked father, Ku Sou (‘blind man”), and 

his younger brother Hsiang (‘‘elephant”’) both tried to 
murder him. They first tried to kill him by remov- 

ing the ladder and setting fire to a granary while he 
was repairing its roof; then they filled in a well that 

he had been sent to dredge. The earliest version of this 

story is in the Meng-tzu. In the more elaborate Han 

dynasty version found in Lieh-nti chuan (Biographies 

of Exemplary Women), Yao’s daughters advised Shun 

as to how to escape his father’s evil schemes. Shun 

continued to serve his father as a son should and with- 
out resentment; according .to the Meng-tzu, his father 

was in the end pleased. 
Although Shun is a symbol of filial piety, in accepting 

the succession to Yao and in marrying Yao’s two daugh- 
ters, he both went against his father’s will and dis- 

placed Yao’s son from the succession. His role therefore 

is paradoxical, and his story exemplifies the conflict be- 
tween the principles of rule by virtue and rule by hered- 
itary right that is a common theme in the succession 

legends recorded in Chou dynasty texts. Motifs in the 

story of Shun’s succession, such as the ruler’s percep- 

tion of his successor’s virtue in spite of his lowly posi- 

tion and his willingness to rely on a man of low birth, 

also occur in the legends that surround the foundation 

of the hereditary dynasties. 

Elements in the stories of Yao and Shun in early texts 

suggest still earlier legends concerning clan origins. The 

earliest record of the story of Yao and Shun is found in 

the “Yao tien” chapter of the Shang shu, a Chou dy- 

nasty text. In this text, Yao is called ti (“lord’’), a title 

that suggests Shang-ti, the high lord of the Shang dy- 
nasty (c. sixteenth to eleventh century BCE) who is later 

equated with T‘ien (Heaven). The succession story of 

Yao to Shun may contain the remnants of an earlier 

cosmogonic myth in which the Lord on High first gave 

the rule to Shun, the progenitor of the Shang people. 

Shun has been identified with Ti K‘u (who gave birth to 

the first Shang ancestor, Hsieh, by means of the egg of 

a black bird) and with Chiin, the husband of Hsi-ho 

(who gave birth to the ten suns) and possibly the high- 

est ancestor claimed by the Shang kings in their oracle- 
bone inscriptions. 

Shun is also closely associated with the Eastern Yi 

tribe. His two wives are sometimes identified with the 
goddesses of the Hsiang River in the “Nine Songs” of 
the Ch‘u tz‘u. 

[See also Kingship, article on Kingship in East Asia, 

and Chinese Religion, article on Mythic Themes.] 
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YAZATAS. The term yazata occurs in the Avesta, the 
collection of sacred books of Zoroastrianism, as an at- 
tribute or designation of divine beings. From this term 
is derived the Middle Persian yazd (‘‘god”: pl., yazdan). 
The word appears frequently in the Avesta, although 
not in the five Gathds (‘‘songs”’) attributed to Zarathush- 
tra (Zoroaster); in Gathic it appears only in the Yasna 
Haptanhdit (Yasna of the Seven Chapters), ascribed to 
Ahura Mazda. Its meaning in this text is “worthy of 
worship, worthy of sacrifice” (from the verb yaz, ‘‘to 
venerate, sacrifice’), identical to that of its Vedic coun- 
terpart, yajata. This is the general meaning of the term, 
which is used to refer to divine beings, usually second- 
ary gods, personifications, or cult gods of the pre-Zo- 

roastrian Indo-European pantheon that had been ab- 

sorbed into the religion. Thus, as Zoroastrianism 

reached a compromise with ancient polytheism, yazata 
came to designate a deity who was readmitted to the 
cult. At the beginning of the hymn dedicated to Vayu 
(Yashts 15), for example, the god is called yazata in a 

sentence that is evidently meant to justify the integra- 
tion of the hymn within the canonical list of the Yashts, 
a section of the Avesta. 

In the Zoroastrianism that evolved following the 

prophet’s reforms, some of the ancient daivas—the word 

is used here in its most general and archaic sense, to 

mean ‘‘gods’’—became or were reinstated as yazatas. 
That is, they were transformed from beings whose wor- 
ship was forbidden (daivas in the later sense of ‘‘de- 
mons”’) back into beings whose worship was permitted 
or even recommended. The Yashts is very instructive in 

this regard: many passages in various hymns provide 

justification for the readmission to the cult of one or 
another daiva, and often it is Ahura Mazda himself who 
is said to approve such a reintegration. [See Daivas.] 

The meaning of yazddn in Pahlavi texts (from the 

ninth and tenth centuries cE) is derived from this gen- 

eral meaning of yazata. It is used for various categories 

of divine beings: for the gods in general, for the ancient 

yazatas in particular, and for the Amesha Spentas 

(MPers., Amahraspandan). [See Amesha Spentas.] The 

yazdans rule over the months, the days, and five liturgi- 

cal periods of the day. 
But in the Avesta yazata has a precise meaning: any 

entity to whom a hymn is dedicated. Besides Ahura 

Mazda and Vayu, yazata refers, as has been noted (Kel- 

lens, 1976), to the following beings: Mithra, Sraosha 

(‘discipline’), Arshtat (“justice”), Nairyodsanha (“‘of 

manly utterance”), Verethraghna (‘‘victory’), Atar 

(“fire”), Apam Napat (“son of the waters’), Zam 

(“earth”), and Gairi Ushidarena (‘‘mountain dawn- 

abode”). But in the so-called Younger Avesta it is, above 

all, the deities who form the escort of Mithra who are 
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defined as yazatas. From this it follows that not all the 
beings to whom a hymn in the Avesta is dedicated are 

in a strict sense yazatas and that yazata is not the Aves- 

tan equivalent of the Old Persian baga; the latter has no 

specific meaning but only carries the general sense of 

“god,” as does the parallel Avestan bagha. 
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GHERARDO GNOLI 

Translated from Italian by Roger DeGaris 

YEHOSHU‘'A BEN HANANYAH (first and sec- 
ond centuries cE), Palestinian tanna who taught in Je- 

rusalem and later at Yavneh and Pegqi‘in. Legend has it 

that when he was a child his mother carried him to the 

study hall so that he would become accustomed to hear- 

ing words of the Torah (J.T., Yev. 3a). Because he was a 

Levite, it is assumed that he sang in the Temple before 

it was destroyed. He is said to have made his living as 

a needlemaker or blacksmith. 

Yehoshu‘a achieved prominence as a leading rabbinic 

authority of his day. He was one of the five prominent 

disciples of Yohanan ben Zakk’ai (Avot 2.8). With 

Eli‘ezer ben Hyrcanus, Yehoshu‘a is alleged to have car- 

ried Yohanan ben Zakk’ai out of Jerusalem in a coffin 

in 68 cE during the siege of the city by the Romans 

(B.T., Git. 56a). During Yehoshu‘a’s later career he was 

the center of contention within rabbinical circles. Sev- 

eral sources recount how he was humiliated by the nasi’ 

Gamili’el (B.T., R. ha-Sh. 25a). Yehoshu‘a’s dispute with 

Gamli’el over whether the evening prayer was compul- 

sory or voluntary brought about the events that led to 

the deposition of Gamli’el and the ascension of El‘azar 
ben ‘Azaryah to the office of nasi’ (B.T., Ber. 28a). 

Yehoshu‘a was involved in many legal disputes with 
Eli‘ezer ben Hyrcanus; one celebrated argument con- 

cerned the ritual cleanness of the ovens of ‘Akhn’ai (a 

kind of tiled oven). Yehoshu‘a ruled that the ovens were 

ritually unclean; Eli‘ezer said that the ovens could not 

become ritually unclean (B.T., B.M. 59a-b). Eli‘ezer an- 
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nounced that a heavenly voice had declared his own po- 
sition correct. Yehoshu‘a responded with the famous 

declaration: ‘‘It [the Torah] is not in heaven” (a quota- 

tion from Dt. 30:12)—that is, the rabbis alone have the 

authority to decide matters of law, not a supernatural 

voice or even a direct revelation. 
An important teaching attributed to Yehoshu‘a shows 

a positive attitude toward outsiders: He declared that 
pious gentiles will be able to enter heaven (Tosefta, San. 

13.2). According to tradition, he engaged in many dis- 

courses with political figures and various groups, in- 

cluding the Roman emperor Hadrian, the elders of Ath- 

ens, and the Jews of Alexandria. 

Recent scholarship has questioned the legitimacy of 

attempts at reconstructing the lives of Yehoshu‘a and 

his fellow rabbis from the scattered traditions in rab- 

binic literature. No systematic analysis has been made 

of Yehoshu‘a’s philosophical or religious beliefs. 
[For discussion of the circle of sages to which Yeho- 

shu‘a belonged, see Tannaim.] 
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TZVEE ZAHAVY 

YEHOSHU‘A BEN LEVI, Palestinian amora of the 
early third century. A native of Lydda (modern-day 

Lod), Yehoshu‘a reflects the interests and traditions of 

Judaea at a time when rabbinic activity was becoming 

increasingly concentrated farther north in Galilee. 

Yehoshu‘a’s son married into the patriarchal house 

(B.T., Qid. 33b), a fact that may explain the notorious 

incident in which Yehoshu‘a arranged for a wanted 

Jewish nationalist to be handed over to the Romans 

(J.T., Ter. 8.10, 46b). In general, he was an active repre- 

sentative of Jewish interests before the Roman authori- 

ties, both in the regional capital at Caesarea (J.T., Ber. 

5.1, 9a) and, apparently, even in Rome (Gn. Rab. 33.1, 

78.5). On the other hand, by ordaining his own disciples 

(J.T., Ned. 10.8, 42b), Yehoshu‘a contributed to one of 

the important developments in Palestine in the third 

and fourth centuries—the weakened prestige of the 

patriarchate among the rabbis of the Land of Israel. 

Yehoshu‘a’s main distinction was as a master of ag- 
gadah (nonlegal rabbinic thought), a rubric of learning 

that he associated with the “honor’’ promised in Prov- 

erbs 21:21 (B.T., B.B. 9b). He was a fervent advocate of 

Torah study (B.T., Mak. 10a, Meg. 27a, ‘Eruv. 54a). His 

descriptions of the fates of the righteous and the wicked 

after death (B.T., ‘Eruv. 19a) and his reported conver- 

sations with the Angel of Death and with the prophet 

Elijah (B.T., Ber. 51a, Ket. 77b; J.T., Ter. 8.10, 46b) made 

him a favorite subject of later legend. It was to him that 

Elijah allegedly made his famous remark that the Mes- 

siah might come any day—any day, that is, that Israel 

was ready to listen to God’s commands (B.T., San. 98a). 

Although Yehoshu‘a was technically not a tanna, he 

lived close enough to the tannaitic period, and his 

teachings were honored enough, that one of his sayings 

was added to the closing paragraph of the Mishnah 

(Ugqts. 3.12) and another was included in the supplemen- 

tary chapter added to the Mishnaic tractate Avot 

(known as Ethics of the Fathers, 6.2). 

[See also Amoraim.] 
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ROBERT GOLDENBERG 

YEHUDAH BAR IL'‘AI (second century ce), Pales- 
tinian tanna. Born in Usha, in the lower Galilee, he was 

a student of ‘Aqiva’ and Tarfon and was ordained as 
rabbi by Yehudah ben Bava’ during the Hadrianic per- 

secutions in the aftermath of the Bar Kokhba Revolt. 

Numerous traditions attributed to Yehudah are pre- 

served in rabbinic literature where he is usually re- 

ferred to without patronymic. Along with Meir, 

Shim‘on, and Yose, he is one of the most frequently 

quoted authorities of his generation. His importance is 
reflected in the tradition that tells us that his contem- 

poraries were called “‘members of Yehudah bar II‘ai’s 
generation” (B.T., San. 20a). Yehudah is also one of the 

most important transmitters of rabbinic teachings from 

the Sanhedrin at Yavneh before the Bar Kokhba Revolt 
to the Sanhedrin at Usha afterward. He cites numerous 

legal rulings in the names of ‘Aqiva’, Tarfon, and other 

masters of the period of rabbinic activity at Yavneh. 

To date, no systematic analysis has been made of Ye- 

hudah’s traditions, probably because of the sheer size of 
the corpus of sayings attributed to him. There are, for 

example, some 180 disputes recorded between Yehudah 



and Nehemyah, yet these represent only a fraction of 

the entire collection ascribed to Yehudah. Jacob Ep- 

stein (1957) believes that the corpus of his traditions 

was one of the primary documents used in the redaction 

of the Mishnah by his student Yehudah ha-Nasi’. Sev- 

eral of his rulings deal with the standardization of rab- 

binic liturgy (Ber. 4.1), the regulation of prayer (Ber. 4.7; 

Tosefta, Ber. 1.9; Tosefta, Ber. 3.5), and the regulation of 

daily liturgical blessings (Tosefta, Ber. 6.18). Other rules 

ascribed to Yehudah emphasize the importance of con- 

centration and intention during the performance of rit- 

uals (Tosefta, Ber. 2.2) and the importance of maintain- 

ing the proper frame of mind during recitation of 

prayers (Ber. 2.2). Yehudah is also associated with leg- 

islation concerning the recitation of blessings over foods 

(Ber. 6.4; Tosefta, Ber. 4.4-5) and with blessings over 

natural wonders, both those for which one is permitted 

to recite blessings (Ber. 9.2) and those for which one is 

forbidden to recite blessings because it would appear to 

be a form of idolatry (Tosefta, Ber. 6.6). Yehudah’s legal, 

exegetical, and theological sayings range across the 

whole spectrum of rabbinic thought and life. 

[See also Tannaim.] 
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TZVEE ZAHAVY 

YEHUDAH BAR YEHEZQE'L . 220-c. 299), a 
leading second-generation Babylonian amora, based in 

Pumbedita. He studied chiefly with Rav and then 

Shemu’el. Although remaining subservient to the exi- 

larch (B.T., Qid. 70a—70b), the leader of the Jewish com- 

munity appointed by the Persian authorities, Yehudah 

was empowered by him to apply rabbinic law in the 

marketplace and in civil and other matters that fell un- 

der his jurisdiction, especially through the enforcement 

of documents (B.T., Mo‘ed Q. 4b, Yev. 39b). 

As a teacher of rabbinic tradition, Yehudah cited the 

Mishnah to draw out its subtle legal points and to 

emend or explain it to make it fit the physical and so- 

cial conditions of Babylonian Jewry or extra-Mishnaic 

tannaitic traditions (Epstein, 1964). In interpreting and 

rewording the comments of Rav and Shemu’el, Yehu- 

dah played a crucial role in preserving and employing 
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their teachings (Bokser, 1980, esp. pp. 399-406, 414- 

415). 

Yehudah was accorded high status due to his com- 

munal role, expertise in tracing peoples’ genealogy, and 

devotion to Torah study (see, e.g., B.T., Mo‘ed Q. 16b— 

17a, Hag. 15b). People believed that he was able to com- 

municate with the dead, intercede for rain, and give in- 

sightful advice on health and other practical matters 

(B.T., Ber. 20a and parallels, ‘A.Z. 28b—29a). He lectured 

in the pirga’, a popular instructional gathering for both 

aggadic and halakhic subjects aimed at the general 

public but to which disciples were also expected to at- 

tend (B.T., Shab. 148a). 

Notably, Yehudah speculated on the creation (B.T., 

Shab. 77b), handed down teachings on sacred objects 

such as the mezuzah and fringes (tsitsit) (B.T. Men. 35b, 

39b, 41a), and proposed additional blessing formulas 

for the wedding ceremony (B.T., Ket. 7b—8a) and other 

situations. He reportedly concentrated on neziqin 

(Torts)—the area in which he had received actual au- 

thority from the exilarch. Stating that the laws of nezi- 

gin had to be carried out to obtain saintliness (B.T., 

B. Q. 30a), Yehudah asserted that equity in one’s daily 

life was a criterion of one’s faith. This rootedness in the 

practical realm and concern that people relate to the 

society in which they live may be further reflected in his 

teachings that discouraged his disciples from emigrat- 

ing from Babylonia to Palestine (B.T., Ber. 24b; B.T., 

Ket. 110b—111a); he believed they should not hold their 

personal religious goals over the needs of the commu- 

nity in the here and now, in the Diaspora. 

[See also Amoraim.] 
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BarucH M. BOKSER 

YEHUDAH HA-LEVI (c. 1075-1141), Jewish poet, 
theologian, and physician. Born in either Tudela or To- 

ledo, Spain, to a wealthy and cultured family, Yehudah 

ben Shemu’el ha-Levi was well educated. He studied 

the Bible, rabbinic literature, Arabic poetry, philoso- 

phy, and medicine. During his early travels in southern 

Spain he won acclaim for his poetic talent and was 

warmly received by many prominent Jewish families. 
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However, in the wake of the Almoravid invasions of the 

area to halt the Christian reconquista, his enjoyment of 
courtly life was cut short. Eventually he settled in 

Christian-held Toledo, supporting himself as a physi- 

cian and continuing to write. But he viewed with grow- 

ing alarm the disruption of Jewish life throughout An- 

dalusia. Sometime after 1125, in response to the queries 

of a Karaite thinker, ha-Levi began to draft a defense of 

Judaism, which developed into his most famous work, 
the Kuzari. In the summer of 1140, various personal, po- 

litical, and religious considerations prompted him to 

depart for Palestine. Legend claims that he was killed 
within sight of Jerusalem, although recent studies sug- 

gest that he died en route, in Egypt. 
Ha-Levi’s poetry is generally regarded as the finest 

Hebrew verse written in the Middle Ages. Besides ad- 

dressing all the traditional secular and religious themes 

of his day, he also developed, in his poems of Zion, an 

entirely new genre expressing both his own and his 

people’s longing for renewal in their ancestral home. 

This longing was intensified by the upheavals and per- 

secution suffered by Jews on both sides of the Mediter- 

ranean following the Almoravid invasion of Andalusia 

and the First Crusade. As ha-Levi observes, 

Between the hosts of Se‘ir [Christians] and Qedar [Muslims], 

My host is utterly lost. . . 

When they wage their wars, we fall with their fall. 

Dismayed by the upheavals within Spanish Jewish 

life and sensing its eventual dissolution, ha-Levi began 

to question the value of some of its main cultural pur- 

suits, especially philosophic speculation about religion: 

Let not the wisdom of the Greeks beguile you 

Which has no fruit, but only flowers. . . 

Why should I seek out crooked ways 

And forsake the mother of paths? 

While philosophy could produce a tantalizing array of 

opinions, it could not satisfy the spiritual hunger of 

men seeking concrete guidance for their actions. This 

required a return to the wellsprings of traditional Jew- 

ish piety, since one could approach God only by follow- 

ing “the mother of paths,” the Torah. 

I have sought Your nearness. 

With all my heart have I called You; 

And going out to meet You 

I found You coming toward me. 

Still, for ha-Levi, the path of return and religious re- 

newal inevitably led to the Land of Israel as the chief 

site of past revelations and as the focus of God’s prom- 
ised redemption: 

Have we either in the East or the West 

A place of hope wherein we may trust, 

Except the land that is full of gates 

Toward which the gates of Heaven are open? 

Ha-Levi’s only theological work, the Kuzari (Book of 

the Khazars, or Book of Refutation and in Defense of 
the Despised Faith), develops these and other themes in 

a five-part dialogue, mainly between a pagan Khazar 

king who is converted to Judaism and the Jewish sage 
who instructs him. The king’s conversion was factual, 
but ha-Levi created this dialogue with him to answer 
contemporary criticism of Judaism by representatives 

of philosophy, Christianity, Islam, and Karaism. The 

philosopher is clearly the most formidable spokesman 

of those who leave it to human reason to determine how 
best to serve God. The fact that a pagan king must eval- 
uate their competing claims aids ha-Levi in giving all 

the participants, and notably Judaism, a fair hearing. It 

also underscores, inasmuch as a king is preeminently a 

man of action, the importance of practice over theory. 

The story opens as the king repeatedly dreams that 

an angel is telling him that his intention is pleasing to 

God but his mode of worship is not. Convinced that this 

vision is genuine, he invites first an Aristotelian philos- 

opher and then scholars of Christianity and Islam to in- 
struct him, 

The philosopher, expressing views reflecting the influ- 

ence of Ibn Sina and Ibn Bajjah, denies the presupposi- 

tions of the king’s dream. God as a perfect and change- 

less First Cause has neither likes nor dislikes, he says, 

or even knowledge of the king’s mutable behavior, for 

all these would imply deficiency and imperfection in 
God. Still, a man may perfect himself and even achieve 
prophecy by studying the eternal system of necessary 
causes that emanate from God, thus attaining union 

with the Active Intellect, the source of all human know]- 
edge. Since the principal requirement for achieving that 

union is the purification of one’s soul, it does not matter 

from a purely rational standpoint which religious regi- 
men one follows. 

The king finds the philosopher’s argument plausible, 

but says it does not provide what he seeks. Nor does he 
find that philosophers are able to prophesy. Conse- 

quently, he turns to the Christian and Muslim scholars. 
Their expositions directly address his concern, but they 
do not provide adequate evidence for their respective 
claims. Still, because both scholars agree that their be- 
liefs are based on God's well-attested revelation to Is- 
rael, the king finally consults a Jewish scholar. 

The rabbi declares his faith in the God of Abraham, 
Isaac, and Jacob, who led the Israelites out of Egypt, 
miraculously sustained them, and gave them his law in 



the Torah of Moses. Subsequent discussion of these 
claims eventually convinces the king of their truth be- 
cause they are supported by what he regards as com- 
pelling grounds: public, empirical, direct, and miracu- 
lous evidence. Over six hundred thousand initially 
skeptical Israelites saw and heard God personally re- 
veal his commandments at Mount Sinai and transmit- 
ted a unanimous, reliable report of that occasion to sub- 
sequent generations. 

The king regards the rabbi’s account as superior not 

only to that of the other scholars but also to that of the 
philosopher. The philosopher infers the existence and 
nature of God from some aspect of the world’s order, 

but such speculation is tenuous and uncertain, and it 

evokes no reverence for its object. By contrast, there is 

nothing tenuous or uncertain about the veracity of a 

collective experience of God, transmitted by a reliable, 
uninterrupted tradition. 

The rabbi goes on to depict those few who are able to 

prophesy as quite literally belonging to the divine 

realm. Relying heavily on conceptions current in 

Shiism, he argues that in relation to the traditional hi- 

erarchy of inorganic matter, plants, animals, and hu- 

man beings, this elect group (safwah) constitutes an 

essentially separate order, manifesting extraordinary 

faculties and behavior. Because they are by nature con- 

joined with “the divine thing” (al-amr al-ilahi)—ha- 
Levi’s multivalent term for diverse aspects of divine im- 

manence—they alone can communicate God’s will to 

ordinary persons, whereas human speculation and 

cosmic powers, like the Active Intellect, cannot. Tradi- 

tion identifies Adam as the first to possess this prophetic 

faculty or inner eye. From him it passed to the biblical 

heroes until it reached the children of Israel. Prophecy 
flourished among them because, like choice fruit, it was 

cultivated in the ideal climate of the Land of Israel, 

through use of the Hebrew language and adherence to 

the regimen of God’s own laws. With exile and the ne- 

glect of many commandments, prophecy ceased, yet it 
will reappear once the original conditions are restored. 

After converting, the king learns more about these 

matters and also that Israel remains a living focus of 

divine providence in the world, despite its exile and 

degradation. While other nations and religions imitate 

its religious institutions, they are ‘‘dead” by compari- 

son; they rise and fall according to chance and natural 
causes, being subject neither to miraculous deliverances 

nor to catastrophic defeats. Israel, however, like a seed 
cast upon the ground, is governed by a secret, providen- 

tial wisdom, whereby it transforms its surroundings 

and will eventually produce a unified humanity obedi- 

ent to God’s will. 
The pious man personifies this obedience with a faith 

YEHUDAH HA-LEVI 507 

that is natural and wholehearted, neither the product of 

speculation nor vulnerable to it. Ruling himself and his 

inclinations, he is uniquely suited to rule the city, for 

like Plato’s philosopher-king he gives everything its due 

by exercising rational choice. The behavior of the pious 

man thus conforms to the rational, political laws (such 

as decrees of justice) that are preambles to the divine 

traditional laws (such as ritual rules), preceding them 

in nature and in time. The former constitute the indis- 

pensable prerequisite for the existence of any group, 

even a den of robbers. But the divine laws are more im- 

portant than the rational laws, because they specify the 

application of the latter and also bring people to com- 

munion with God and to happiness in ways that reason 
cannot explain. 

In their knowledge of God, both the pious and the 

prophets apprehend all that the philosophers do and 

more. They, too, recognize God generically as Elohim, 

the governing cause of the universe from whom the nat- 

ural forms of all things emanate in regular ways, indif- 

ferent to the needs and merits of human beings. But 

they also experience God individually as YHVH 

(Adonai), who reveals himself to those suitably pre- 

pared and who overrides natural causes on their behalf 

at predetermined times. Only as YHVH does God evoke 

love and service, for in communion with him humans 

find their greatest happiness, and in separation from 

him, their greatest misery. 

The rabbi’s final exposition and critique of philoso- 

phy attempts to show the king that he need not be per- 

suaded by many of its key claims, since they are unten- 

able. Earlier he had suggested that the philosopher 

seeks wisdom only because he lacks a reliable tradition 

embracing wisdom, while Israel has received divine 

wisdom in a Torah that contradicts nothing truly dem- 

onstrated by philosophy. Apparently influenced by al- 

Ghazali’s Incoherence of the Philosophers, he now sug- 

gests that what has been so demonstrated is confined 

largely to mathematics and logic. In physics, he argues, 

the philosophers’ account of the four elements is empir- 

ically unsubstantiated. In psychology, their theory of 

the Active Intellect entails numerous absurdities, and in 

metaphysics, their views on divine causation are rid- 

dled with inconsistency. The most we can know regard- 

ing metaphysics is that only God governs material 

things by determining their natural forms. Since philos- 

ophy offers little wisdom about matters of such impor- 
tance, a turn toward the divine wisdom embodied in Is- 

rael’s ancestral tradition is called for. But, as the rabbi 

recognizes, a wholehearted turn toward the ancestral tra- 

dition can be completed only by a return to the ances- 

tral land. Accordingly, as the dialogue closes, he follows 

the logic of his position and departs for the Holy Land. 
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Ha-Levi was the first medieval Jewish thinker to ap- 

preciate fully the challenge posed to Judaism by Aris- 

totelian rationalism and to address it in a philosophi- 
cally literate way. Speaking as a religious empiricist 

and working from the sources of Judaism, he produced 

what has become a classic theological defense of Juda- 

ism as a suprarational religion of revealed practice. 
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Barry S. KOGAN 

YEHUDAH HA-NASI’ (135?-220?), called “Rabbi” 
or “Our Holy Rabbi”; Palestinian tanna. Yehudah was 

the son of Shim‘on ben Gamli’el of Yavneh. With him 

the office of nasi’ (patriarch, head of the court) reached 

its zenith. Reestablished by the Romans after the disas- 

trous defeat of the Bar Kokhba Revolt in 135 cz, the 

position of nasi’, by the end of the century, afforded 

Yehudah an authority recognized by Jews and Romans 

alike. Even the Jewish community in Babylonia looked 

to him as the head of the Jewish people. 
As nasi’, Yehudah first established his court in Beit 

Shearim. [See the map accompanying Judaism, overview 

article. | However, for reasons of health he spent the last 

seventeen years of his life in Sepphoris (J.T., Ket. 12.3, 

35a). Yehudah’s major task as nasi’ was to secure the 

economic recovery of Israel after the destruction caused 

by the Bar Kokhba Revolt. He and his court exempted 

several places from tithes (J.T., Dem. 2.1, 22c-d), en- 

acted laws that allowed Jews to regain ownership of 

land confiscated by the Romans during the Bar Kokhba 

Revolt (B.T., Git. 58b), eased the laws of the Sabbatical 

years to increase the food supply in Israel (J.T., Ta‘an. 

3.1, 66c), took over the important task of proclaiming 

the new month and intercalating the year (J.T., San. 1.2, 

18c), and introduced regulations that eased the taking 

of testimony and the dispatching of messengers to de- 

clare the court’s decision concerning the new months 

(J.T., R. ha-Sh. 2.1, 58a). His support of the rabbinic 

class found expression in his exempting the sages from 

some taxes (B.T., B.B. 8a). 

The significance of Yehudah’s tenure as nasi’ is seen 

in the many stories that depict a close relationship be- 

tween him and the Roman emperor (B.T., ‘A.Z. 10a—b, 

San. 9 la—b; J.T., Meg. 1.11, 72b; J.T., San. 10.5, 29c; 

Gn. Rab. 11.4, 67.6, 75.7, 84.3). For example, we find the 

following in Berakhot 57b of the Babylonian Talmud: 

“And YHVH said to her, ‘Two nations are in your womb’ 
(Gn. 25:23]. Do not read nations [goyim], but ‘lords’ 

[ge’im], and Rav Yehudah [third century amoral] said in 

the name of Rav: ‘These are [Marcus Aurelius] Antoni- 

nus and Rabbi, whose table never lacked either radish, 

lettuce or cucumbers either in summer or winter.’” 

These many stories are meant to equate Yehudah 

(Rabbi) with the leader of the most powerful political 

force of his time. Whether the conversations reported in 

these texts actually occurred is open to question. How- 

ever, the point they make is clear: our patriarch was as 

powerful and important as their emperor. 

At the same time that the sages picture Yehudah as 

an outstanding political leader, they also describe him 

as an exceptionally learned rabbi. One proverb stated 

that “from the days of Moses until the days of Rabbi we 
did not find both Torah and Greatness in one place” 

(B.T., Git. 59a). We read that he wandered from acad- 

emy to academy so that he might learn from all five of 



‘Aqiva’ ben Yosef’s major students as well as from the 

other leading sages of his time (B.T., ‘Eruv. 53a, Yoma’ 

79b, Yev. 84a, Shab. 147b, Meg. 20a). 

In addition, Yehudah ha-Nasi’ exhibited the qualities 

of the “ideal sage.” Shi‘mon ben Menasya’ said, “‘All of 

the seven characteristics which the sages attributed to 

the righteous—comeliness, strength, riches, wisdom, 

old age, honor, and children—all of them were estab- 

lished in Rabbi and his sons” (Avot 6.9). Although Ye- 

hudah was so wealthy that his house steward was said 

to be richer than the Persian ruler Shaptr I (r. 241-272; 

B.T., B.M. 85a), his generosity was also well known. He 

used to invite the sages to his table, and during years of 

need, he opened his private storehouses to the hungry 

(B.T., ‘Eruv. 73a, B.B. 8a). When a person strayed from 

the correct path, Yehudah was there to guide him 

gently back to God (B.T., B.M. 85a). He showed kind- 

ness and compassion to all of God’s creatures, even to 

the insécts (Gen. Rab. 33.3). He was willing to learn 

from all, and he never treated his contemporaries with 

disrespect or contempt; he often accepted their teach- 

ings when they differed from his own (B.T., Ket. 93a). 

One proverb stated that ‘“‘when Rabbi died humility and 

fear of sin ceased” (B.T., Sot. 49b). He was noted for his 

support of the Hebrew language in favor of the vernac- 

ular Aramaic, and it was claimed that he spoke only 

Hebrew in his house and that the sages would come to 

him seeking explanations of Hebrew words and phrases 

(B.T., B.Q. 82b, R. ha-Sh. 26b; J.T., Shevi‘it 9.1 38c). 

No other political leader so captured the minds and 

imaginations of the ancient rabbis. Upon Yehudah’s 

death the sages decreed a fast and offered prayers of 

supplication, and a voice from heaven proclaimed that 

‘whoever has been present at Rabbi’s death is destined 

to enjoy life in the world to come” (B.T., Ket. 103b— 

104a). His burial place in Beit Shearim was visited by 

generations of Jewish pilgrims. 

During Yehudah’s tenure as nasi’, the foundation 

document of postbiblical rabbinic Judaism, the Mish- 

nah, was created. This collection of primarily legal 

statements formed the basis of both the Babylonian and 

Jerusalem (Palestinian) Talmuds, repositories of Jewish 

law and lore from the first six centuries of the common 

era which organized as commentaries on the Mishrah. 

The appearance of the Mishnah also marked a crucial 

stage in the process of the development of Judaism from 

a temple-oriented cult to a Torah-oriented culture of 

study and exposition. [See Rabbinic Judaism in Late 

Antiquity.] 

Generations of scholars have maintained that Yehu- 

dah himself was the sole editor of the Mishnah. Many 

have attempted to explain the processes by which he 

YEHUDA LOW BEN BETSAL’EL 509 

created this document from sources composed by Hillel 
the Elder, ‘Aqiva’ ben Yosef, and Me’ir. Basing them- 

selves largely on the letter of Sherira’ Gaon (tenth cen- 

tury), these scholars have argued that Yehudah merely 

did what others before him had done; he faithfully pre- 
served and transmitted what he had received from his 

teachers. Although nothing was written down before Ye- 

hudah, the earlier oral traditions were part of a memo- 

rized corpus which was carefully preserved and which 

included the names of those who had written opinions 

or of the majority. Totally available to Yehudah, this 

material was organized by him into a unified text ac- 

cording to comprehensive principles. 
More recently, Jacob Neusner has concluded, on the 

basis of detailed literary analyses, that the Mishnah is 

not the work of one man. However, there is no doubt 

that the Mishnah’s reputation was enhanced by its com- 

pletion at Yehudah’s court and that its importance in 

the history and development of Judaism stems from the 

central place that Yehudah and his colleagues occupied 

in the minds and imaginations of subsequent genera- 

tions of Jews. 
[See also Mishnah and Tosefta and Tannaim.] 
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GarRyY G. PORTON 

YEHUDAH LOW BEN BETSAL’EL (1520?- 
1609), known by the acronym MaHaRaL (Morenu ha- 

Rav Leib, “‘our teacher Rabbi Léw’’) of Prague. Low was 

a Jewish teacher, preacher, and mystic, a social and re- 

ligious reformer, and a community leader in Poland, 

Bohemia, and Moravia. 

In the course of his long, eventful, and often contro- 

versial life, Low served as chief rabbi of Moravia, of 

Poznan in Poland, and of Prague. Celebrated as a won- 

der-worker in both Jewish and Czech legend, Low was 

deeply immersed in rabbinic and qabbalistic tradition. 
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His enormous literary output articulates a comprehen- 

sive although unsystematic mystical theology. His pop- 

ularization of recondite qabbalistic notions establish 

him as a forerunner of Hasidism. ; 

In Léw’s epistemology, Jewish tradition, particularly 

Jewish mystical tradition, is both the essential source 

of and the only promising gateway to truth. Philosoph- 

ical speculation can merely offer what tradition has al- 
ready established. Léw sharply attacked the Jewish 

philosophical enterprise for its dependence on rational 

analysis and empirical observation, which he deemed 

epistemologically subordinate to tradition in the quest 

for truth. Moreover, Léw considered philosophy faulty, 

predicated on assumptions considered anathema by tra- 

dition (e.g., the eternity of the world), and therefore po- 

tentially heretical in its conclusions. For Low, the 

higher truth of tradition measures the truth of philoso- 

phy; philosophy cannot evaluate tradition. 

In his discussion of the nature of the Torah, Low used 

a theory of complementary and contradictory opposites. 

Complementary opposites fulfill and complete one an- 

other. For example, male and female are incomplete 

when apart and are individually complete only when 

they are both together. Contradictory opposites conflict 

with one another and cannot coexist unresolved. The 

conflict may, however, be resolved through a synthesis 

of the two opposing factors. God and the world are such 

contradictory opposites. The Torah represents a synthe- 

sis of the spiritual God and the material world and 

therefore effectively mediates between God and the 

world. 

Utilizing a notion of “natural place,” Low argued that 

until the Jews are restored to the Land of Israel—their 

natural place and origin—the world remains in disor- 

der. This physical, geographic restoration will occur 

only in the messianic era after disturbances in the nat- 

ural order have been rectified through a penultimate 

process of restoration. The goal of this process, accord- 

ing to Léw, is to restore the Jewish people to its proper 

and essential nature, thus fulfilling the necessary con- 

ditions for the act of divine grace that will initiate the 

messianic era. Low maintained that proper study and 

observance of the Torah, which he felt were lacking in 

his time, are necessary for the Jewish people to realize 

its essential nature. Therefore, this restoration process 

entails a reformation of Jewish life. These theological 

assumptions served as the premise for Léw’s program 

of social and religious reform. Most noteworthy in this 

regard are his plans for the reformation of rabbinic 

leadership and Jewish education. 

Léw considered the poor rabbinic leadership and 

faulty education during his time as conditions vitally 

requiring rectification. For Low, the rabbi is to his com- 

munity what the heart is to the body. A rabbi was ide- 

ally a “‘saint-scholar” serving on the authority of his 
scholarship and piety, rather than a “political’’ figure, 

appointed and sustained through the influence of secu- 

lar government authority and accountable to a board of 

Jewish laymen. Loéw’s educational reforms included the 
intensified study of the Bible (neglected in his day) and 

the restoration of study of the Mishnah as the basis for 

subsequent studies in rabbinics, as opposed to the dom- 

inant emphasis upon pilpul (hairsplitting dialectical 

reasoning). He advocated curricular reforms that corre- 

lated content studied and methods utilized to the intel- 
lectual and psychological development of the student 

and he favored a complete rejection of “secular’’ studies 

in the curriculum—a reaction to the Italian Jewish 

trend in response to the influence of the Renaissance, of 

including such studies in Jewish education. Léw called 

for reliance upon the entire scope of Jewish legal tradi- 

tion rather than only upon legal codes in the process of 

decision making in matters of Jewish law and rejected 

contemporary trends that permitted socioeconomic fac- 

tors to intrude upon the processes of legal adjudication. 

Low is popularly identified with the Jewish legend of 

the golem, an artificial man created by magical means. 

Those versions of the legend that connect Léw with the 

golem maintain that Low created the golem to defend 

the Jews of Prague during pogroms related to a “blood 

libel” (a claim that Jews used the blood of Christian 

children in religious rites). The golem legend seems to 

have influenced Mary Shelley in the composition of 

Frankenstein, Goethe in the writing of the Sorcerer's Ap- 

prentice, and Karel Capek in his drama R.U.R., in 

which the term robot was first coined. The golem legend 

has been developed in contemporary literature in the 

works of Halper Leivick, Max Brod, Gustav Meyrink, 

and Jorge Luis Borges, among others. 
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BYRON L. SHERWIN 

YESHIVAH. In contemporary usage, the Hebrew 
term yeshivah refers to an academy for the advanced 

study of Jewish religious texts, primarily the Talmud. 
Since the destruction of the Second Temple in 70 cE, the 



yeshivah has been one of the most important institu- 

tions of Jewish communal life. Although many yeshivah 

students go on to become rabbis and although the texts 
taught in yeshivot are among those a rabbi is expected 

to master, it should be emphasized that a yeshivah, an 

all-male institution, is not a rabbinical seminary. Its 

function is not to train professional religious leaders 

but rather to provide a framework for study. In the Jew- 

ish religious tradition, study of the Torah is seen as a 

central and meritorious religious act in and of itself, re- 

gardless of its relevance to the student’s career plans. 

While yeshivot have been a common feature of Jewish 

communities, they have not been equally prevalent in 

every location and time. In various communities and at 

various times, aspiring scholars would study individu- 

ally under the guidance of more advanced scholars and 
rabbis without taking part in a formal educational 

framework. The batei midrash, or communal study 

halls, that were common in many communities facili- 

tated this practice. However, for much of Jewish his- 
tory, advanced study rarely occurred outside the frame- 

work of the yeshivot. 

The term yeshivah appears in tannaitic sources, where 

it refers to a rabbinical court (beit din), not to an insti- 

tution of learning. The Jews of Palestine in the first and 

second centuries CE made no distinction between higher 

education and judicial activity, and they had no tradi- 

tion of academic career training. Study of Jewish law 

(halakhah) was not seen as something that could or 

should be isolated from its practical applications. 

Little is known of the precursors of the yeshivot. Ye- 

shivot became central institutions in Palestine after the 

destruction of the Second Temple and in the absence of 

other central institutions. The academy founded by Yo- 

hanan ben Zakk’ai at Yavneh in 68 cE and its succes- 

sors, first in Judaea and later in the Galilee, functioned, 

according to rabbinic tradition, as the continuation of 

the Sanhedrin (the legislative body that convened in the 

Temple) and as the training ground for future scholars 

and leaders. 
Yeshivot in Babylonia. After the death of Yehudah 

ha-Nasi’, the patriarch of Judaea (c. 220 cg), the yeshi- 

vot of Babylonia began to grow in importance and soon 

became the most highly esteemed authorities in the 

Jewish world. For a period of eight hundred years, Bab- 

ylonian yeshivot functioned not only as the central reli- 

gious-legal institutions of Babylonian Jewry, alongside 

the lay authority of the exilarchate, but also as the final 

arbiters of halakhic questions for most of the Jewish 

communities of the world. 
Amoraic period. At any given time during the Tal- 

mudic period, there were usually two leading yeshivot 

that often competed for honor and prestige. The first of 
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these was the yeshivah of Nehardea, which flourished in 

the first half of the third century under the leadership 

of the Babylonian sage Shemu’el (d. 263?). [See the bi- 

ography of Shemu’el the Amora.] Although the date of its 

foundation is unknown, it was already regarded in 

Shemu’el’s time as a venerable institution and as an im- 
portant center for the transmission of Babylonian Jew- 

ish traditions. In 219 Abba’ bar Ayyvu (c. 155-247), 
known as Rav, a Babylonian who had spent many years 

in Palestine and was familiar with Palestinian tradi- 

tions, settled in Nehardea. Shortly after, he moved to 

the town of Sura and opened a yeshivah there. Both Rav 

and Shemu’el had able successors, and even though the 

institutions they led sometimes changed location or 

were temporarily closed, they endured until perhaps the 

thirteenth century. The yeshivah of Nehardea moved to 

Pumbedita in the wake of the destruction of Nehardea 

in 259, and in the late ninth century it moved to Bagh- 

dad, followed soon after by the yeshivah of Sura. [See 

the map accompanying Judaism, overview article.] 

The degree to which these Babylonian yeshivot (or me- 

tivtot, as they were known in Aramaic) can be classified 

as educational institutions is still a subject of debate. 

They certainly continued to function as courts, and the 

scholars who were clustered around them formed an 

equivalent to the Sanhedrin. It would appear, though, 

that from early on young students came to study with 

the eminent ro’shei yeshivah (masters of the yeshivah) 

and that the pedagogic function of the yeshivah was 

seen as important. [See Amoraim.] 

According to later sources (which may not be com- 

pletely reliable), the ro’shei yeshivot in Babylonia were 

often appointed by the exilarch (ro’sh ha-golah, lit., 

“head of the exile’). The veteran scholars of the yeshi- 
vah sat at assigned seats in the study hall in a seating 

order based on age and scholarly reputation, wherein 

the more advanced sat in the front rows (this seating 

plan was also characteristic of non-Jewish academies in 

Babylonia). The contact between the ro’sh yeshivah and 

the students was often indirect. It was apparently a 

common practice for the ro’sh yeshivah to deliver his 

lecture in a soft voice and to have his words declaimed 

by an amora’ (speaker) in a loud voice. Since many of 
the authoritative teachings of the Jewish tradition were 

transmitted orally, recourse was made to tanna’im 

(repeaters) who had committed them to memory. 

Twice a year, in the spring and the fall, this pattern 

of study changed radically, with Jewish laymen flocking 

to the yeshivot, apparently by the thousands, for a 

month of popular and intensive study. These months 

were known as yarhei kallah (‘‘months of assembly”’). 

Geonic period. From roughly 550 to 1050 cg, Babylo- 

nian yeshivot continued to flourish as centers of both ed- 
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ucation and legal decision making. Students came not 

only from Babylonia but from Egypt, North Africa, 

Spain, Italy, and elsewhere to study and to prepare 

themselves for leadership roles in their home commu- 

nities. Legal questions (accompanied by donations) 

were sent from many Jewish communities in the Medi- 

terranean basin, and the responsa were copied down for 

the guidance of later generations. The geonim, as the 

heads of the yeshivot were called in the post-Talmudic 

period, wrote legal treatises and other works that were 

widely distributed. The widespread respect and author- 

ity that the geonim enjoyed no doubt contributed to the 

acceptance of the Babylonian Talmud as the authorita- 

tive source of Jewish legal and aggadic thought. Their 

institutions were funded not only by donations but by 

tax revenues from certain Babylonian Jewish commu- 

nities. Much less is known about the yeshivot in the 

Land of Israel in this period. [For further discussion, see 

Judaism, article on Judaism in the Middle East and 

North Africa to 1492.] 

The general decline of the Abbasid empire, long cen- 

tered in Baghdad, anti-Jewish persecutions in the tenth 

and eleventh centuries in Iraq, and the rise of new Jew- 

ish centers elsewhere led to the decline of. the Babylo- 

nian yeshivot and a corresponding rise in the impor- 

tance of yeshivot in other locations. However, none of 

these newer yeshivot achieved the centrality and influ- 

ence that the yeshivot of Babylonia had enjoyed. Accord- 

ing to Avraham ibn Daud’s account in Sefer ha-qabbalah 

(The Book of Tradition; c. 1161), around the year 990 a 

ship bringing four scholars to a kallah month was cap- 

tured by pirates. Three of the scholars were sold as 

slaves in various ports—one in Egypt, one in North Af- 

rica, and one in Spain (the fourth met an unknown 

fate)—where each became the leader of an important 

yeshivah. While the legend is not a reliable historical 

source, it does illustrate the continuity between later 

yeshivot and their Babylonian predecessors as well as 

the weakening of the ties between other Jewish com- 

munities and Babylonia. 

Yeshivot in the Medieval Diaspora. From the tenth 

century onward, yeshivot were to be found in most Jew- 

ish communities. In Spain, one of the first important 

yeshivot to develop was that of Cordova; others were lo- 

cated in Lucena, Toledo, Barcelona, and elsewhere. 

These yeshivot were often located in or near community 
structures such as synagogues. The curriculum of these 

yeshivot centered on the Babylonian Talmud and its le- 

gal application and at times included qabbalistic liter- 
ature. The well-known interest of some Spanish Jews in 

secular subjects found no expression in the yeshivot; 

their study of languages and sciences was usually car- 

ried out with the help of tutors or, occasionally, through 

enrollment in a non-Jewish school. The size and impor- 

tance of a yeshivah was directly related to the fame and 
prestige of its head, the ro’sh yeshivah. Most of the cen- 

tral rabbinical figures of Spanish Jewish history, in- 
cluding Nahmanides (Mosheh ben Nahman, c. 1190- 

1270), Shelomoh ben Avraham Adret (c. 1235-1310), 

and Nissim Gerondi (d. 1380?), headed yeshivot. The 

notes taken by students were passed from hand to hand 

and formed the basis for many of the Spanish glosses 

on the Talmud. 

In North Africa, yeshivot were often located close to 

Muslim academies, though the question of intellectual 

relations between Jewish and Muslim schools has yet to 

be explored. The first important yeshivah in North Af- 

rica was that of Kairouan, which had close ties with 

Babylonian yeshivot. The yeshivah of Kairouan rose to 

importance in the tenth century and upon its decline in 

the following century, the yeshivot of Fez and Tlemcen 

in Morocco became prominent. Fustat, near present-day 

Cairo, was also the site of an important yeshivah. 

In the Ashkenazic communities of northern Europe, 

the great intellectual flowering that produced Gershom 

ben Yehudah (c. 965-1040), Rashi (Shelomoh ben Yit- 

shaq, 1042-1105), and the tosafists was achieved to a 

large extent within the yeshivot. These yeshivot differed 

from their predecessors in that they were chiefly edu- 

cational institutions and no longer functioned as courts 

or as facilities for scholarly assembly. They tended to 
be small institutions with just a few tens of students 

who often lived with the ro’sh yeshivah and studied in a 

separate room in his house. Many of these students were 

Talmudic scholars in their own right, and they were not 

so much disciples of the ro’sh yeshivah as his partners 

in study. Beginners would prepare for admission to the 

yeshivah by studying with special teachers. The course 

of study in the yeshivot centered on Talmud and led to 

the conferment of formal degrees. The lowest, corre- 

sponding roughly to the bachelor of arts degree granted 

by universities of the time, was that of haver (‘fellow’), 

while more advanced students looked forward to receiv- 

ing the title morenu (“our teacher’), which entitled 

them to open their own yeshivot. As in the medieval uni- 

versities, the curriculum emphasized discussion and 

disputation rather than literary creativity; this phe- 

nomenon is reflected in the Jewish scholarly literature 

of the period, which was mainly in the form of commen- 
taries and glosses and not extended expository works. 

Like their counterparts in the universities, yeshivah stu- 

dents were highly mobile and often studied in many 

schools in the course of their academic careers. 

Both in Mediterranean countries and in northern Eu- 

rope, yeshivot stressed creative study for their advanced 
students rather than rote learning. Often students were 



required to resolve logical problems and contradictions 

in a text, or between authoritative texts, in a manner 

that led to a deeper understanding of the issues. In a 

very real sense, this kind of intellectual development 
was an organic continuation of earlier patterns. The 

members of the medieval yeshivah related to the Tal- 

mud in very much the same way as the tannaim (the 

rabbis whose teachings are collected in the Mishnah) re- 

lated to the Hebrew Bible and as the amoraim (the rab- 

bis whose teachings are collected in the gemara’) related 

to the Mishnah. 

There was a significant flow of ideas between the 

yeshivot of various areas. Rashi, who lived in northern 

France, was accepted in Spain and North Africa as the 
authoritative commentator on the Talmud, and the 

work of his successors in northern Europe, the tosafists, 

was eventually carried on in Spain. This tradition con- 

centrated on reconciling texts and statements scattered 

through the rabbinic literature so that it would form a 

harmonious whole. [See Tosafot.] 

One of the distinctive characteristics of the curricu- 

lum of the late medieval Ashkenazic yeshivah (thir- 

teenth to seventeenth century) was the development of 

pilpul, a type of argumentation that uses highly con- 

torted, often hair-splitting reasoning to resolve hypo- 

thetical cases or to reconcile opposing views. Most pil- 

pul took place in oral debates, and few texts from the 

period survive. Many scholars found pilpul a fascinating 

intellectual stimulus, but others criticized it for its ar- 

tificiality. Pilpul was eventually abandoned in favor of 

the more logical approach of the Spanish scholars, 

whose works were widely disseminated in northern Eu- 

rope after the development of the printing press. An- 

other activity popular in yeshivah circles of the time 

was the collection and study of minhagim, or local cus- 

toms. 
Yeshivot in the Modern World. The continuity of the 

Ashkenazic yeshivah was broken in the seventeenth and 

eighteenth centuries in two different ways. In German- 

speaking lands, there was a gradual decline of interest 

in Talmudic and rabbinic literature, exacerbated by the 

Haskalah (Jewish Enlightenment movement) and the 

increasing assimilation of Jews into the general com- 

munity. In Polish lands there was a sharper break that 

was associated with (but not totally explained by) the 

Cossack rebellion of 1648, which destroyed many com- 

munities and their yeshivot. The failure of the Polish 

Jewish community to reestablish the network of yeshi- 

vot immediately after the rebellion was due, in part, to 

the economic decline of the Jewish community and per- 

haps also to the spread of Hasidism, which encouraged 

the study of Talmud but placed less emphasis on formal 

education. 
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The nineteenth century saw important growth in the 

number and role of European yeshivot. In central Eu- 

rope a key part was played by Mosheh Sofer (1762— 

1839), the rabbi of Pressburg, Hungary (now Bratislava, 

Czechoslovakia). He was appointed to the position in 

1806, and as his fame grew he became a major force in 

developing an active Orthodoxy in reaction to the Re- 

form movement, which was gaining adherents in his na- 

tive Germany and Hungary. One of the elements of his 

program was the development and expansion of the 

Pressburg yeshivah, whose student body soon num- 

bered several hundred. Sofer’s students went on to oc- 

cupy many of the important rabbinical posts in the 

Habsburg empire. The yeshivot they founded were a 

great influence on the lives of students who studied 

there during their formative adolescent years and were 

a major factor in the stability and cohesiveness of Hun- 

garian Orthodoxy. In Germany, however, no major 

yeshivot developed. The rapid pace of acculturation, the 

need for a general education for economic advance- 

ment, and the lack of prestige for Talmudic knowledge 

among wide sectors of the Jewish community were 

largely responsible for this. 

The revival of yeshivot of eastern Europe began in the 

early nineteenth century with the foundation in 1803 of 

a yeshivah in Volozhin, White Russia, by Hayyim ben 

Yitshagq (1749-1821). It differed from earlier Ashkenazic 

yeshivot in that it was neither a private institution nor 

a communal one, but rather a regional institution sup- 

ported by donations collected by fundraisers from Jews 

throughout Lithuania and later even farther afield. As 

such, the yeshivah of Volozhin was free from local pres- 

sures. This organizational model was not immediately 

imitated, and most Talmud students continued to study 

in batei midrash (local study halls). In the latter part of 

the nineteenth century there was a sharp rise in the 

number of yeshivot that were founded to counteract the 

appeal of secular education and Haskalah. Important 

yeshivot were founded in Telz, Slobodka, Ponevezh, 

Slutsk, Novorodok, and elsewhere. [See map accompa- 

nying Judaism, article on Judaism in Northern and 

Eastern Europe to 1500.] Many were founded to ad- 

vance the aims of the Musar movement, founded by 

Yisra’el Salanter (1810-1883), which called for the 

study and practice of ethical behavior. [See Musar 

Movement.] These yeshivot appointed special preceptors 

(mashgihim) to teach and supervise ethical behavior; 

they functioned alongside the standard Talmud teach- 
ers, not always without friction. Other yeshivot empha- 

sized new methods of study that stressed analysis of 

texts rather than legal casuistry. At the same time, and 

because of the same stimulus of competition from sec- 

ular education and nontraditional influences, the Hasid- 
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ic communities also began to establish yeshivot. [See 

Hasidism, overview article. | 

In the period between the world wars, all yeshivot in 

areas controlled by the Soviet Union were closed. How- 

ever, in Poland, Lithuania, Hungary, and Czechoslova- 

kia, yeshivot continued to flourish. These yeshivot were 

funded largely by subventions from Jews in the United 

States. The Holocaust led to the destruction of all of 

these institutions. [See Holocaust, The, article on His- 

tory.] 

Today the two main centers of yeshivot are Israel and 

the United States. Until after World War II, yeshivot in 

the United States were relatively unsuccessful in at- 

tracting students and had little influence on Jewish life. 

Most of the Jews who came to America from eastern 

Europe in the late nineteenth and early twentieth cen- 

tury were not well educated, and the conditions of im- 

migrant life in America were not conducive to the per- 

petuation of traditional customs. Those yeshivot that 

did exist followed the established patterns of the Old 

World. One important exception was the Rabbi Isaac 

Elhanan Theological Seminary, which grew into Yeshi- 

va University. This institution, founded in the late nine- 

teenth century in New York City, successfully intro- 

duced a new curriculum that included traditional 

Talmudic studies in the morning and secular studies, 

leading to the bachelor of arts degree, in the afternoon. 

After World War II there was a major increase in the 

number of American yeshivot and in the size of their 

student populations, as well as an improvement in the 

quality of instruction. These changes were due in part 

to the arrival of refugees from eastern Europe, who 

brought with them a strong commitment to tradition 

and expertise in Talumdic learning, and in part to the 

emergence of a native-born and self-confident American 

Jewish Orthodox community. 

A similar pattern is found in the Land of Israel. In the 
early modern period, Sefardic Jews and Jewish com- 

munities in North Africa and Asia continued their tra- 

ditional practice of financially supporting yeshivot, 

many of which were in the Land of Israel. They tended 
to be academies of established scholars rather than ed- 

ucational institutions in the Ashkenazic mold. These 

yeshivot, with their mature student bodies, often em- 
phasized the study of Qabbalah or of Jewish law, not 

Talmudic study exclusively. The scholars who consti- 

tuted the membership of the yeshivot were given sti- 

pends. When the Ashkenazic immigration to the Land 
of Israel began in the late eighteenth century, Ashkenaz- 

ic yeshivot began to appear. They were intended for 

younger students, and the program of study was de- 

voted almost completely to Talmud. 

As the Jewish community in Palestine grew, there was 

a corresponding growth in the number of yeshivot. In 

the interwar period there was even a case of a yeshivah 

that was transferred in toto—student body and staff— 

from Slobodka in Lithuania to Hebron in Palestine. Af- 
ter the establishment of the state of Israel in 1948 this 
growth continued, now with the financial support of the 
Israeli government. As in America, the yeshivah high 

schools drew many of the sons of observant families. 

The special security problems of Israel led to the estab- 
lishment of yeshivot for soldiers, who were permitted to 

interrupt their military service for periods of Talmud 

study. 
Today almost all yeshivah students are unmarried. 

Another institution, the kolel (pl., kolelim), provides 

married students with stipends to enable them to study 
full-time. Unlike yeshivah students, they usually study 

independently, without formal guidance or supervision. 

The yeshivot, with the kolelim, are now among the 

most important institutions of contemporary Ortho- 

doxy. They play a major role in securing the loyalty of 

the younger generation to traditional patterns and val- 

ues. It has become standard practice for groups within 

the Orthodox community to establish separate yeshivot 

for their youth. Now, for example, every Hasidic sect 

has its own yeshivah. Ro’shei yeshivah are among the 

most important leaders of Orthodox Jewry, and they of- 

ten supplant the authority of communal rabbis. 

There are probably more young men studying Torah 

(and especially the Talmud) full-time today than ever 

before. Only a small minority go on to serve as rabbis. 

While in traditional yeshivot the student body continues 

to be all male, similar institutions of study for women 

have been developed. [See the biography of Sarah Sche- 

nirer, founder of the Bais Ya’akov movement.] Recently, 

the term yeshivah has often been applied to Jewish day 

schools, on both the elementary and high school level, 

that have a program that includes general studies as 

well as Jewish studies. But the Orthodox yeshivot have 

managed to adapt to new conditions without compro- 

mising their basic commitment to the perpetuation of 
tradition. 

[See aiso Rabbinic Judaism in Late Antiquity and 
Rabbinate.] 
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SHAUL STAMPFER 

YETSIRAH, SEFER. See Sefer Yetsirah. 

YHVH. See God, articles on God in the Hebrew Scrip- 
tures and God in Postbiblical Judaism; see also Attri- 

butes of God, article on Jewish Concepts. 

YI. See Jen and I. 

YIN-YANG WU-HSING. Yin and yang (‘‘umbral” 
and “‘bright’’) and wu-hsing (‘‘five phases,” i.e., wood, 
fire, earth, metal, and water) are key ordering concepts 

in the organic worldview of traditional Chinese phi- 

losophy. Chinese thinkers from the era of the earliest 

philosophers (c. 500-200 BcE) onward generally shared 
the view that the cosmos was “organic’’; everything was 

related to and affected by everything else, without 

regard for mathematically or mechanically demon- 

strable cause and effect. No distinction was drawn be- 

tween physical and mental phenomena, or between 

the “human” and “natural” worlds. 
To bring intellectual order to this infinitely intercon- 

nected universe, Chinese philosophy resorted to “‘cate- 

gorical thinking,” a system of grouping phenomena into 

heuristic or analogistic categories. Within and among 
such categories, relationships were held to be relatively 

regular and predictable. A given phenomenon could be 

assigned a position within each of several such categor- 
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ical sets: yin and yang, the Five Phases, the Eight Tri- 

grams, the Ten Heavenly Stems and Twelve Earthly 

Branches, and others. An elaborate system of classifica- 

tion was developed by grouping together all phenomena 

that lay in the area of intersection of several sets. 

A tendency toward categorical thinking can be dis- 

cerned in Chinese culture at least as early as the second 

millenium BcE, with, for example, the development of 

the Shang dynasty calendar of sixty-day cycles based on 

the combination of the Ten Heavenly Stems and Twelve 

Earthly Branches. A tendency to view phenomena in 

dualistic terms is similarly ancient. However, yin and 

yang were apparently the first terms to be used to create 

an ordering category in an abstract, philosophical 
sense. 

Yin and yang first appear in texts of the Spring and 

Autumn period (722-481) in their root meanings of “a 

hillside in shade” and “‘a hillside in sunlight,” or, by 

extension, ‘‘cool’’ and “warm.” By the latter part of this 

period, a wide variety of dualistic phenomena were 

being characterized in terms of yin and yang: female 

and male, low and high, earth and heaven, moist and 

dry, passive and active, dark and bright, and so forth. 

The use of the terms yin and yang, with their connota- 

tions of the changing ratio of shadow and sunlight on a 

hillside during the course of a day, aptly suited the 

Chinese concept of dualism, which was never absolute 

or antagonistic, but rather, relativistic and complemen- 

tary. Coolness exists only relative to its complement, 

warmth. A minister is yin in relation to his ruler, but 

yang in relation to his wife. The yin of winter moves 

inevitably to the yang of summer, and back again: each 

contains the germ of the other. 

The categories of the Five Phases apparently stabi- 

lized as, an ordering principle of Chinese organic philos- 

ophy during the late Spring and Autumn period. Again, 

the concept derived from more ancient roots. The rea- 

sons for developing five categories, rather than some 

other number, are not clearly known; they may derive 

from astrological considerations of the five visible plan- 

ets, or from the numerology of the magic square of 

three (a 3 X 3 grid arrangement of the integers 1 

through 9, with 5 at the center; each row, column, and 

diagonal yields a sum of 15). 

The term wu-hsing is often translated as “five ele- 

ments,’ but that term is misleading, implying that 
wood, fire, earth, metal, and water are constituents of 

physical matter. The five are not ‘‘elements,” however, 
but paradigms or analogies for specific modes of being 
or activity. Thus the translation “five phases” is now 

generally preferred. The five categories denote relation- 

ships among phenomena. The wu-hsing thus were used 

to distribute and classify into five categories phenom- 
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TABLE 1. Attributes of the Five Phases 

ATTRIBUTES 

PHASE Planet Color Season Direction Taste 

Wood Jupiter Green Spring East Sour 

Fire Mars Red Summer South Bitter 

Earth Saturn Yellow Midsummer Center Sweet 

Metal Venus White Autumn West Acrid 

Water Mercury Black Winter North Salty 

ena that shared a common attribute, as shown in table 

1. The use of categories of five spread widely throughout 

Chinese schools of thought. For example, the Confucians 

spoke of the Five Virtues (humaneness, righteousness, 

propriety, loyalty, and trustworthiness), medical prac- 

titioners described Five Viscera, theorists of music and 

harmonics worked with a scale of Five Tones. 

The separate categorical systems of yin-yang and wu- 

hsing were combined, systematized, and amplified dur- 

ing the Warring States period (403-221), especially un- 

der the influence of Tsou Yen (fourth century BCE). Tsou 

Yen is regarded as the founder of the school of Natural- 

ists or Yin-yang Five Phases school (Yin-yang Wu- 

hsing-chia), which focused its attention on these cate- 

gories of relationships and on their interaction through 

the concept of “‘resonance”’ or ch ‘i. Emphasis was placed 

on intersecting sets of classification; for example, Wood 

and Fire phenomena were yang, Earth phenomena were 
balanced, Metal and Water phenomena were yin. Wood 

was yin in relation to Fire. 

The school of Naturalists tended to be concerned with 

natural phenomena rather than with social or political 

relationships, but their successors in the Former Han 

dynasty (206 BcE-7 cE), the Huang-lao school, empha- 

sized the integration of human and nonhuman phenom- 

ena. 

Tsou Yen and his followers saw the Five Phases as 

moving through regular and predictable cycles of 

succession; various permutations of the five formed 
cyclical orders to be applied in specific circumstances. 

The two most common and widely used were the “mu- 

tual production” order and the ‘mutual overcoming” 

order. In the former, Wood produces Fire (burning), Fire 

produces Earth (ash), Earth produces Metal (ore), Metal 

produces Water (smelting), and Water produces Wood 

(irrigation). In the latter, Earth overcomes Water (dam- 

ming), Water overcomes Fire (extinguishing), Fire over- 

comes Metal (melting), Metal overcomes Wood (chop- 

ping), Wood overcomes Earth (growth). The order of 

mutual production was applied, for example, to the 

succession of the seasons; the order of mutual overcom- 

ing was applied to the sequential planting and harvest- 
ing of crops throughout the growing year. 

These orders applied to human concerns as well. 

Thinkers in such schools as the Legalists (or Adminis- 

trators), Huang-lao, and Strategists described the dy- 

nastic cycle in terms of the order of mutual overcoming: 

a dynasty that ruled “by-virtue of” the phase Wood 

would be overcome by a new ruling house associated 

with Metal. Yin-yang and Five Phase considerations 

could be used to determine a propitious opportunity to 

attack another state, or the proper circumstances for 
conducting a ritual. Specialists called fang-shih (‘‘mas- 

ters of methods’’) were employed by governments to en- 

sure that all classifiable phenomena were properly as- 

signed to categories of yin and yang, the Five Phases, 

and others, this being deemed essential to the welfare 

and proper functioning of the state. 

With the formulation of a syncretic Confucian philos- 

ophy by Tung Chung-shu (179-104) in the Former Han 

period, Yin-yang, the Five Phases, and other systems of 

“categorical thinking” became wholly integrated into 

the mainstream of Chinese philosophical orthodoxy. 

Thereafter, such systems could not be associated with 

any one school, whether Confucian, Taoist, or other, but 

were instead the common property of Chinese philoso- 

phy, religion, and science as a whole. 

[See also the biographies of Tsou Yen and Tung Chung- 

shu. For a discussion of the Yin-yang school in Japan, see 

Onmy6do.] 
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JOHN S. Major 

YISHMA‘E’L BEN ELISHA‘ (c. 50-c. 135 cg), Pal- 
estinian tanna. Yishma‘e’l was ‘Aqgiva’ ben Yosef’s most 
famous contemporary; rabbinic tradition has con- 

stantly placed the sayings of these masters in opposi- 
tion to each other. 

Although some have argued that Yishma‘e’l was a 

member of the priestly class, nothing in the traditions 

attributed to him supports this claim except for a num- 

ber of dubious passages (B.T., Ber. 7a, Hul. 49a—b; To- 

sefta Hal. 1.10; Avot de-Rabbi Natan 38 [cf. Mekhilta’ de- 

Rabbi Yishma‘e’l, Nez. 18]). One story recalls that as a 



child he was captured by the Romans and placed in 

prison, where he was discovered by Yehoshu‘a, who pre- 

dicted great things for the child (B.T., Git. 58a); how- 

ever, not all manuscripts containing this story mention 

Yishma‘e’l, and his appearance here is suspect. He is 

said to have studied with Yehoshu‘a, Eli‘ezer, and, es- 

pecially, Nahunya’ ben ha-Qanah, who is said to have 

taught him the importance of exegesis of the Torah by 

means of logical arguments (B.T., Shav. 26a). The Tal- 

mud states that he rejected the study of Greek wisdom; 

he argued that one should study Torah day and night 

(B.T., Men. 99b), and his sayings demonstrate a tenden- 

cy to reject gentiles and their wisdom (‘A.Z. 1.2, 2.3, 4.1). 

Yishma‘e’l’s importance has been based on his role 

as a biblical exegete. The opening of Sifra’, a collec- 

tion of exegetical comments on Leviticus, states that 

Yishma‘e'l’s exegesis of the Bible relied on thirteen 

principles. Based on this passage, most scholars of rab- 

binic Judaism have contrasted Yishma‘e’l’s “logical” 

method of interpreting scripture with the more ‘‘imagi- 

native’ techniques employed by ‘Aqiva’. Yishma‘e’l is 

said to have ignored such things as the repetition of 

words or phrases in biblical verses and the appearance 

of certain adjectives, adverbs, and conjunctions, while 

these supposedly were crucial to the exegetical enter- 

prises of ‘Aqiva’. Yishma‘e’l’s statement that such fea- 

tures of biblical Hebrew should be ignored because 

“Scripture speaks in the language of common men” (Si- 

frei Nm. 112) is taken as the underlying assumption of 

his exegetical techniques. However, recent scholarship 

has challenged this traditional picture. 
It has been demonstrated that Yishma‘e’l and ‘Aqiva’ 

often used the same “‘logical’’ exegetical techniques nor- 

mally attributed to Yishma‘e’l and that they both em- 
ployed the more “imaginative” exegetical methods usu- 

ally assigned to ‘Aqiva’. In addition, it has been shown 

that we have no evidence that Yishma‘e’l employed the 

majority of the thirteen exegetical techniques attrib- 

uted to him in the opening of Sifra’. In fact, he most 

often employed methods not found in that list, such as 

the analogy, but that were commonplace among the 

Hellenistic rhetoricians of his age. 

Given the fact that the traditions attributed to 

Yishma‘e’] and ‘Aqiva’ do not support the common 

scholarly picture, we must consider what has happened. 

It is likely that toward the end of the rabbinic period, 

two major schools of biblical exegesis had developed, 

one “logical” and one “imaginative.” In an attempt to 

claim that these opposing views were very old, the later 

sages attributed their creation to Yishma‘e’l and 

‘Aqiva’, for the importance of ‘Aqiva’ in all areas of rab- 

binic thought, including biblical exegesis, had by then 

been well established. Thus Yishma‘e’l’s importance 
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probably stems from the frequent juxtaposition of his 

sayings with those of ‘Aqiva’, one of the most important 

sages of Jewish history, and not from anything he ac- 

tually said or did, or at least not from anything attrib- 

uted to him in the sources we have at hand. 

[See also Tannaim.] 
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Gary G. PORTON 

YI T’OEGYE, pen name of Yi Hwang (1501-1570), 
founder of the YOngnam school of Korean Neo-Confu- 

cianism. T’oegye is credited with having established in 

Korea the orthodox Neo-Confucian tradition as pro- 

pounded by the Ch‘eng-Chu school, so-called after its 

putative founders Ch‘eng I (1033-1107) and Chu Hsi 
(1130-1200), and is widely regarded as the greatest of 

all Korean Neo-Confucian thinkers. 

Yi T’oegye was born in Yean in Kyongsang Province, 

in the southeastern part of Korea. He began his studies 

with his uncle, Yi U, and continued them at the Royal 

College in Seoul, which he entered in 1523. He passed 

the preliminary civil service examination in 1528 and 

the final examination in 1534, after which he joined the 

small governing elite by embarking upon a long official 

career. His career, which followed the pattern typical of 

the elite of the period, included posts in such metropol- 

itan bureaus as the Office of Diplomatic Correspon- 

dence, the Censorate, the Office of the Crown Prince Tu- 

torial, and the Royal College. He also served as a 

magistrate in local government. Despite the rather vol- 

atile political atmosphere of the time, his career was a 

smooth one. The highest positions he held included ap- 

pointments as Minister of Rites, Fifth State Councillor, 
Director of the Office of Royal Decrees, and Director of 

Special Councillors. In 1569 he retired from public life 

and returned to his place of origin. The kings he served, 

Chungjong (r. 1506-1544), Mydngjong (r. 1545-1567), 

and Sonjo (r. 1567-1608), all treated him with great re- 
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spect. Legend has it that King Mydngjong, to whom 

T’oegye submitted his celebrated Ten Diagrams of Sage 

Learning (Songhak sipto), was supposed to have been a 

devotee. 
Despite his long and illustrious public career, T’oegye 

is remembered as having maintained, or perhaps even 

initiated, the tradition of scholarly independence from 

the state. While he did not shy away from public life, 

T’oegye seems to have been constantly attracted to in- 

dependent scholarship and educational activity. He fre- 

quently professed his desire for the life of a private 
scholar devoted to learning and teaching. Whenever 

possible, either between official posts or during his ser- 

vice, he attempted to pursue this ideal. During his ten- 

ure as the magistrate of P’unggi County, T’oegye suc- 

cessfully campaigned for government support of a 

private academy in the area, setting a frequently ob- 

served precedent. Eventually, he founded the Tosan 

Academy in his place of birth, which attracted numer- 

ous students through the generations. It was to this 

academy that he retired periodically in pursuit of schol- 

arship. His alleged preference for the scholarly life in- 

fluenced the attitudes of later scholars; indeed, the ma- 

jority of the scholars of the Yongnam school (School of 

Principle) remained private scholars. This of course re- 

flected political realities such as violent factionalism 

and fierce competition for office. But these scholars also 

preserved a certain pride in their independence from 

the state and in their exclusive devotion to scholarship. 

They believed they were true heirs of T’oegye not only 

in their scholarship but also in their mode of life. 

T’oegye based his philosophy largely on that of Chu 

Hsi. He endorsed Chu Hsi’s dual theory of li (Kor., i; 

‘‘principle’) and ch‘i (Kor., ki; “material force’), but la- 

bored over the question of whether Chu Hsi’s priority of 
principle over material force referred to a valuative or 

existential priority. He concluded that the priority of 

principle obtained in the realm of values. His belief in 

the superiority of principle, which he identified with 
original nature and the moral mind, defined his posi- 

tion on the sadan (Chin., ssu-tuan; ‘‘four beginnings’’) 

and the ch’ilchong (Chin., ch ‘i-ch ‘ing; “seven emotions’’) 

in the famous debate with Ki Taesting (1527-1572). 

Here, T’oegye argued for their separate origins, propos- 

ing that the Four Beginnings were initiated by principle 

and the Seven Emotions by material force. In order to 

maintain this position, however, T’oegye saw principle 

as having a generative power of its own. This position 

became a focus of the scholarship of the Yongnam 

school. 
A perhaps more meaningful aspect of his scholarship 

is his position on moral cultivation. Dismissing Wang 
Yang-ming’s (1472-1529) theory of the unity of knowl- 

edge and action as irresponsible in its disregard for the 

rationality of man, T’oegye was firmly committed to the 

need for a daily regimen of moral cultivation, a slow 

and painstaking process. He regarded sincerity and rev- 

erence as fundamental necessities in the acquisition of 

knowledge, which could be sought only through labori- 

ous step-by-step inquiry and meditation. The rather 

quiescent and meditative quality of his scholarship was 

inherited by his followers and remained a distinctive 

feature of the YOngnam School. 
[See also Confucianism in Korea and Confucian 

Thought, article on Neo-Confucianism.] 
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JAHYUN KIM HABoUSH 

YI YULGOK, pen name of Yi I (1536-1584), Korean 
Neo-Confucian thinker whose stature in the tradition is 

equalled only by that of Yi T’oegye. Yulgok is credited 

with having established the Kiho (“material force’’) 

school in Korea. Born in Kangniing in Kangwon Prov- 

ince in western central Korea, not far from the capital, 
Yulgok began his studies with his mother, Sin Saim- 
dang, a well-known poet and painter. Her death when 

he was sixteen seems to have brought about a profound 

personal crisis. After three years of mourning, Yulgok 

retreated into a Buddhist mountain temple intending to 

become a monk. Although he changed his mind after a 

year of studying the Buddhist scriptures, his resulting 

familiarity with Buddhism supposedly influenced his 

scholarship. In 1564 he placed first in both the prelimi- 

nary and final civil service examinations and thus ac- 

quired the nickname Lord First Candidate of the Nine 

Examinations. His ensuing reputation as a brilliant 

scholar and a quick study led to his meteoric rise in the 
bureaucracy. He served in numerous offices in both 
metropolitan and provincial government. In 1568 Yul- 

gok traveled to China on an ambassadorial mission. His 

official posts included appointments as minister of mil- 

itary affairs, minister of public works, and minister of 
personnel, in which post he died at the age of forty-nine. 



He enjoyed a close relationship with King Sdnjo (r. 
1567—1608), whom he served as a royal tutor. 
As was typical of Yi dynasty officials, Yulgok’s illus- 

trious public career was interrupted by short periods of 
retirement either for personal reasons or because of an 
unfavorable political climate at court. Nevertheless, he 
is regarded as representing the activist tradition of Con- 
fucian scholar-statesmanship. In this respect, Yulgok is 
viewed as the opposite of T’oegye, his scholarly rival, 
who is known for his preference for private life. This 
reputation seems to be based on Yulgok’s wide range of 
interests and concerns. Unlike T’oegye, whose scholar- 
ship was confined mainly to philosophical issues, Yul- 
gok was keenly interested in the practical aspect of gov- 

ernment. He wrote copiously on such matters as fiscal 

reform, the problems of resettlement of landless peas- 
ants, military organization and finance, questions of 

disseminating Confucian mores to the populace, the re- 

lationship of the monarch and the bureaucracy and 

their respective roles, potential frictions within the bu- 
reaucracy, and the regulation and curricula of private 
academies. His proposal for a strong army of one 

hundred thousand, although unheeded, is often cited as 

prophetic in view of the disastrous Japanese invasions 
of the 1590s. He is said even to have written a memorial 
on his deathbed emphasizing the need for more effec- 

tive government policies. His successors, the scholars of 

the Kiho school, inherited this activist tradition, and 

perhaps it is not purely coincidental that they main- 
tained power throughout the Yi dynasty. 

While Yulgok remained within Ch‘eng-Chu orthodoxy 

(named for the Chinese thinkers Ch‘eng I and Chu Hsi) 

he rejected the dual theory of i (Chin., li; ‘‘principle’’) 

and ki (Chin., ch‘; “material force’) held by Chu Hsi 

and T’oegye. While he accepted a conceptual distinction 

between the two, he maintained that they were insepar- 

able in both function and manifestation. Rather than 
seeing principle as one, unchanging and immanent in 

all things, he saw the principle in each thing as distinct, 

conditioned by its material force and thus always 
changing. His belief in the primacy of material force as 
the determinant of an entity led to a corresponding the- 

ory of the sadan (Chin., ssu-tuan; “four beginnings’’) and 

the ch’ilchong (Chin., ch‘i-ch‘ing; “seven emotions’’). 

Taking issue with T’oegye’s position that the Four Be- 
ginnings and the Seven Emotions had separate origins, 

Yulgok insisted that they are both manifestations of 

material force that contain principle. Moreover, he held 
that the Four are “good” manifestations of material 

force. The difference between the Four and the Seven 

lies in how they are manifested, that is, the Four Begin- 

nings are the Seven Emotions themselves manifested as 
good. This was a clear departure from the idea that 
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principle and material force were the sources, respec- 

tively, of good and evil. The scholars of the Kiho school 

continued to develop the primacy of material force, pos- 

ing a scholarly as well as political alternative to the 

Y6Ongnam school of Yi T’oegye. 

[See also Confucianism in Korea and the biography of 
Yi Toegye.] 
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JAHYuUN Kim HasBousH 

YOGA. Etymologically, the Sanskrit word yoga derives 
from the root yuj, meaning “to bind together,” “hold 

fast,’ or “yoke,” which also governs the Latin iungere 
and iugum, the French joug, and so on. In Indian reli- 

gion the term yoga serves, in general, to designate any 

ascetic technique and any method of meditation. The 

“classical” form of yoga is a darsana (‘“‘view, doctrine”; 

usually, although improperly, translated as ‘‘system of 

philosophy”) expounded by Patafijali in his Yoga Satra, 

and it is from this “system” that we must set out if we 

are to understand the position of yoga in the history of 

Indian thought. But side by side with classical Yoga 

there are countless forms of sectarian, popular (magi- 

cal), and non-Brahmanic yogas such as Buddhist and 
Jain forms. 

Patanjali is not the creator of the Yoga darSana. As he 

himself admits, he has merely edited and integrated the 

doctrinal and technical traditions of yoga (Yoga Sutra 

1.1). Indeed, yogic practices were known in the esoteric 

circles of Indian ascetics and mystics long before Patan- 
jali. Among these practices Patanjali retained those that 

the experiences of centuries had sufficiently tested. As 

to the theoretical framework and the metaphysical 

foundation that Patanjali provides for such techniques, 

his personal contribution is of the smallest. He merely 

rehandles the Samkhya philosophy in its broad out- 

lines, adapting it to a rather superficial theism and ex- 

alting the practical value of meditation. The Yoga and 

Samkhya darsanas are so much alike that most of the 

assertions made by the one are valid for the other. The 

essential differences between them are two: (1) whereas 

Samkhya is atheistic, Yoga is theistic, since it postu- 

lates the existence of a ‘‘Lord”’ (ISvara); (2) whereas ac- 
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cording to Samkhya the only path to final deliverance 

is that of metaphysical knowledge, Yoga accords 

marked importance to techniques of purification and 

meditation. [See also Isvara.] 
Thanks to Patafijali, Yoga, which had been an archaic 

ascetic and mystical tradition, became an organized 

“system of philosophy.” Nothing is known of the author 

of the Yoga Siatra, not even whether he lived in the sec- 

ond or third century BcE or in the fifth century ce, al- 

though claims to both datings have been vigorously de- 

fended. The earliest commentary known to us is the 

Yogabhasya of Vyasa (seventh to eighth century cE), an- 

notated by Vacaspatimisra (ninth century) in his Tattva- 

vaisdradi. These two works, indispensable for under- 

standing the Yoga Sutra, are complemented by two 

works of later centuries. At the beginning of the elev- 

enth century King Bhoja wrote the commentary Rdja- 

martanda, which is very useful for its insights into cer- 

tain yogic practices, and in the sixteenth century 

Vijnanabhiksu annotated Vyasa’s text in his remarkable 

treatise the Yogavarttika. [See the biography of Patanjali.] 

Ignorance and Suffering. “All is suffering for the 

sage,” writes Patafijali (Yoga Satra 2.15), repeating a 

leitmotif of all post-Upansadic Indian speculation. The 

discovery of pain as the law of existence has a positive, 

stimulating value. It perpetually reminds the sage and 

the ascetic that the only way to attain freedom and bliss 

is withdrawal from the world, radical isolation. To lib- 

erate the self from suffering is the goal of all Indian phi- 

losophies and magico-mystical techniques. In India, 

metaphysical knowledge always has a soteriological 

purpose, for it is by knowledge of ultimate reality that 

man, casting off the illusions of the world of phenom- 

ena, awakens and discovers the true nature of spirit (dt- 

man, purusa). For Samkhya and Yoga, suffering has its 

origin in ignorance of spirit, that is, in confusing spirit 

with psychomental states, which are the most refined 

products of nature (prakrti). Consequently, liberation, ab- 

solute freedom, can be obtained only if this confusion is 

abolished. As the structure and unfolding of nature and 

the paradoxical mode of being of the self (purusa) are dis- 

cussed elsewhere, here only the yogic practices them- 

selves will be examined. [See Samkhya and Purusa] 

The point of departure of yogic meditation is concen- 

tration on a single object: a physical object (the space 

between the eyebrows, the tip of the nose, something 

luminous, etc.), a thought (a metaphysical truth), or 

God (Isvara). This determined and continuous concen- 

tration, called ekdgratd (‘‘on a single point’’), is obtained 

by integrating the psychomental flux, sarvarthata (‘‘var- 

iously directed, discontinued, diffused attention’; Yoga 

Satra 3.11). This is the precise definition of yogic tech- 

nique, and is called cittavrtti-nirodha, ‘the suppression 

of psychomental states’ (Yoga Sutra 1.2). The practice 

of ekagrata tends to control the two generators of psy- 
chomental life: sense activity (indriya) and the activity 

of the unconscious (samskdra). A yogin is able to concen- 

trate his attention on a single point and become insen- 

sible to any other sensory or mnemonic stimulus. It 

goes without saying that ekdgratd can be obtained only 

through the practice of numerous exercises and tech- 

niques. One cannot obtain ekdgrata if, for example, the 

body is in a tiring or even uncomfortable posture, or if 

the respiration is disorganized, unrhythmical. This is 

why yogic technique implies several categories of phys- 

iological practices and spiritual exercises, called angas, 

“members,” or elements. The eight ‘“members’”’ of clas- 

sical Yoga can be regarded both as forming a group of 

techniques and as being stages of the ascetic and spiri- 

tual itinerary whose end is final liberation. They are (1) 

restraints (yama), (2) disciplines (niyama), (3) bodily at- 

titudes and postures (dsana), (4) rhythm of respiration 

(pranayama), (5) emancipation of sensory activity from 
the domination of exterior objects (pratyahdara), (6) con- 

centration (dhdranda), (7) yogic meditation (dhyana), and 

(8) enstasis (samadhi; Yoga Sutra 2.29). 

In addition to this classical Yoga comprising eight an- 

gas, there exist a number of sadangayogas, that is, yogic 

regimens having only six members. Their main charac- 

teristic is the absence of the three first angas (yama, 

niyama, Gsana) and the introduction of a new ‘“‘mem- 

ber,” tarka (‘‘reason, logic’’). Attested already in the 

Maitrayani Upanisad (second century BCcE-second cen- 

tury CE), the sadangayoga appears especially in certain 

sects of Hinduism and in the Buddhist Tantras (Grén- 

bold, 1969, 1983). 

Restraints and Disciplines. The first two groups of 
practices, yama and niyama, constitute the inevitable 

preliminaries for any asceticism. There are five “‘re- 

straints,’ namely, ahimsd (restraint from violence), sa- 

tya (restraint from falsehood), asteya (restraint from 

stealing), brahmacarya (restraint from sexual activity), 

and aparigraha (restraint from avarice). These restraints 

do not bring about a specifically yogic state but induce 

in the adept a purified state superior to that of the un- 

initiated. In conjunction with the yamas, the yogin must 

practice the niyama, that is, a series of bodily and psy- 
chic disciplines. ‘Cleanliness, serenity, asceticism [ta- 

pas], study of Yoga metaphysics, and an effort to make 
Isvara [God] the motive of all his actions constitute the 
disciplines,” writes Patanjali (Yoga Satra 2.32). Ob- 
viously, difficulties and obstacles arise during these ex- 

ercises, most of them produced by the subconscious. 

The perplexity arising from doubt is the most danger- 
ous. To overcome it, Patafijali recommends implanting 
the contrary thought (Yoga Sutra 2.33). To vanquish a 



temptation is to realize a genuine, positive gain. Not 
only does the yogin succeed in dominating the objects 
that he had renounced, but he also obtains a magic 
force infinitely more precious than all these objects. For 
example, he who successfully practices asteya ‘‘sees all 
jewels coming near to him” (Yoga Siitra 2.37). 

Asana and Pranayama. The specifically yogic tech- 
niques begin with dsana, the well-known bodily pos- 

ture of the Indian ascetics. Asana gives a rigid stability 

to the body while at the same time reducing physical 
effort to a minimum and finally eliminating it alto- 

gether. Asana is the first concrete step taken with a view 

to abolishing the modalities peculiar to the human con- 

dition. On the bodily plane, dsana is an ekdgrata; the 

body is “concentrated” in a single position. Thus, one 

arrives at a certain neutralization of the senses; con- 

sciousness is no longer troubled by the presence of the 

body. Furthermore, a tendency toward “unification” 
and “totalization” is typical of all yogic practices. Their 
goal is the transcendence (or the abolition) of the hu- 

man condition, resulting from the refusal to obey one’s 
natural inclinations. 

The most important—and certainly the most specifi- 

cally yogic—of these various “refusals” is the disciplin- 

ing of respiration (pranayama), the refusal to breathe 

like the majority of mankind, that is, unrhythmically. 

Patanjali defines this refusal as follows: “Pranayama is 

the arrest [viccheda] of the movements of inhalation 

and exhalation and it is obtained after dsana has been 

realized (Yoga Sitra 2.49). He speaks of the “arrest,” the 

suspension, of respiration; however, pranayama begins 
with making the respiratory rhythm as slow as possi- 

ble; and this is its first objective. 

A remark in Bhoja’s commentary (on Yoga Siatra 1.34) 

reveals the deeper meaning of pranayama: ‘‘All the func- 

tions of the organs being preceded by that of respira- 

tion—there being always a connection between respi- 

ration and conciousness in their respective functions— 

respiration, when all the functions of the organs are sus- 

pended, realizes concentration of consciousness on a 

single object.” The special relation of the rhythm of res- 

piration to particular states of consciousness, which has 

undoubtedly been observed and experienced by yogins 

from the earliest times, has served them as an instru- 

ment for “unifying” consciousness. By making his res- 

piration rhythmical and progressively slower the yogin 

can penetrate—that is experience in perfect lucidity— 

certain states of consciousness that are inaccessible in a 

waking condition, particularly the states of conscious- 

ness that are peculiar to sleep. 

Indian psychology recognizes four modalities of con- 

sciousness (besides enstasis): diurnal consciousness, 

consciousness in sleep with dreams, consciousness in 
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sleep without dreams, and ‘‘cataleptic consciousness.” 

Through pranayama, that is, by increasingly prolonging 

inhalation and exhalation (since the purpose of this 

practice is to allow as long an interval as possible to 

elapse between the two phases of respiration) the yogin 

can experience all the modalities of consciousness. For 

the uninitiated, there is a discontinuity between these 

several modalities; one passes from the state of waking 

to the state of sleeping unconsciously. The yogin must 

preserve continuity of consciousness; that is, he must 

penetrate each of these states with determination and 

awareness. 

But the immediate goal of pranayama is more mod- 

est; it induces the respiratory rhythm by harmonizing 

the three “moments” of breathing: inhalation (paraka), 

retention (kumbhaka), and exhalation (recaka) of the in- 

haled air. These three moments must each fill an equal 

space of time. Practice enables the yogin to prolong 

them considerably. He begins by holding his breath for 

sixteen and a half seconds, then for thirty-three seconds, 

then for fifty seconds, three minutes, five minutes, and 

so on. (Similar respiratory technique were familiar to 

the Taoists, to Christian hesychasts, and to the Muslim 

contemplatives; see Eliade, 1969, pp. 59-65). 

Yogic Concentration and Meditation. Making respi- 

ration rhythmical and, as far as possible, suspending it 

greatly promotes concentration (dhdrana; Yoga Sutra 

2.52-53). The yogin can test the quality of his concen- 

tration by pratydhadra, a term usually translated as 

“withdrawal of the senses” or “abstraction” but more 

acurately rendered as the “‘ability to free sense activity 

from the domination of external objects.” According to 

the Yoga Satra (2.54) and its commentators, the senses, 

instead of directing themselves toward an object, ‘“‘abide 

within themselves” (Bhoja, on Yoga Sitra 2.54). When 

the intellect (citta) wishes to know an exterior object, it 

does not make use of sensory activity; it is able to know 

the object by its own powers. Being obtained directly, 

by contemplation, this knowledge is, from the yogic 

point of view, more effective than normal knowledge. 

“Then the wisdom [prajnd] of the yogin knows all things 

as they are’ (Vyasa, on Yoga Satra 2.45). Thenceforth, 

the yogin will no longer be distracted or troubled by the 

activity of the senses, by the subconscious, and by the 

“thirst of life’; all activity is suspended. But this auton- 

omy of the intellect does not result in the suppression 

of phenomena. Instead of knowing through forms (rapa) 

and mental states (cittavrtti) as formerly, the yogin now 

contemplates the essence (tattva) of all objects directly. 

Such autonomy allows the yogin to practice a three- 

fold technique that the texts call samyama. The term 

designates the last three ‘‘members” of yoga (yogdnga), 

namely concentration (dhdrand), yogic meditation 
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(dhyana), and stasis (samadhi). They do not imply new 

physiological practices. Dhdrand, from the root dhr, 

meaning ‘‘to hold fast,” is in fact an ekdgratd, under- 

taken for the purpose of comprehension. Patafijali’s def- 

inition of dhdrand is ‘‘fixation of the thought on a single 

point” (Yoga Sutra 3.1). According to some authors (cf. 

Eliade, 1969, pp. 66-68), a dhadrand takes the time of 
twelve prdndydmas (i.e., twelve controlled, equal, and 

delayed respirations). By prolonging this concentration 

on an object twelve times, one obtains yogic medita- 

tion, dhyana. Patafjali defines dhyana as “a current of 

unified thought” (Yoga Sdtra 3.2) and Vyasa adds the 

following gloss to the definition: ‘continuum of mental 

effort to assimilate the object of meditation, free from 
any other effort to assimilate other objects.” It is unnec- 

essary to add that this yogic meditation is absolutely 

different from any secular meditation. 

Samadhi and the Lord of the Yogins. Yogic enstasis, 

samadhi, is the final result and crown of all the ascet- 

ic’s spiritual efforts and exercises. The term is first em- 

ployed in a gnoseological sense: samddhi is the state in 

which thought grasps the object directly. Thus, there is 

a real coincidence between knowledge of the object and 

the object of knowledge. This kind of knowledge consti- 

tutes an enstatic modality of being that is peculiar to 

yoga. Patafjali and his commentators distinguish sev- 

eral sorts, or stages, of samadhi. When it is obtained 

with the help of an object or idea (that is, by fixing one’s 

thought on a point in space or on an idea), it is called 

samprajnata samadhi, “‘enstasis with support.” When, 

on the other hand, samadhi is obtained apart from any 

relation to externals, when it is simply a full compre- 

hension of being, it is asamprajnata samadhi, ‘‘undiffer- 

entiated stasis.“ 

Because it is perfectible and does not realize an ab- 

solute and irreducible state, the ‘differentiated en- 

stasis” (samprajfidta samadhi) comprises four stages, 

called bija samadhi (“samadhi with seed”’) or sadlambana 

samadhi (“samadhi with support”). By accomplishing 

these four stages, one after the other, one obtains the 

“faculty of absolute knowledge” (rtambharaprajna). This 

is in itself an opening toward samddhi ‘“‘without seed,” 

pure samadhi, for absolute knowledge discovers the 
state of ontological plenitude in which being and know- 

ing are no longer separated. According to Vijfana- 

bhiksu, asamprajnadta samadhi destroys the ‘“‘impres- 

sions [samskdra] of all antecedent mental functions” 

and even succeeds in arresting the karmic forces al- 

ready set in motion by the yogin’s past activities 

(Eliade, 1969, p. 84). 

Fixed in samadhi, consciousness (citta) can now have 

direct revelation of the self (purusa). For the devotional 

yogins, it is at this stage that the revelation of the Su- 

preme Self, Isvara, the Lord, takes place. Unlike 

Samkhya, Yoga affirms the existence of a God, Isvara. 
He is not a creator god, for the cosmos, life, and man 

proceed from the primordial substance, prakrti. But in 

the case of certain men (i.e., the yogins), Isvara can has- 

ten the process of deliverance. Isvara is a self (purusa) 

that has been eternally free. Patanjali says that the Ié- 

vara has been the guru of the sages of immemorial 

times (Yoga Satra 1.26) and that he can bring about sa- 

madhi on condition that the yogin practice isvaraprani- 

dhana, that is, devotion to Isvara (Yoga Satra 2.45). But 

we have seen that samddhi can be obtained without 

such mystical exercises. In the classical Yoga of Pataii- 

jali, Isvara plays a rather minor role. It is only with the 

later commentators, such as Vijhanabhiksu and Nila- 

kantha, that Isvara gains the importance of a true God. 

The Yogic Powers; Deliverance. By practicing sam- 

yama—that is, by means of concentration, meditation, 

and the realization of samaddhi—the yogin acquires the 

“miraculous powers” (siddhis) to which book 3 of the 

Yoga Sutra, beginning with siatra 16, is devoted. The 

majority of these powers are related to different kinds 

of supranormal or mystical knowledge. Thus, by prac- 

ticing samyama in regard to his own subconscious resi- 

dues (samskdra), the yogin comes to know his previous 

existences (Yoga Sitra 3.105). Through samyama exer- 

cised in respect to ‘“‘notions” (pratyaya), he knows the 

mental states of other men (3.19). Samyama practiced 

on the umbilical plexus (ndbhicakra) produces knowl- 

edge of the system of the body (3.28), on the heart, 

knowledge of the mind (3.33), and so forth. [See also 

Cakras.] ‘“Whatever the yogin desires to know, he should 

perform samyama in respect to that object,” writes Va- 

caspatimisra (on Yoga Sutra 3.30). According to Patan- 

jali and the whole tradition of classical Yoga, the yogin 

uses the innumerable siddhis in order to attain the su- 
preme freedom, asamprajnata samadhi, not in order to 

obtain a mastery over the elements (Yoga Siitra 3.37). 

We find a similar doctrine in Buddhism (Eliade, 1969, 

pp. 177-180; Pensa, 1969, pp. 23-24). 

Through the illumination (prajfa) spontaneously ob- 

tained when he reaches the last stage of his itinerary, 
the yogin realizes “absolute isolation” (kaivalya), that 

is, liberation of the self (purusa) from the dominance of 

nature (prakrti). But this mode of being of the spirit is 
not an ‘‘absolute emptiness”; it constitutes a paradoxi- 

cal, because unconditioned, state. Indeed, the intellect 

(buddhi), having accomplished its mission, withdraws, 

detaching itself from the purusa and returning into pra- 
krti. The self remains free, autonomous; that is, the 
yogin attains deliverance. Like a dead man, he has no 
more real relation with life; he is a jivanmukta, one 
“liberated in life.” He no longer lives in time and under 



the domination of time, but in an eternal present. [See 
also Jivanmukti.] 

To recapitulate, the method recommended by the 
classical form of Yoga comprises a number of different 
techniques (physiological, mental, mystical) that grad- 
ually detach the yogin from the processes of life and the 
rules of social behavior. The worldly man lives in soci- 
ety, marries, establishes a family; Yoga prescribes soli- 

tude and chastity. In opposition to continual movement, 
the yogin practiced dsana; in opposition to agitated, un- 
rhythmical, uncontrolled respiration, he practices pra- 
nayama; to the chaotic flux of psychomental life, the 

yogin replies by “fixing thought on a single point”; and 

so on. The goal of all these practices always remains the 
same—to react against normal, secular, and even hu- 

man inclinations. The final result is a grandiose, al- 

though paradoxical, mode of being. Asamprajfidta sa- 

madhi realizes the ‘‘knowledge-possession” of the 

autonomous Self (purusa); that is, it offers deliverance, 

freedom, and, more specifically, the consciousness of 

absolute freedom. 
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MIRCEA ELIADE 

YOGACARA. The Yogacara school is, with the Ma- 
dhyamika, one of the two main traditions of Indian 

Buddhism. As the name indicates (yogdcdra means ‘‘one 

whose practice is yoga’), this school attaches impor- 

tance to the religious practice of yoga as a means for 

attaining final emancipation from the bondage of the 

phenomenal world. The stages of yoga are systemati- 

cally set forth in the treatises associated with this tra- 

dition. The particular doctrinal stance of the school is 

suggested by its alternate name, Vijianavada, or the 

“doctrine” (vada) that all phenomenal existence is fab- 

ricated by “consciousness” (vijfidna). 

In concert with those who uphold the doctrine of 

“voidness” (Sanyatd), the Vijmanavadins maintain that 

phenomenal existences are devoid of intrinsic nature, 

but unlike the Madhyamika, they admit the reality of 

the consciousness by which phenomenal existences, 

subjective as well as objective, are fabricated. [See San- 

yam and Sanyata.] This consciousness, however, is not 

deemed to exist in the ultimate sense. It subsists for but 

a moment and is replaced by the consciousness in the 

next moment. It has no substantiality and its origina- 

tion is dependent on the consciousness of the preceding 

instant. To use the Yogacara terminology, conscious- 

ness is of dependent nature (paratantra-svabhava) and, 

as such, is not ultimately real. The Prajhaparamita Su- 
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tras teach the voidness, or the nonexistence, of all enti- 

ties. However, it is a fact of experience that phenomenal 

existences appear as if they were real. By admitting the 

reality of the consciousness, the Yogacara clarified the 

foundation of our daily experience. 

According to the Samdhinirmocana Sitra, a Yogacara 

text, the Buddha set the ‘‘wheel of the doctrine” (dhar- 

macakra) in motion three times. On the first turning, the 

Buddha taught the doctrine of the Four Noble Truths 

(catvary aryasatydani), the Hinayana path culminating in 

arhatship; on the second, he taught the doctrine of uni- 

versal voidness designed to advance practitioners along 

the path to Buddhahood. But because the complete 

meaning of the Buddha’s teaching was not fully eluci- 

dated during these ‘‘turnings,” the Buddha set the wheel 

in motion a third time, with the intention of making 

explicit (nitartha) what was only implicit (neydrtha) in 

the sutras composed in earlier times. 

Formative Period. The Yogacara philosophy was sys- 

tematized by Asanga and Vasubandhu, thinkers who 

lived in the fourth or fifth century. However, some im- 

portant Yogacara works, namely, the Samdhinirmocana 

Sutra, the Yogdcarabhimi, and the treatises ascribed to 

Maitreya(natha), predate them. 

The Samdhinirmocana Sitra’s major contribution to 

the Yogacara school is its formulation of the doctrine of 

the three “characteristics” (laksana) of entities: the 

imaginary character (parikalpita-laksana), the depen- 

dent character (paratantra-laksana), and the perfected 

character (parinispanna-laksana). (All are explained in 

chapter 6.) The imaginary character is the assignation 

of conventional names to things with respect to their 

intrinsic nature (svabhdva) and specific qualities (vi- 

Sesa). The dependent character is the conditioned origi- 

nation (pratitya-samutpdda) of things. [See Pratitya-sa- 

mutpada.] The perfected character is the “thusness”’ 

(tathata) of things or the emptiness of intrinsic nature 

in things. [See Tathata.] These three characteristics are 

closely related to the ‘‘triple unreality’”’ discussed in 

chapter 7. Since the characteristic features of things are 

established merely by the act of assigning them conven- 

tional names, these features are ultimately unreal. 

Thus, the imaginary character of things is related to the 

unreality of their characteristic features (laksana-nih- 

svabhavata). Since the origination of things is depen- 

dent on causes and conditions, it is also not real. Thus 

the dependent character is related to the unreality of 

origination (utpatti-nihsvabhdvata). The ultimate reality 
is manifested through the thusness of things or the emp- 
tiness of intrinsic nature in things. Thus, the perfected 

character is related to the unreality of intrinsic nature, 

which is the ultimate reality (paramartha-nihsvabha- 

vata). 

The doctrine of three characteristics and triple un- 

reality expresses what the Buddha had in mind when, 

in the Prajhaparamita Sutras, he taught that all entities 

are devoid of intrinsic nature»It is understood that the 

Prajiaparamita Sitras put-forth a teaching, the mean- 

ing of which is inexplicit and must be drawn out (ney- 

artha). The Samdhinirmocana Sutra unfolds (nirmocana) 

the “intention” (samdhi) of the Buddha that was hidden 

in the doctrine of voidness. This purpose is brought to 

full expression through the doctrine of triple unreality. 

Thus, this sitra is of explicit meaning (nitartha). 

Chapter 5 of the Samdhinirmocana Sitra presents the 

concept of dlaya-vijnana (‘‘storehouse consciousness’’), 

which is characteristic of the Yogacara teachings. It de- 

scribes this consciousness as possessing ‘‘all the seeds” 
(sarvabijaka) from which future phenomenal existences 

will grow. The storehouse consciousness is attached to 

the sense faculties:and to the impressions of “differen- 

tiations’”’ (prapafica) left by the conventional usages 

regarding phenomenal existences and is called “at- 

tachment consciousness” (dddna-vijnadna). [See Alaya- 

vijhana.] Chapter 9 gives a detailed explanation of the 

practices of tranquilization (Samatha) and contempla- 

tion (vipasyanda) through which a practitioner acquires 

the ability to concentrate his mind on certain ideas and 

to visualize and efface them at will. This practice forms 

the basis of the Yogacara view that there is no external 

object. 
The Yogdadcarabhimi (Stages of the Follower of Yoga 

Practice) is a voluminous, comprehensive work com- 

prising five parts. The main part, which is called “Basic 

Text of the Stages,” treats the seventeen stages (bhumi) 

to be successively passed through by a follower of yoga 

practice. It begins with the stage of sense perceptions, 

proceeds through many stages of meditation and other 

practices, reaches the stage of “disciples’”’ (Sravaka), 

then of “isolated Buddhas” (pratyekabuddha), then of 

bodhisattvas, and ends with the stage of complete nir- 

vana (nirupadhisesa-nirvana, or “nirvana with no resi- 

due’”’), the ultimate goal. 

The Buddhist tradition in China attributes this work 

to Maitreya, but in Tibet it is known as a work of Asan- 

ga. Regarding the composition of a treatise dealing with 

seventeen stages, Paramartha’s Life of Vasubandhu (T.D. 

no. 2049) and Hsiian-tsang’s Ta T‘ang hsi yii chi (T.D. 

no. 2087) provide the following account. Asanga often 

went up to the Tusita Heaven, where he was taught the 

Mahayana doctrines by the bodhisattva Maitreya. Com- 

plying with the request of Asanga, who wanted Maha- 

yana Buddhism to spread among the people, Maitreya 

came down to the continent of Jambudvipa and gave a 

series of lectures on the seventeen stages. He lectured 

every night for four months; the next day Asanga, for 



the sake of the other attendants, gave a full explanation 
of what the bodhisattva had taught. (Asanga was the 

only attendant who had access to the bodhisattva; the 

others could merely hear him from afar.) This account 

may explain why the Chinese and the Tibetan traditions 

differ on the authorship of the Yogdcdrabhimi. Some 

scholars assume that Maitreya, from whom Asanga is 

said to have received instruction on the Yogacara doc- 

trine, was a historical person; others, however, debate 

Maitreya’s historicity. [See Maitreya.] Recent studies of 

the Yogdcdrabhimi have proved that it was not the 

work of a single person; it is now supposed that the text 

was gradually enlarged by successive generations of Yo- 
gacara scholars. 

The Yogdcdrabhimi enumerates, classifies, and ex- 

plains all elements that relate to the practice of each of 

the seventeen stages in the same manner as that of 

Abhidharma treatises. The doctrine of dlaya-vijndna is 

found in the first two chapters of the “Basic Text” and 

in some sections of the “Compendium of Ascertain- 

ment” (an auxiliary division), while the doctrine of the 

three characteristics of entities is mentioned only in the 

latter division. The chapter dealing with the ‘‘stage of 

bodhisattvas” (bodhisattvabhami) is devoted to the de- 

_ tailed analysis of the religious practices of bodhisattvas, 
systematically explaining the matters with which their 

practices are concerned, the ways that their practices 

are to be conducted, and the results to be attained by 

the practices. It is known that this chapter once existed 

as an independent text. 

In the Tibetan Buddhist tradition the following five 

works are ascribed to Maitreya(natha): Mahdydnasitra- 

lamkara, Madhydntavibhaga, Dharmadharmatavibha- 

nga, Ratnagotravibhaga, and Abhisamaydlamkdara. The 

last two are not considered Yogacara works. 

The Mahdydnasitralamkadra (Ornament of Mahayana 

Sutras), which presents a systematic exposition of the 

practices of bodhisattvas, consists of about 800 verses 

and is divided into 21 chapters. According to the Ti- 

betan tradition, the verse text was written by Maitreya- 

natha and the prose commentary by Vasubandhu; the 

Chinese tradition assigns both to Asanga. This treatise 

has the same structure as the chapter in the Yogdcdara- 

bhami dealing with the stage of bodhisattvas (bodhi- 

sattvabhumi). The subject matter of chief concern to 

bodhisattvas—ultimate reality—is expounded in chap- 

ter 6, and the state of having attained the ultimate real- 

ity—enlightenment (bodhi)—is elucidated in chapter 9. 

The theoretical basis of the practices of bodhisattvas is 

given in chapter 11. The Madhydantavibhaga (Discrimi- 

nation of the Middle and the Extremes), which gives the 

Yogacara interpretation of the doctrine of voidness 

(Sanyata), consists of about 110 verses and is divided 
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into 5 chapters. Both the Chinese and the Tibetan tra- 

ditions ascribe the verse text to Maitreya and the prose 

commentary to Vasubandhu. This treatise places void- 

ness in the middle (madhya) of the two extremes (anta), 

that is, existence and nonexistence. The Dharmadhar- 

matavibhanga (Discrimination of Phenomenal Existence 

and Ultimate Reality), a short treatise written in con- 

cise sutra style, is commented upon by Vasubandhu. It 

was not transmitted to China. It shows that phenome- 

nal existences, which are characterized by the duality 

of subject and object or of denoter and denoted, are in 

reality modifications of a conscious principle called 

“unreal imagination” (abhata-parikalpa). Through the 

cognition of the true nature of phenomenal existences, 

the ultimate reality—the ‘‘thusness” (tathata) that is 

free from the duality—is realized. 

These works, attributed to Maitreya, describe the ul- 

timate reality with such positive terms as ‘sphere of re- 

ligion” (dharmadhdatu), instead of characterizing it 

merely as ‘‘void” or ‘‘empty” (Sanya). Like space, ulti- 

mate reality is all-pervasive, and there is no phenome- 

nal existence independent of it. It is also called the “es- 

sence of phenomenal existences” (dharmatda). The idea 

that the mind (citta) is essentially pure (prakrti-visud- 

dha) and brilliant (prabhdsvara), a stance neglected in 

the dogmatics of the Abhidharma treatises, is fully sup- 

ported, and the ultimate reality is identified with this 

pure and brilliant mind. 

Whereas the concept of dlaya-vijiana is not found in 

these works, the concept of “unreal imagination” 

(abhita-parikalpa) plays an important role. The opening 

verse of the Madhydntavibhaga clearly states that in 

emptiness (Sinyata) there exists the unreal imagination. 

However, the unreal imagination is not admitted to ex- 

ist in the ultimate sense. It is essentially “unreal,’’ but 

it is supposed to exist as the basis of the wrong assump- 

tion of the reality of phenomenal existences, which are 

characterized by the duality of subject and object, de- 

noter and denoted, and so on. Much importance is at- 

tached to the doctrine of the three characteristics (lak- 

sana) or natures (svabhdava) of entities. In chapter 3 of 

the Madhyantavibhaga this doctrine is considered the 

fundamental truth (mdlatattva), and some important 

doctrines, such as that of the Four Noble Truths, the 

two truths (ultimate and conventional), and so on, are 

elucidated in terms of the three natures. The stages of 

yogic practice (yogabhimi) through which a practi- 

tioner is led to the “transformation of the basis of his 

existence” (dSraya-paravrtti) and attains the ultimate 

reality, are explained systematically in chapter 11 of 

the Mahdaydanasutralamkara. 

Period of Systematization. Asanga and Vasubandhu 

are the most prominent figures in the history of the Yo- 
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gacara school. Asanga first belonged to the Mahisasaka 

school of Hinayana Buddhism, but later, under the in- 

fluence of the bodhisattva Maitreya, he became an 

advocate of the Mahayana. His treatises combine 

Abhidharmic analysis of the elements constituting 

phenomenal existences with Mahayana ideas. He com- 

posed, among others, the Mahdyadnasamgraha (Compen- 

dium of the Mahayana), a comprehensive work on Yo- 

gacara doctrines and practices. In the first two chapters 

of this work he gives a full treatment of the doctrines of 

alaya-vijndna and of the three natures (trisvabhdava) of 

entities, thus laying the firm foundation of the philo- 

sophical system of the Yogacara school. 

According to Paramartha’s Life of Vasubandhu, Va- 

subandhu was a younger brother of Asanga. He wrote 

two Yogacara treatises: the VimSatika (Treatise of 

Twenty Verses) and the Trimsikd (Treatise of Thirty 

Verses). The VimSatika repudiates the realist view that 

the image of an object in the consciousness has a cor- 

responding reality in the external world and demon- 

strates that the image of an object appears in the 

consciousness as the result of a particular change (pari- 

nama-visesa) that occurs in the stream of the suc- 

cessive moments (samtati) of consciousness. The Trim- 

Sika presents a lucid, concise exposition of Yogacara 

dogmatics. The first half of this treatise analyzes the 

structure and the function of consciousness; the second 

elucidates the three-nature doctrine and the stages of 

practice. Regarded as the standard textbook of the Yo- 

gacara school, the Trimsikd has been the subject of 

many commentaries by post-Vasubandhu scholars. Va- 

subandhu also composed a short treatise in verse deal- 

ing with the three-nature doctrine, the Trisvabhavanir- 

deSa. 

A number of other Yogacara works have been handed 

down under the name of Vasubandhu, such as commen- 

taries on the treatises attributed to Maitreya, on the 

Mahdyadnasamgraha of Asanga, and on some Mahayana 

sutras. The philosophical ideas expressed in these com- 

mentaries are not identical with those presented in the 

VimSatika and the Trimsika. In the last two works, the 

influence of the Sautrantika school of Hinayana Bud- 

dhism is noticeable, but this is not the case with the 

commentaries. Accordingly, some modern scholars be- 

lieve that there were two Vasubandhus: one, Asanga’s 

brother, composed the commentaries on sdtras and 

treatises; the other, the author of the VimSatika and the 

Trimsika, also wrote the Abhidharmakosa, a summary 

of Sarvastivada dogmatics, and an autocommentary 

written from the Sautrantika viewpoint. However, fur- 

ther investigations must be made before a more definite 

conclusion can be drawn. [See the biographies of Asanga 

and Vasubandhu.] The fundamental doctrines of the Yo- 

gacara school as formulated by Asanga and Vasuban- 

dhu are surveyed below. 

Representation only (vijnaptimatra). The Yogacaras 

maintain that phenomenal existences, which are gener- 

ally supposed to have objective reality in the external 

world, are no other than the “representations” 

(vijnapti), or images, of objects appearing in our con- 

sciousness (vijidna). According to the Yogacaras, the 

image of an object is produced by the consciousness it- 

self; there is no external object independent of the con- 

sciousness. 

The Mahdyadnasamgraha indicates that the image of 

an object in the consciousness does not presuppose the 

existence of the object in the external world. Some of 

the reasons mentioned are as follows; 

1. The one and the same thing is represented differently 

by beings in different states of existence; for in- 

stance, that which is perceived by a man as a stream 

of clean water is represented as a flaming river by an 

inhabitant of hell and as a stream of pus and filth by 

a preta. This shows that an object represented in the 

consciousness is a product of mental construction. 

2. It is a fact of experience that a cognition arises even 

when there is no object, as in the case of a recollec- 

tion or dream. It is also known that a person who has 

advanced in yoga practice perceives a future object. 

3. Through the practice of meditation (dhyana) or tran- 

quilization of the mind (Samatha), man comes to ac- 

quire the ability to visualize an object at will. 

4. A practitioner who has stepped into the “path of in- 

sight” (darsana-m4rga) attains ‘‘supermundane cog- 

nition” (lokottara-jnana), in which there is no image 

of an object. This cognition, which has no corre- 

sponding reality in the external world, is thus expe- 

rienced in daily life as well as in the process of reli- 
gious practice. 

Consequently, it is known that the form of an object 

that appears in the consciousness does not belong to a 

thing in the external world but is attributed to the con- 
sciousness itself. 

Modification of consciousness (vijnana-parinama). 
The Yogacara maintains that human beings and ob- 
jective things, to which various terms—such as “‘self’’ 
(at-man), “living being” (jiva), ‘‘pot,” and “cloth”—are 
applied, are in reality the “modifications of conscious- 
ness.” The consciousness that undergoes modification 
consists of three strata: (1) the six kinds of conscious- 
ness produced through the visual, auditory, olfactory, 
gustatory, and tactile senses and the mind; (2) the “I- 
consciousness,” called manas, which accompanies the 



six kinds of consciousness; and (3) the subliminal con- 

sciousness, called dlaya-vijidna (‘‘store consciousness”), 

in which the “impressions” (vasana) of past experiences 
are accumulated as the “‘seeds”’ (bija) of future experi- 
ences. While the dlaya-vijndna is latent, the six kinds of 
consciousness and the I-consciousness are in manifest 
activity and are thus called the ‘‘consciousness-in-activ- 

ity” (pravrtti-vijidna). The dlaya-vijfidna and the con- 
sciousness-in-activity are dependent on each other: the 

latter is produced from the seed preserved in the former 

and leaves, in turn, its impression on the former. Thus 
the “modification” (parinama), or ‘‘change,” of con- 

sciousness takes place in two ways: (1) a seed planted 

by the consciousness-in-activity becomes ripe in the 

alaya-vijndna; and (2) the consciousness-in-activity aris- 

es from the seed. The term ‘‘modification” was first used 

by Vasubandhu, but the idea of the mutual dependence 

of the dlaya-vijnana and the consciousness-in-activity 

was formulated by Asanga in the Mahdayanasam- 
graha. 

The dlaya-vijndna subsists only for a moment, then is 

replaced by another consciousness in the next moment. 

The successive moments of the dlaya-vijidna form a 

stream that continues to flow until the seeds planted in 

it are completely destroyed. In each moment there 

arises the consciousness-in-activity, and thus a con- 

sciousness complex is formed. A human being is a 

stream of the consciousness complex, and the things 

that are thought to exist in the external world are but 

the images that appear in this stream of consciousness. 

Three natures (trisvabhava). The three natures of en- 

tities, that is, the imagined nature (parikalpita-sva- 

bhava), the dependent nature (paratantra-svabhdava), 

and the perfected nature (parinispanna-svabhava), were 
expounded in the Samdhinirmocana Sitra, but this text 
does not discuss the interrelation of the three natures 
and consequently the doctrine’s religious significance is 

not quite clear. In the Mahadydnasamgraha, in which the 

three-nature doctrine is a major topic, Asanga sets forth 

the view that the imagined and the perfected natures 

are two aspects of the dependent nature; the dependent 

nature, he explains, appears as the imagined nature by 

dint of a false imagination and as the perfected nature 

when the false imagination is removed. It is thus shown 

that the three-nature doctrine is closely related to Yo- 

gacara soteriology. The doctrine, as formulated by As- 

anga and Vasubandhu, may be briefly summarized as 
follows. The consciousness that arises in each moment 
with the image of an object is of dependent nature be- 

cause its origination is dependent on the impressions of 

past experiences preserved in the dlaya-vijndna. Because 

of his false imagination, man ordinarily takes this im- 
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age for a real object and applies a name to it. The object 

thus superimposed upon the image in the consciousness 

is of imagined nature. When the false imagination is 

completely removed through the practice of yoga, man 

realizes the absence of the superimposed object, that is, 

the perfected nature. 

Transformation of the basis (asraya-paravrtti). The 

stages of yogic practice leading to the ‘‘transformation 

of the basis of existence” are systematized in some early 

Yogacara works, and no substantial changes were made 

by Asanga and Vasubandhu. After passing the stage of 

accumulating merits and learning the Buddha’s teach- 

ing, a yogdcara proceeds to the stage of “preparatory ex- 

ercise”’ (prayoga). Through this stage he comes to under- 

stand clearly that a name or a concept has no 

corresponding reality in the external world and that the 

intrinsic nature and specific qualities of things are 

products of subjective construction. Thus, he realizes 

that there is no real object to be “seized” (grahya) and, 

consequently, that the consciousness as the ‘‘seizer’”’ 

(grahaka) is also devoid of reality. At this moment he 

steps forward into the “path of insight” (darsana-marga) 

and attains the immediate awareness of the ultimate 

reality. There arises in him the force to destroy the 

seeds of defilement that have accumulated from begin- 

ningless time in the dlaya-vijnadna. This force gradually 

becomes more powerful as he proceeds to the “‘path of 

intensive practice’ (bhdvand-marga). Finally, the seeds 

are completely destroyed and the stream of the dlaya- 

vijridna no longer constitutes the basis (4sraya) of his 

existence. In its place the ultimate reality reveals itself 

as the real, undifferentiated basis of all living beings. 

Through this transformation of the basis (asraya-para- 

vrtti) the yogdcadra reaches the final stage of his yogic 

practice and attains Buddhahood. 

Later Period: Transmission into China and Japan. Af- 

ter Vasubandhu, scholars in the Yogacara school 

formed two subschools. One maintained that the con- 

sciousness (vijfidna) is necessarily endowed with the 

“form” (akdra) of an object and that of a subject; the 

other held that the forms of object and subject are of 

imagined nature and false and that the consciousness 

itself, which is a pure luminosity, is real. Proponents of 

the former were called, from the eighth century on- 

ward, the Sakara-vijnanavadins (that is, the upholders 

of the doctrine that the consciousness is endowed with 

forms) and proponents of the latter were termed the Ni- 

rakara-vijmanavadins (that is, the upholders of the doc- 

trine that the consciousness possesses no form). Dig- 

naga (c. 480-540) and Dharmapala (c. 530-561), 

prominent scholars in Nalanda, are recognized as the 

early representatives of the former and Sthiramati (c. 
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510-570) in Valabhi as an advocate of the latter. [See 

the biographies of Dignadga, Dharmapdla, and Sthira- 

mati.] The Sakara-vijmanavada is doctrinally related to 

the Sautrantika school, and a branch of the Nirakara- 

vijfanavada, represented by Santiraksita (c. 725-788) 

and Kamalasila (c. 740-795), is united with the Ma- 

dhyamika. [See the biographies of Santiraksita and Ka- 

malaSila.] Scholarly activities continued in both sub- 

schools until the twelfth century, when Buddhism 

declined in India. In the last period, Ratnakirti and 
Jnhanasrimitra (eleventh century) maintained the for- 

mer, and Ratnakarasanti (c. eleventh century) was a 

powerful advocate of the latter. Dharmakirti (c. 600-— 

660) and Prajiakaragupta (c. eighth century) are recog- 

nized by both subschools as exponents of their respec- 

tive doctrines. [See the biography of Dharmakirti.] 

As early as the fifth century some Yogacara works 

were translated into Chinese, but a real interest in Yo- 

gacara was not aroused until Bodhiruci (?—527) arrived 

in China in 508 and translated Vasubandhu’s commen- 

tary on the Dasabhaimika Sutra, the Shih ti ching lun 

(T.D. no. 1522), in which the doctrine of the dGlaya- 

vijridna is presented. This work was accepted as an au- 

thority among Buddhist circles in North China, and 

gave rise to the Ti-lun sect. In the meantime, Paramar- 

tha (c. 499-569), who came to South China in 546, in- 

troduced several Yogacara treatises to the Buddhist cir- 

cles. [See the biography of Paramartha.] He attached 

importance to the Mahdydnasamgraha, and his trans- 

lation of this treatise, namely, the She ta-sheng lun (T.D. 

no. 1593), was treated as the basic text of the She-lun 

sect. In the seventh century, Hsiian-tsang (602-664) 

traveled to India and studied Yogacara doctrines at Na- 

landa under Silabhadra, a disciple of Dharmapala. [See 

the biographies of Silabhadra and Hsiian-tsang.] After re- 

turning to China in 645, Hstian-tsang translated a num- 

ber of important Yogacara works. In his translation of 

Dharmapala’s commentary on the Trimsika Vijnaptima- 

tratasiddhih of Vasubandhu, he incorporated the views 

of ten other commentators and composed the Ch‘eng 

wei-shih lun. This work was recognized as authoritative 

for Yogacara dogmatics by the Fa-hsiang sect, which 

was founded by K‘uei-chi (632-682), a disciple of 

Hsiian-tsang. [See the biography of K‘uei-chi.] Both the 

Ti-lun sect and the She-lun sect were absorbed into and 

replaced by the Fa-hsiang sect, which itself soon de- 

clined under the new trend of Buddhism represented by 
the Hua-yen and Ch‘an sects. [See Buddhism, Schools of, 

article on Chinese Buddhism. ] 

The dogmatics of the Fa-hsiang (Jpn., Hoss6) sect 

were introduced into Japan during the Nara pericd 

(710-784) by some monks who had studied in China. 

The Ch‘eng wei-shih lun was earnestly studied there by 

Buddhist scholars of different sects until recent years. 

[See also Madhyamika; Sautrantika; Vijfana; Bud- 

dhism, article on Buddhism in India; Buddhist Philoso- 

phy; and Indian Philosophies .] 
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HAaTTORI MASAAKI 

YOHANAN BAR NAPPAHA’ (d. 279?), leading 
Palestinian amora. Yohanan’s father and mother had 

both died by the time he was born (B.T., Qid. 31b), and 

his apparent patronymic refers either to his trade as a 

smith (nappaha’) or to his legendary, “‘inflaming’’ good 
looks. Yohanan is always referred to either by his given 

name or by the epithet bar Nappaha’, never both. 

Yohanan’s studies began during the lifetime of Yehu- 

dah ha-Nasi’, known as “Rabbi,” the redactor of the 

Mishnah. Later, Yohanan remembered having attended 

Rabbi’s lectures and not understanding them (B.T., Hul. 

137b). A native of Sepphoris, Yohanan began his studies 

there, but ultimately he became head of a prestigious 

rabbinic academy in Tiberias, where he spent the major 

part of his career. The only Babylonian for whom he 

spontaneously expressed respect was Rav, with whom 

he had studied under Yehudah ha-Nasi’; he later came 

to acknowledge the mastery of Shemu’el (B.T., Hui. 

95b), but the two never met. In general, Yohanan’s ca- 

reer was limited to the rabbinate of the Land of Israel, 

though his reputation traveled far beyond that country 

and even in Babylonia equaled that of the great Baby- 

lonian masters (B.T., ‘A.Z. 40a). 

Yohanan inherited a considerable amount of wealth 

but was said to have allowed it to dissipate in his pur- 

suit of advanced learning. He became the teacher, se- 

nior colleague, and brother-in-law of Shim‘on ben La- 

qish. The latter, according to Talmudic tradition, was 

originally attracted to Yohanan because he was so 
handsome. Shim‘on became Yohanan’s colleague and 

eventually the two were inseparable. It is recorded that 

Shim‘on died because of a slight from his companion. 

Later legend explained Yohanan’s own death as the re- 

sult of his grief over this incident. Yohanan was also 

embittered by the death within his lifetime of ten of his 

children (B.T., B.M. 84a, Ber. 5b). 

In his halakhic teaching, Yohanan devised a number 

of rules for determining which of several conflicting 

opinions in the Mishnah was to be followed—for exam- 

ple, when Me’ir and Yehudah disagree, the halakhah 

(“law”) follows Yehudah; when Yehudah and Yose dis- 

agree, the halakhah follows Yose (B.T., ‘Eruv. 46b); 

whenever Shim‘on ben Gamli’el gives a ruling in the 

Mishnah, the halakhah follows him except in three cases 

(B.T., Git. 75a); when Yehudah ha-Nasi’ disagrees with 

his colleagues, the halakhah follows him Gabe Tere 3.1, 

42a). He also formulated the much-quoted norm that 
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the law always follows anonymous Mishnaic rulings 

(see, for instance, B.T., Shabbat 46a, and J.T., Shabbat 

3.7, 6c). Yohanan’s influence on the development of rab- 

binic scholarship in the Land of Israel was so great that 

Moses Maimonides considered him the redactor of the 

Jerusalem Talmud, although this is surely an exagger- 

ated report. 

According to one tradition, the custom of placing dec- 

orative art on walls (probably the walls of synagogues) 

arose in Yohanan’s time “‘and he did not object” (J.T., 

‘A.Z. 3.3, 42d). Yohanan also became an authority on 

calendrical astronomy (J.T., R. ha-Sh. 2.6, 58a—b; B.T., 

Hul. 95b). With respect to nonlegal lore, Yohanan was 

known as a student of merkavah mysticism, which he 

unsuccessfully offered to teach to his own student 

El‘azar ben Pedat. The long aggadah (nonlegal rabbinic 

thought) on the destruction of Jerusalem that starts in 

the Babylonian Talmud tractate Gittin 55b is attributed 

to him, as are other narratives that purport to recount 

important events in the history of the rabbinate (B.T., 

Hor. 13b) or the circumstances that gave rise to partic- 

ular rabbinical enactments (B.T., B.Q. 94b, Bekh. 30b). 

Yohanan also gave considerable attention to the eti- 

quette of prayer and to methods for increasing its effec- 

tiveness. According to legend, his final instructions were 

that he was to be buried in neither a black nor a white 

shroud so that he would not be ashamed to find himself 

in the company of either the righteous or the wicked. 

[See also Amoraim.] 

BIBLIOGRAPHY 

Aaron Hyman’s Toledot tanna’im ve-amora’im (1910; reprint, 

Jerusalem, 1964) is an altogether uncritical compendium of 

traditional lore concerning Yohanan. It is almost useless as a 

tool for modern, critical biography, but it remains valuable as 

an encyclopedic gathering of information. The “Johanan ben 

Nappaha” articles in the Jewish Encyclopedia (New York, 1906) 

and in Encyclopaedia Judaica (Jerusalem, 1971) are also useful. 

ROBERT GOLDENBERG 

YOHANAN BEN ZAKK’AI (. 1-80 ce), sage and 

leader of Judaism in the Land of Israel after the de- 

struction of the Jerusalem Temple in 70 cE. Known to 

us only from sources brought to closure two and more 

centuries after his death, beginning with the Mishnah 

(c. 200), two facts about his life are certain: he lived 

before the destruction, and survived it: 

Yohanan was the principal figure in the formation, in 

the aftermath of the calamity, of a circle of disciples 

with whom he laid the foundations of the Judaism pre- 

sented by the Mishnah. This work of legal-theological 

formation defined Judaism as it would be known from 
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the second century onward. Yohanan himself is repre- 

sented in the Mishnah principally through attributions 

to him of certain temporary ordinances, meant mostly 

to take account of the destruction of the Temple as an 

event in the sacred calendar of Judaism. These reforms, 

involving very trivial matters, signified a policy of sur- 

viving and carrying on. They meant that even without 

the Temple it would be possible to worship God and 

observe the festivals formerly focused upon the Temple. 
To Yohanan are attributed, also, certain interpretations 

of biblical stories, one of which stressed that Job had 

served God out of awe and reverence, not (merely) love. 

Finally, he is represented as having attempted to exer- 

cise authority even over the priesthood, which had for- 

merly run the country. His rulings in matters of geneal- 

ogy, on which priestly authority rested, indicate that he 

held that sages’ mastery of Torah was paramount, 

priests’ genealogical standing derivative. In these as- 

pects Yohanan carried forward the position of the Phar- 

isees of the period before the destruction. They had 

maintained that lay people might observe at home cer- 

tain rules that were kept by the priests in the Temple, 

so indicating that the priests enjoyed no monopoly over 

access to the sacred. 

In compilations of stories produced much later than 

the Mishnah, Yohanan’s career is fleshed out. His sur- 
viving the destruction is represented as an encounter 

between Israel, the Jewish nation, and Rome, with a 

sage, Yohanan himself, negotiating on behalf of the 

Jews with a Roman general. In the principal version 

Yohanan is portrayed as having escaped from Jerusa- 
lem before it was fully invested and as having come be- 

fore the Roman general Vespasian. He asked for the 

right to go to Yavneh, a coastal town where loyalists 

were held. There he would teach his disciples, establish 

a house of prayer, and carry out the commandments, 

the religious deeds of Judaism. He further informed 

Vespasian that the general would become emperor. (In 

other versions Yohanan is supposed to have asked for 

“the chain of Rabban Gamli’el and physicians to heal 

Rabbi Tsadogq.’’) 

Yohanan’s message to Israel, portrayed in other late 

sources, involved three elements. First, not to take too 

seriously the claims of messiahs: “If you have a sapling 

in your hand and people say to you, ‘Behold, there is 

the Messiah,’ go on with your planting, and afterward 

go out and receive him.” Second, to obey God’s will as 

the response to defeat: ‘Happy are you, O Israel! When 

you obey the will of God, then no nation or race can 

rule over you! But when you do not obey the will of 

God, you are handed over into the hands of every low- 

born people.” Third, what God wants is acts of loving 

kindness. Yohanan held that even though sin could no 

longer be atoned through sacrifice in the Temple, ‘““We 

have another atonement as effective as this. And what 

is it? It is acts of loving-kindness, as it is said, ‘For I 

desire mercy, not sacrifice’ ”’ (Hos. 6:6). 

Whether or not these tales go back to the person, or 

even the time, of Yohanan ben Zakk’ai, we do not know. 

But they are the foundation legends of the kind of Ju- 

daism that has been paramount from the second cen- 

tury to the present, and Yohanan, above all, is credited 

with the definition of that Judaism. 
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JACOB NEUSNER 

YOM KIPPUR. See Ro’sh ha-Shanah and Yom Kip- 
pur. 

YONI is a Sanskrit word with various meanings such 
as ‘‘womb, vulva, vagina; place of birth, source, origin, 

spring; abode, home, lair, nest; family, race, stock, 

caste,” and so on. It is etymologically derived from the 

verbal root yu (“join, unite, fasten, or harness’), from 
which is derived the English yoke; ni is added to the 

root to form a noun with active meaning. Thus yoni is 

“what joins or unites.” The word yoga, derived from the 

same root, means “union, connection.” The two words 

yoni and yoga are thus similar to the word religion, from 

the Latin religio (binding, fastening, reuniting, or re- 
linking’). 

Icons representing the yoni alone or in conjunction 

with the male generative organ, the linga, are wide- 
spread in both popular Hinduism and in the Tantric 

traditions of India; such images, known in English as 

yonis and lingams, stand for the goddess Devi and the 

god Siva. These traditions are the heirs of a female- 

dominated symbol system characteristic of the pre- 
Vedic worldview. Before the Indus and Ganges valleys 

were invaded from the north by Aryan pastoral nomads, 

bearers of an androcentric religion, there flourished an 



agricultural civilization known as the Indus Valley civ- 
ilization (c. 4000-1000 sce). Archaeological remains 
from the sites at Harappa and Mohenjo-Daro abound in 
mother-goddess figurines, large stone yonis (and lin- 
gams), and a variety of seals. One of the most intriguing 
of these seals bears the figure of a man in a cross-legged 
posture typical of yogic discipline. The religious com- 
plex of ideas and practices called yoga has been identi- 
fied as being pre-Vedic in origin; the yogic posture of 

the figure on this Indus Valley seal is one of the strong- 

est pieces of evidence for the pre-Vedic origins of yoga. 

Scholars have until recently identified this horned yogic 
person as a proto-image of Siva. More recent research 
has identified the scene depicted on the seal as being 
linked with an archaic form of the still-practiced buf- 
falo sacrifice to the Goddess. On the seal the Goddess is 

represented next to her mount, the lion, which is shown 
in a dynamic posture facing the seated figure on its 

right, corresponding to the northern direction with the 

Goddess. The yogic posture of the buffalo-horned god 

has been interpreted as expressive of the destructive 
and creative power entailed by the sacrifice. The sacri- 
fice itself aims at a symbolic unification with the God- 

dess. In many popular South Indian myths concerning 

this sacrifice, the buffalo is depicted as desiring or ac- 

tually uniting with the Goddess in the guise of a lower- 

caste husband or suitor. As David Shulman has shown 
in his discussion of South Indian mythology (1980), 

Siva becomes the buffalo. Through sacrificial death, 

Siva as the buffalo consort of the goddess is reborn from 

her. In these myths and representations we seem to be 

able to apprehend the common etymology of the terms 

yoni and yoga. Union with the Goddess is the ultimate 

aim of the sacrifice; it is at one and the same time an 
abstract concept and a concrete act of union with the 

Goddess’s icon, namely her yoni. 

The symbolism on this famous Harappan seal, thus 
interpreted in the light of contemporary ritual practices 
and myths, brings up the extremely widespread sym- 
bolic themes of the mysterious and potent link between 

the yoni and death, and sacrificial death in particular. 

Perhaps the earliest evidence of the theme is to be found 
in the European Paleolithic caves dating from about 

20,000 to 11,000 sce. Yoni symbols have been found in 

profusion in these caves, many of them identical to 

some of the Indian representations of the yoni. The most 

often found Paleolithic yoni symbol is the same as the 

Tantric symbol, namely a downward-pointing triangle 

(see figure 1.1), with variations (figure 1.2, 1.3). What is 

even more remarkable is the association between the 

yonic triangle and representations of the bison found at 

several Paleolithic caves, since the bison is the Western 

cousin of the Eastern buffalo. 
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FicurE 1. Yoni Symbols 

The most striking such representation is the one 

found at the Abri du Roc aux Sorciers at Angles-sur- 

Anglin, France, dating from about 13,000 to 11,000 BcE. 

A colossal group of three female torsos with exagger- 

ated yonis, all represented as cleft downward-pointing 

triangles (figure 1.2), are etched in the living rock wall. 

The three female figures are standing on a bison. The 

relief of two recumbent female figures dates from the 

same period; they flank both sides of the entrance to a 

shallow cave at La Madeleine in France. The figure to 

the right has at its center the same downward-pointing 
cleft triangle to represent the yoni (the left image is too 

damaged to discern the sexual parts); below the figure 

on the left is a bison. 

The famous ‘‘Woman with the Horn,” dating some 

five to seven thousand years earlier, depicts a nude fe- 

male holding a bison horn in her right uplifted hand; it 

is incised on the rock wall of a shelter at Laussel in 

France. The bison horn is marked with thirteen lines, 

most likely representing the thirteen lunar months in 

the year. The crescent shape of the horn bears an un- 

mistakable likeness to the lunar crescent. The analogy 

between the cycles of the moon and the menstrual cycle 

of women is found in most cultures of the world. The 
parallelism is most directly stated by the !Kung hunters 

and gatherers of the Kalahari Desert of southern Africa, 

among whom the menses are simply called “the moon.” 

Only a few miles from the Laussel rock shelter is sit- 

uated the most grandiose of all Paleolithic painted 

caves, that of Lascaux. That caves were symbolic of the 

earth’s womb is strongly suggested by the cave at La 
Madeleine, with its entrance flanked by two nude 

women. On the rim of the entrance to the Lascaux cave 

is incised a cluster of what André Leroi-Gourhan has 

termed ‘‘female vulvas in the shape of claviforms.”’ Thus 

to enter a cave was to enter the deep, labyrinthine, dark 

womb of Mother Earth. 

In India today there are several popular pilgrimage 

sites where the icon of the Goddess is situated deep in a 

cave whose access is through an extremely narrow, 

dark, and winding passageway. The most famous such 
natural icon of the Goddess’s yoni is found in Assam in 
eastern India, at the shrine of Kamakhya Devi. It is a 

natural cleft in the rock that is said to menstruate once 

a year, the period coinciding with the main festival of 
the Goddess. The shrine of Kamakhya Devi is linked 
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with the myth of Sati, the consort of Siva, who immo- 

lated herself after her father scorned her husband by 

not inviting him to a great sacrifice. The disconsolate 

Siva carried Sati’s corpse with him in his wanderings, 

and parts of her body fell to earth. Her yoni fell where 

the shrine of Kamakhya Devi is located. At the shrine of 

Vaishno Devi in Jammu, pilgrims crawl on their bellies 

along a dark and wet narrow corridor to reach the cave 

of the Goddess. A spring originates there, completing 

the birth-rebirth imagery. Clearly the yonic symbolism 

of caves is extraordinarily ancient. [See Caves.] 

The cave at Lascaux is immense, with several corri- 

dors and large chambers covered with spectacular rock 

paintings of animals. These caves were not habitats but 

ritual centers for the Paleolithic hunters and gatherers. 

The painted herds found in their depths, visible only by 

the flickering light of torches, may represent the ani- 

mals in the earth’s womb out of which animals come in 

the daylight and into which they return at night, only 

to reemerge in the morning. A painted scene in the in- 

nermost recess of this complex of caves, called “the 

Crypt” because it is sixteen feet below the general level 

of the cavern floor, has been interpreted by Joseph 

Campbell as representing a similar theme, that of the 

regenerative power of death. The scene shows a bison 

with a spear entering through its anus and emerging 

from its genitals, where its entrails hang out in the form 

of four concentric ovals. Next to the bison lies a bird- 

headed or bird-masked ithyphallic man and next to him 

a spear-thrower and a bird-topped staff. The figure in 

all likelihood represents a shaman, since birds are in 

contemporary shamanistic contexts the typical vehicles 

for the shaman’s trance flight to the underworld or the 

heavens. [See Paleolithic Religion.] 

The symbolic equivalence between spear and phallus 

is ethnographically widespread, as is the analogy be- 

tween concentric ovals or other labyrinthine or spiral 

patterns and the female generative organs. The associ- 

ation between the yoni and a wound is widespread as 

well. It is an analogy still expressed today in South In- 

dia and Sri Lanka. An ancient Tamil poem brings to- 

gether the phallus-spear and yoni-wound analogies by 

depicting a man who views his newborn son for the first 

time wearing full warrior attire, a bloody spear in his 

hand and a freshly self-inflicted wound on his neck. 

Leroi-Gourhan, who has made an intensive study of the 

Paleolithic cave paintings, identifies the bison’s hanging 

entrails as a yoni symbol. The speared bison, most prob- 

ably a sacrificial victim, represents in death a sexual 

union. The scene is hauntingly reminiscent of the sacri- 

fice of the buffalo-man to the Indian Goddess, also 

equivalent to sexual union. The womb-cave of the earth 

is a generative power, which brings forth life through 
death. 

The view of the womb as the originator of both life 

and death is succinctly captured in the following Hindu 

saying: ‘‘Again birth, again death, again sleep in the 

mother’s womb.” In many so-called primitive cultures, 

the departed ancestors live in a place from which they 
come back to enter the yonis of women to be reborn. In 

the Trobriand Islands of Melanesia unborn and the 

dead are the very same beings. After death and the ob- 

servation of the proper funerary rituals, the departed 

ancestor or ancestress goes to the island of Tuma. It is 

from that island that the departed return in the form of 

the soul of unborn children to enter the yonis of Tro- 

briand women. In aboriginal Australia, the sacred en- 

graved ancestral stones called tjurungas are hidden in 

hollows and caves; by visiting these sites the women be- 

come impregnated. It is in the light of such cyclical 

views of generation and regeneration that one can un- 

derstand rituals in which death and the act of genera- 

tion are made to coincide as they apparently do in the 

Lascaux crypt; the end is also the beginning. 

Entering the womb/caves of the Paleolithic hunters 

and gatherers must have been a numinous experience 

for the participants, who had to creep through danger- 

ously narrow, dark passageways to a world beyond 

night and day, beyond time itself. It is indubitable that 

the nearly universal analogy between the earth and 

woman implicit in the womb/cave identification is at 

least as old as those remotest of cultures. 

The theme of the earth as a womb into which the 

dead are placed is found throughout the Neolithic pe- 

riod. In her work summarizing the archaeological finds 

in southeastern Europe and the eastern Mediterranean 

areas (6500 to 3500 BcE), Marija Gimbutas (1982) gives 

ample evidence of the prominence of triangular yoni de- 

signs as well as of goddess images in the act of giving 

birth, legs wide apart. The dual nature of the goddess 

as both giver and taker of life is most vividly repre- 

sented in the many shrines found at the site of Catal 

Hiiyiik in Anatolia. Breasts rising out of the shrine wall 

have open nipples out of which vultures’ beaks pro- 

trude; the skull of the vulture is inside the breast. The 

wall paintings in these shrines show vultures pecking at 

the flesh of headless corpses. The evidence from burial 
sites in the shrines led the excavator of Catal Htiyiik, 

James Mellaart, to the conclusion that before burial in 

the earth, the corpses were exposed on elevated plat- 

forms for the purpose of excarnation. In some of the 

shrines, images of the naked goddess are represented 

giving birth to a bison or a ram’s head. In other sites of 

this area, designated by Gimbutas as Old Europe, the 

dead are placed in egg-shaped pithoi in a fetal position. 

Like the grave pit, the pithos was considered to be a 
womb from which the child or adult could be born 

again. Often the body was sprinkled with red ocher, a 



symbol of blood, to assure the restoration’ of life. [See 
Prehistoric Religions, article on Old Europe.] 

Cave mouths and clefts in rock walls are not the only 

yonic associations one encounters cross-culturally. 

Mountains themselves have been associated with the 

yoni, as the Latin term mons veneris, meaning the yonic 
triangle, attests, since it literally means “mountain of 

Venus.’ Springs, rivers, ponds, lakes, and seas have 

female meanings in many cultures of all levels of com- 

plexity. From the yoni gush forth the maternal waters 

at the time of birth. The earth’s stones and metals have 

been analogized to the Goddess’s bones. In the realm of 

vegetation some of the best-known yonic icons are fruits 

whose shape are in some ways analogous to that of the 

yoni. Some of the best known are the pomegranate (Eu- 

rope and West Asia), the mango (South Asia), the kidney 

bean (Rome), the fig and the almond (the Mediterra- 

nean world), and the peach and the apricot (Europe). 

The active character of the etymology of the word 

yoni reveals itself in the mythological realm as the 

Sakti, or power of the Goddess. These are contemporary 

Hindu concepts that seem to be the heirs of one of the 

oldest religious traditions of mankind. In the Tantric 

tradition—and much popular Hinduism as well—the 

Goddess is the active principle in the cosmos without 

whom her male consort Siva would be just a corpse. 

The life-giving, animating power of the cosmos is Sakti, 

a personification that in its most concrete manifestation 

resides in the yoni. In the esoteric Tantric tradition the 

yoni is worshiped in an elaborate secret ritual in the 

form of several symbolic representations. It is wor- 

shiped literally as well: a woman sits nude and cross- 

legged, exposing her yoni, to which the ritual specialist 

makes a series of offerings. For Tantrics, all women are 

living incarnations of the Goddess. In popular Hindu- 

ism, the yonis of sculpted female figures on entrance 

gates are ritually fingered by worshipers as they enter a 

place of worship. 

Popular belief in Hindu India holds that vaginal 

fluids enter the man’s penis during intercourse. This be- 

lief corresponds to the standard Indian poetic image for 

sexual union, that of the male bumblebee gathering 

honey in female flower buds. In intercourse, through the 
woman’s vaginal fluids a man receives the Sakti that is 

his wife’s. Such ideas underlie the custom of the estab- 

lishment of concubines for kings, chiefs, and other im- 

portant males, a practice found not only in India but in 

certain West African and Pacific cultures as well. These 

ideas are by no means encountered solely among com- 

plex cultures based on agriculture, such as traditional 

Hindu India, but are also found among hunters and 

gatherers. A !Kung woman from the Kalahari Desert, 

named Nisa by her anthropologist biographer (Marjorie 

Shostak), says the following about women’s genitals: 
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“Women possess something very important, something 

that enables men to live: their genitals. A woman can 

bring a man life, even if he is almost dead. She can give 

him sex and make him live again. If she were to refuse, 
he would die!”’ 

The life-giving power of vaginal fluids is most con- 

cretely exemplified among the Kiwai people of New 

Guinea. Vaginal secretions are used extensively in gar- 

den rituals. For example, when the first shoots of yams, 

the culture’s staple diet, have sprouted above ground, 

the mother of the owner of the garden smears her hands 

with her vaginal fluids and tugs at one of the shoots. At 

the time of planting taro, the mother lies down nude in 

the garden, and her husband inserts the digging stick in 

her vulva and then digs the hole in the ground between 

her legs. The fertile powers of the vulva and its secre- 

tions could not possibly be more concretely stated. 

In most agricultural societies the furrow or the seed 

hole stand for the vulva. The seed stands for semen, and 

the plough or digging stick for the phallus. Sita, the her- 

oine of the Indian epic the Raémdyana, was born in a 

furrow; indeed, her name means “furrow.” When she 

was abducted by the demon king Ravana, the vegeta- 

tion wilted and the animals ceased to reproduce. Rama, 

her royal husband, unable to unite with her, had to en- 

dure a barren realm until he was able to bring her back. 

Underlying the symbolic associations between the 

earth, its caves, furrows, and waters and the vulva is the 

notion of the transformative powers of female sexuality. 

In the furrow the seed transforms itself into fruit or 

grain; in the cave/womb of the earth death transforms 

itself into life; in the womb of woman, male and female 

sexual fluids transform themselves into a human being. 

The transformative powers of the vulva account for 

much of the symbolism of initiation rites cross-cultur- 

ally. The transformation of a child into a sexually po- 

tent adult or of an uninitiated person into an initiated 

one is very often effected by a symbolic return into the 

womb, the original transformative matrix. It is interest- 

ing to note that in Hindu India both the Vedic initiation 

for a brahman male and the Tantric initiation rite use 

basically the same womb symbolism. The following 

passage from the Aitareya Brahmana (1.3), most graphi- 

cally describes this process: 

Him whom they consecrate the priests make into an embryo 

again. He should be bathed in water. . . , anointed with na- 

vanita or clarified butter [a symbol of embryo, according to 

the text] and purified with darbha or kuSa grass. Then colly- 

rium is to be put in his eyes, just as it is in the eyes of the 

new born. After this, the candidate will have to enter and 

stay in a hut shaped like a female organ. 

One more example from a very different type of soci- 

ety will suffice to illustrate the transformative power of 
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the vulva in initiation ceremonies. The Navajo in the 

Southwest of the United States hold a ceremony called 

Kinaalda at the time of a girl’s first menses. During the 

five days that the ritual lasts, most activities take place 

inside the girl’s family dwelling, the hogan. A hogan is 

a circular structure with a single opening to the east. It 

is partially sunk in the earth; the opening is so placed 

as to receive the first rays of the rising sun. During the 

ceremony the initiand sits by the western wall facing 

east. Sacred songs are sung that transform the hogan 

into the first primordial hogan situated at Emergence 

Rim, the center of the earth and its vagina. Through the 

songs the initiand becomes Changing Woman and the 

guests become the Holy People, the first human beings 

who appeared out of Emergence Rim. Changing 

Woman, the culture heroine of the Navajo, was impreg- 

nated by the sun at her Kinaalda, the first one ever, as 

she sat in her hogan facing east. The hogan has an un- 

mistakable womb shape. 

The absence of any other openings except for the east- 

ern entrance can only be explained in terms of a womb 

symbolism. The myth of Changing Woman makes it 
clear that impregnation by the Sun took place through 

the hogan’s eastern entrance. Thus the initiand is trans- 

formed into a bringer of fertility to herself, the people, 

and the earth in a fashion identical to that of Changing 

Woman. The transformation was accomplished through 

a stay in a symbolic vulva that, through song, became 

the primordial hogan at the womb-gate of the earth. 

Aside from the transformative religious mysteries of 

sacrifice and initiation, the obvious life-giving and 

growth-promoting powers of the vulva and its secre- 

tions have given rise to a widespread use of representa- 

tions of the female genitalia as apotropaic devices. The 

custom of plowing a furrow for magical protection 

around a town was practiced all over Europe by peas- 

ants. It was still observed in the twentieth century in 

Russia, where villages were thus annually “purified.” 

The practice was exclusively carried out by women, 

who, while plowing, called on the moon goddess. A sim- 

ilar apotropaic function seems to have prompted the 

placing of squatting female figures prominently expos- 

ing their open vulvas on the key of arches at church 

entrances in Ireland, Great Britain, and German Switzer- 

land. In Ireland these figures are called Sheelagh- 

na-gigs. Some of these figures represent emaciated old 

women. These images are illustrations of myths con- 

cerning the territorial Celtic goddess who was the grant- 

er of royalty. When the goddess wished to test the 

king-elect, she came to him in the form of an old hag, 
soliciting sexual intercourse. If the king-elect accepted, 

she transformed herself into a radiantly beautiful young 

woman and conferred on him royalty and blessed his 

reign. Most such figures were removed from churches in 

the nineteenth century. 

This Celtic tradition bears a remarkable resemblance 

to certain Hindu myths and rites. The goddess Laksmi 

is also a granter of sovereignty. In union with her, a 

man becomes a king. If she leaves such a man, he loses 

his sovereignty and/or the power to ensure the fertility 

and well-being of his realm. Laksmi’s iconography is in- 

timately associated with the lotus, one of the most ubiq- 

uitous South Asian yoni symbols. The lotus itself can 

stand for Laksmi. Her consort, Visnu, who is an embod- 

iment of sovereignty, has as one of his four attributes 

the lotus, which he holds in one of his hands. This de- 

notes his union with the Goddess, the source of his sov- 

ereignty. Such beliefs underlie the apotropaic character 

of the couples engaged in sexual intercourse often found 

sculpted on the outer walls and entrances of Hindu tem- 

ples. The magical protective function of the female gen- 

italia is dimly preserved in the European folk custom of 

hanging a horseshoe over the threshold. The horseshoe, 

made from a substance from deep inside the womb of 

the earth—iron—is shaped like the loop in the yonic tri- 

angles. 

A remarkable parallel to the Celtic Sheelagh-na-gig is 

found in the Palauan archipelago. The wooden figure of 

a nude woman, prominently exposing her vulva by sit- 

ting with legs wide apart and extended to either side of 

the body, is placed on the eastern gable of each village’s 

chiefly meeting house. Such figures are called dilugai. 

Interestingly, the yoni is in the shape of a cleft down- 

ward-pointing triangle. These female figures protect the 

villagers’ health and ward off all evil spirits as well. 

They are constructed by ritual specialists according to 

strict rules, which if broken would result in the special- 

ist’s as well as the chief’s death. It is not coincidental 

that each example of signs representing the female gen- 

italia used as apotropaic devices are found on gates. 

The vulva is the primordial gate, the mysterious divide 

between nonlife and life. 

A final major cluster of meanings associated with the 

vulva relates to its association with wealth. Such an as- 

sociation expresses itself in a broad variety of cultures 

and in different ways. Shells in general have been and 

still are symbols of the vulva; the earliest known ex- 

ample is a Magdalenian (Upper Paleolithic) fragment of 

bone from Arudy in southwestern France depicting a 

horse’s head in the act of licking a yonic shell. However, 

the link between the vulva and wealth has been repre- 

sented perhaps most prevalently by the cowrie shell, 

which has served as a medium of economic exchange in 

several cultures, particularly in West Africa and India. 

This smooth univalve bears in its shape and coloring an 

unmistakable resemblance to the vulva, which un- 



doubtedly accounts for the association in as, widely sep- 
arated regions as West and North Africa, South Asia, 
Japan, and the Pacific Islands. 

The complex of ideas relating wealth and fertility to 
the vulva is further illustrated by an example from the 
West African Tiv culture. One of their most sacred ob- 
jects, symbolizing the fertility of their tribal land and 

the well-being of its inhabitants, is a human tibia, dec- 

orated and ornamented in the shape of a woman, with 

cowrie shells for the eyes and sometimes on the front of 
the body as well. It has a hole at the place of the navel; 

the decorations around it are the same as the scarifica- 
tions produced on women’s bodies at puberty. When di- 

saster threatens or has taken place, and also in annual 
renewal ceremonies, this object, called the imborivungu 

(“owl pipe’) is used ritually. In a secret ritual the elders 

pour blood from a miscarried fetus into its navel hole. 
The imborivungu is then shaken over fields and in wells 

to ensure the fertility of the land and of the women. In 

this example, the yonic cowries, along with the abdom- 

inal designs, identify the sacred object as a fertile 

woman. The ritual is intended to bring about both ma- 

terial abundance—since good crops are the primary 
source of wealth in agricultural societies—and the fer- 

tility of women. Here again we find the nearly universal 
equation between the fertility of the earth, the source of 
wealth, and the fertility of women. 

[See also Feminine Sacrality.] 

BIBLIOGRAPHY 

There is no single work available that deals primarily with 

this topic. Information is widely scattered in many different 

works of ethnography, history of religion, and art history, to 

mention the most relevant disciplines. On the Tantric religion 

of India a thorough and reliable work is N. N. Bhattacharyya’s 

History of the Tantric Religion (New Delhi, 1982). A useful study 

of female initiation rites in five cultures—India, Navajo, Tiv, 

Amazon Basin, and ancient Greece—is Bruce Lincoln’s Emerg- 

ing from the Chrysalis: Studies in Rituals of Women’s Initiation 

(Cambridge, Mass., 1981). For an inspiring and superbly illus- 

trated treatment of the Paleolithic cave paintings, Joseph 

Campbell’s The Way of the Animal Powers, vol. 1 of his Histori- 

cal Atlas of World Mythology (New York, 1983), provides an ex- 

cellent summary of the latest scholarly research. Marija Gim- 

butas’s book The Goddesses and Gods of Old Europe, 7000—3500 

B.C.: Myths, Legends, Images (Berkeley, 1982) is a must for a 

richly illustrated and clearly presented treatment of goddess 

imagery during the Neolithic period in Europe. Primitive Erotic 

Art, edited by Philip S. Rawson (New York, 1973), has seven 

essays covering prehistory, Celtic and northern regions, North 

America, Mesoamerica, the central Andean region, Africa south 

of the Sahara, and the equatorial islands of the Pacific. Raw- 

son’s own essay on Paleolithic and primitive symbolism is an 

excellent introduction and can be used for further research. For 

a convenient compendium of information on female-centered 

YORUBA RELIGION = 535 

religious myths and rituals, Barbara G. Walker’s The Woman’s 

Encyclopedia of Myths and Secrets (San Francisco, 1983) is quite 

useful; each entry is footnoted, and the bibliography is exten- 

sive. An important article on a reevaluation of the so-called 

proto-Siva Harappan seal is Alf Hiltebeitel’s ‘The Indus Valley 

‘Proto-Siva,’ Reexamined through Reflections on the Goddess, 

the Buffalo, and the Symbolism of Vahanas,’’ Anthropos 73 

(1978): 767-797. On the royal symbolism of goddess Laksmi, 

see my ‘‘Kings and Wives: The Separation of Status and Royal 

Power,” Contributions to Indian Sociology, n.s. 15 (January—De- 

cember 1981): 155-181. For an exhaustive treatment of the 

theme of sacrificial death, sexual union, and rebirth, David 

Dean Shulman’s Tamil Temple Myths: Sacrifice and Divine Mar- 

riage in the South Indian Saiva Tradition (Princeton, 1980) is 

indispensable. 

FREDERIQUE APFFEL MARGLIN 

YORUBA RELIGION. The twelve to fifteen million 
Yoruba people of southwestern Nigeria, the Republic of 

Benin (formerly Dahomey), and Togo (topographically 

the area is defined as that between 6°0’—9°5’ north lati- 

tude and 2°41’-6°0’ east longitude) are the heirs of one 

of the oldest cultural traditions in West Africa. Archae- 
ological and linguistic evidence indicate that the Yo- 

ruba have lived in their present habitat since at least 

the fifth century BcE. The development of the regional 

dialects that distinguish the Yoruba subgroups and the 

_ process of urbanization, which developed into a social 

system unique among sub-Saharan African peoples, 

took place during the first millennium cE. By the ninth 

century the ancient city of Ile-Ife was thriving, and in 

the next five centuries Ife artists would create terra- 

cotta and bronze sculptures that are now among Afri- 

ca’s artistic treasures. 

Both Yoruba myth and oral history refer to Oduduwa 

(also known as Odua) as the first king and founder of 

the Yoruba people. Some myths portray him as the cre- 

ator god and assert that the place of creation was Ile- 

Ife, which subsequently became the site of Oduduwa’s 

throne. Oral history, however, suggests that the story of 

Oduduwa’s assumption of the throne at Ife refers to a 

conquest of the indigenes of the Ife area prior to the 

ninth century by persons from “‘the east.” While it is 

increasingly apparent that the sociopolitical model of a 

town presided over by a paramount chief or king (gba), 

was well established in Ife and present among other 

Yoruba subgroups, the followers of Oduduwa developed 

the urban tradition and enhanced the role of the king. 

In later years, groups of people who sought to establish 

their political legitimacy (even if they were immigrants) 

were required to trace their descent from Oduduwa. 

Such people were known as “the sons of Oduduwa,” and 

they wore beaded crowns (adenla) given to them by 
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Oduduwa as the symbol of their sacred authority (ase). 

Origin myths, festival rituals, and oral traditions as- 

sociate the indigenous peoples with QObatala, the deity 

(orisa) who fashions the human body. And since he too 

was an gba, his priests wear white, conical, beaded 

crowns. similar to those reserved for ‘“‘the sons of Odu- 

duwa.” The myths and rituals also refer to a great 

struggle between Obatala and Oduduwa at the time of 

creation, following Oduduwa’s theft of the privilege 

granted by Olorun (Olodumare), the high god, to Oba- 

tala to create the earth and its inhabitants. [See Olo- 

run.] In the town of Itapa, the sequence of rituals that 

composes the annual festival of Obatala reenacts a bat- 
tle between Oduduwa and Obatala, Oduduwa’s victory 
over and the banishment of Obatala, and the rejoicing 

that took place among the gods and mankind with the 

return of Obatala at the invitation of Oduduwa. And 

there is the tradition among the Oyo Yoruba of the un- 

warranted imprisonment of Obatala by Sango and the 

thunder god’s release of the wandering, ancient king af- 

ter famine and barrenness threatened field and home. 

In these myths and rituals there is a historical re- 

membrance of a usurpation of power and the acknowl- 

edgment that a violent conflict and a tenuous reconcil- 

iation gave birth to modern Yoruba culture. The re- 

membrance, however, has not only to do with a past 

time, with historical and cultural origins; it is also a 

statement about the nature and limits of the authority 

of kings in defining the moral basis of Yoruba society. 

It is also about the importance of Ile-Ife as the symbol 

of Yoruba cultural homogeneity, while acknowledging 

the distinctiveness and the independence of other Yor- 

uba subgroups. 

There are approximately twenty subgroups, each 

identifiable by its distinctive variation in linguistic, so- 

cial, political, and religious patterns born of the history 

of the region. Among the principal groups are the Egba 

and Egbado in the southwest, the Ijebu in the southern 

and southeast, the Oyo in the central and northwest, the 

Ife and the Ijesa in the central, the Owo in the eastern, 

and the Igbomina and Ekiti in the northeast regions. 

Throughout Yorubaland, the social system is patrilineal 

and patrilocal, although among the Egba and Egbado 

there are elements of a dual descent system. The ex- 

tended family (idile), which dwells in the father’s com- 

pound so long as space and circumstance permit, is the 

essential social unit and the primary context in which 

self-awareness and social awareness are forged. Thus, 

Odun Egungun, the annual festival for the patrilineal 
ancestors, is the most widespread and important festi- 

val in the Yoruba liturgical calendar. Elaborate mas- 

querades (egungun), are created of layers of cloths of 

dark colors with white serrated edges. The costume cov- 

ers the dancer, who moves about the compound or town 

with stately pace, occasionally performing whirling 

movements, causing the cloths to splay out in con- 

stantly changing patterns. In movement and appear- 

ance the masquerade depicts the presence and power 

(ase) of the ancestors. The ancestors are those persons 

who established the “house” (ile) and the family and 

who continue to stand surety for its integrity and sur- 

vival against threats of witchcraft and disease, so long 

as their heirs acknowledge the ancestral presence. 

While masquerades for the patrilineal ancestors are 

found among all the Yoruba, there are other masked 

festivals that are distinctive to particular areas, reflect- 

ing the regional history that has shaped the Yoruba ex- 

perience. The Yoruba peoples of the southwest (the Ana- 

go, Awori, Egbado, Ketu, and Egba) celebrate the 
Gelede festival at the time of the spring rains. The fes- 

tival honors awon iya wa (‘‘the mothers”’), a collective 

term for the female power (ase) possessed by all women 

but especially manifest in certain elderly women and in 

female ancestors and deities. It is the awesome power 

of woman in its procreative and destructive capacities 

that is celebrated and acknowledged. Among the Ijebu 

peoples of the south the annual festival for Agemo, an 

orisa whose power is represented by the chameleon, 

brings sixteen priest-chiefs famed for their magical or 

manipulative powers from towns surrounding the capi- 

tal city of Ijebu-Ode into ritual contests of curse and 

masked dance with one another and then into the city, 

where they petition and are received by the Awujale, 

the oba of Ijebu-Ode. The secret power of the priest- 

chiefs meets the sacred power of the crown. Each is re- 

quired to acknowledge the role of the other in the com- 

plex balance of power that constitutes Ijebu political 

life. The Elefon and Epa festivals are masquerades per- 
formed in the towns of such Yoruba subgroups as the 

Igbomina and Ekiti in honor of persons and families 

whose lives embodied the social values by which Yor- 

uba culture has been defined in the northeastern area. 

The helmet masks with their large sculptures are bal- 

anced on the dancers’ heads and are the focus of ritual 

sacrifice (ebo) and songs of praise (oriki) throughout the 

festival. They are images of the sacred power of those 

who founded the town or contributed to its life in im- 

portant ways. Thus, while individual masks are associ- 

ated with particular families, they also refer to the roles 

of hunter, warrior, king, herbalist-priest, and leader of 

women, roles that transcend lineage ties and express in 

their collectivity cultural achievement. Their powers 

are akin to those of the orisa, the gods of the Yoruba 
pantheon. 

According to the Yoruba, there are 401 orisa who line 

the road to heaven. All of them are thought to have been 



humans who, because they led notable lives, became 
orisa at the time of their death. For example, Sango, the 
god of thunder, was a legendary king of Oyo before he 
became an orisa. The extraordinary number of orisa re- 
flects the regional variation in their worship. Sango is 

the patron deity of the kings of Oyo, and his shrines are 
important in those towns that were once part of the old 
Oyo empire (c. 1600-1790). But in Ile-Ife, or in com- 

munities to the south and east, the role of Sango and 

the degree to which he is worshiped diminishes mark- 
edly. As one moves from one part of Yorubaland to an- 

other, it will be Osun, goddess of medicinal waters, or 

Oko, god of the farm, or Erinle, god of forest and 

stream, or Obatala or Agemo whose shrines and festi- 

vals shape the religious life of a people. Furthermore, 
the orisa have multiple names. Some call Sango Oba 

Koso (“king of Koso’’); others greet him as Balogunnile 
Ado (“leader of warriors at Ado’). Sango is also ad- 

dressed as Abinufarokotu (“one who violently uproots 
an iroko tree’), Oko Iyemonja (“husband of Iyemonja”’), 
or Lagigaoogun (“‘he who is mighty in the use of magi- 

cal powers”), names that reveal the varied and distinc- 

tive experiences of his devotees and their relationship 

to the orisa. The multiplicity (or fragmentation) of the 

orisa is also a consequence of the historical dislocation 
of peoples that occurred during the intertribal wars of 

the nineteenth century. When persons and groups were 
forced to move from one area to another, their orisa 

went with them, shaping and being shaped by the new 

world of their devotees’ experience. 

Of all the orisa it is Ogun, god of iron and of war, 

whose worship is most widespread. It is said that there 

are seven Ogun, including Ogun of the blacksmiths, 

Ogun of the hunters, Ogun of the warriors, and Ogun 

Onire. Ire is a town in northeast Yorubaland where 

Ogun was once the leader of warriors and where he 

“sank into the ground” after killing persons in a great 

rage, having misunderstood their vow of ritual silence 

as a personal affront. As with other orisa, Ogun ex- 

presses and shapes a people’s experience with respect to 

a particular aspect of their lives. In the case of Ogun, it 

is the experience of violence and culture: his myths and 

rituals articulate for the Yoruba the irony that cultural 

existence entails destruction and death. One must kill 

in order to live. And such a situation carries with it the 

danger that the destruction will go beyond culturally 

legitimate need, destroying that which it should serve. 

Thus, to employ Ogun’s power, one must be aware of 

Ogun’s character (iwa) and be cognizant that the benef- 

icent god can become the outraged orisa who bites him- 

self. 
As with Ogun, each of the orisa, in the diversity and 

individuality of their persons and attributes, may be 
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understood as providing an explanatory system and a 

means of coping with human suffering. Rarely does 

only one orisa lay claim to a person. Ogun or Sango or 

Osun may dominate one’s life and shape one’s percep- 

tion of self and world, but other orisa will have their 

artifacts on the shrine, as well as their claims and influ- 

ence upon one’s life. Just as the Yoruba dancer must 

respond to the multiple rhythms of the drums, so must 

the soul attentive to the powers of the orisa respond to 

their diverse claims. The complexity of the response 

may overwhelm one. But as in the ability of the dancer 

to be conscious of and respond to every instrument of 

the orchestra, so in sacrificing to all the orisa who call, 

the worshiper (olusin, “he who serves”) can know the 

richness of life and its complexity and can achieve the 

superior poise, the equanimity of one who possesses ase 

amid the contradictions of life. Thus, when one consid- 

ers the configuration of orisa symbols on a devotee’s 

shrine or the cluster of shrines and festivals for the orisa 

in a particular town or the pantheon as a whole, as a 

total system, one discerns that the total assemblage of 

orisa expresses in it totality a worldview. And it is in 

the reality of this worldview that Yoruba experience, at 

the personal and social levels, is given coherence and 

meaning. 

In addition to the orisa of the pantheon, there is one’s 

personal orisa, known as ori inun (‘inner head’’), 

which refers to the destiny that one’s ancestral guardian 

soul has chosen while kneeling before Olorun prior to 

entering the world. It is a personal destiny that can 

never be altered. Birth results in the loss of the memory 

of one’s destiny. But one’s “ori-in-heaven,” which is also 

referred to as ekejimi (‘‘my spiritual other’’), stands sur- 

ety for the possibilities and the limits of the destiny that 

one has received. Hence, one must make one’s way in 

life, acknowledging one’s ori as an orisa who can assist 

one in realizing the possibilities that are one’s destiny. 

One can have an ori buruku (‘‘a bad head’’). In such a 

case a person must patiently seek to make the best of a 

foolish choice and seek the help of the other orisa. 

In orisa worship it is the wisdom of Orunmila, the 

orisa of Ifa divination, and the work of Esu, the bearer 

of sacrifices, that stand for the meaningfulness of expe- 

rience and the possibility of effective action. The vast 

corpus of Ifa poetry, organized into 256 collections 

called odu (also known as orisa) is a repository of Yor- 

uba cultural values. It is the priest of Ifa, the babalawo 

(‘father of ancient wisdom’’), who knows Ifa and per- 

forms the rites of divination. Using the sixteen sacred 

palm nuts or the opele chain, the priest divines the odu 

whose verses he will chant in addressing the problem of 

the suppliant and determining the sacrifices that must 

be made. For the Yoruba, every ritual entails a sacrifice, 
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whether it is the gift of prayer, the offering of a kola 

nut, or the slaughter of an animal. In the Ifa literature, 

sacrifice (ebo) has to do with death and the avoidance of 

such related experiences as loss, disease, famine, steril- 

ity, isolation, and poverty. It is an acknowledgment that 

human existence is ensnared in the interrelated contra- 

dictions of life and death. But sacrifice is also viewed as 

the reversal of the situation of death into life. Sacrifice 

is the food of the orisa and other spirits, and one sacri- 

fices that which appropriately expresses the character 

(iwa) of the particular orisa or spirit of one’s concern. 
Hence, Ogun receives a dog, the carnivorous animal 

that can be domesticated to assist the hunter and war- 

rior. Sacrifice is the acknowledgement of the presence 

of powerful agents in the world, and the sacrificial act 

brings the creative power of the orisa, the ancestors, or 

the mothers to the worshiper; sacrifice can also tempo- 

rarily stay the hand of Death and ward off other malev- 

olent spirits (ajogun). Such is the power of Esu, the 

bearer of sacrifices, the mediator and guardian of the 

ritual way, the ‘‘keeper of ase.” 

Those who have observed the ritual way and achieved 

the status of elders in the community may also become 

members of the secret Osugbo (Ogboni) society. Al- 

though Osugbo is found throughout Yorubaland, its role 

and rituals vary from one region to another. Osugbo 

members, who come from various lineage groups, wor- 
ship Onile (“the owner of the house”). The “‘house’”’ (ile) 

is the image of the universe in its totality, of which the 

Osugbo cult house is a microcosm. The edan of the 

Osugbo society, which are small, brass, linked staffs 

that depict male and female figures, are the sign of 

membership and the symbol of the Osugbo understand- 

ing of reality. The secret of the Osugbo appears to be 

that its members know, and are in touch with, a pri- 

mordial unity that transcends the oppositions charac- 

terizing human experience. Expressing the unity of 

male and female, the edan and their owners possess the 

power of adjudicating conflicts among persons or 

groups; when blood has been shed illicitly (as in a mur- 

der) it is the Osugbo members who must atone for this 
“violation of the house.” 

The worldview of the Yoruba is a monistic one. The 

universe of their experience is pervaded by ase, a divine 

energy in the process of generation and regeneration. 

Ase is without any particular signification and yet in- 

vests all things and all persons and, as the warrant for 

all creative activity, opposes chaos and the loss of 
meaning in human experience. Thus, for the Yoruba the 
universe is one, and it is amenable to articulation in 

terms of an elaborate cosmology, to critical reflection, 

and to innovative speculation. 
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Babatundi Agiri on the early history of Oyo and by Rowland 

Abiodun on Ifa art objects. Specialized studies of orisa worship 

by John Pemberton III and Karin Barber offer contrasting ap- 

proaches and alternative interpretations to that of Idowu; 

Pemberton’s “A Cluster of Sacred Symbols: Orisa Worship 

among the Igbomina Yoruba of Ila-Orangun,” History of Reli- 

gions 17 (August 1977): 1-26, pursues a structuralist analysis, 

and Barber’s ‘“How Man Makes God in West Africa: Yoruba At- 

titudes towards the Orisa,” Africa 51 (1981): 724-745, com- 

bines a sociological with an oral history approach. The best 

study of masked festivals is Henry John Drewel and Margaret 

T. Drewal’s Gélédé: A Study of Art and Feminine Power among 

the Yoruba (Bloomington, Ind., 1983). See also the special issue 

of African Arts 11, no. 3 (April 1983), edited by Henry John Dre- 

wal, on the arts and festivals for Egungun. 

JOHN PEMBERTON III 

YOSE BEN HALAFTA’ (second century ce), Pales- 
tinian tanna. Born in Sepphoris, Yose was a student of 
Yohanan ben Nuri, ‘Aqiva’ ben Yosef, and Tarfon. Like 
many of his contemporaries, he worked at a humble oc- 
cupation—he was a tanner (B.T., Shab. 49a—b)—but he 
was also a leader of the rabbinic court at Sepphoris 
(B.T., San. 32b). He is associated with early mystical 
traditions, and it is said that he studied with Elijah the 
prophet (B.T., Ber. 3a, Yev. 63a). 
Numerous traditions attributed to Yose are preserved 



in rabbinic literature. He is one of the most frequently 

quoted authorities of his generation, along with Me’ir, 

Shim‘on, and Yehudah. Jacob Epstein believes that the 
corpus of his traditions was one of the primary docu- 

ments used in the redaction of the Mishnah. 

Yose was a product of rabbinic learning and culture 

in a time of adjustment after two devastating wars with 

Rome. His rulings and teachings, like those of other 

rabbis of the time, reflect the struggle to overcome the 
uncertainty of Jewish life in the Land of Israel and the 

attempt to establish a sense of order in religious and 

social life. Yose’s legal, exegetical, and theological say- 

ings contributed greatly toward this goal. 

Yose’s traditions evince a special interest in the 

events of biblical history, as well as in the entire range 

of theological topics, including the nature of God, the 

centrality of the Torah, and the special nature of Israel. 

His legal rulings reflect the concerns and activities of 

the rabbis of his generation, from agricultural taboos, 

table manners, and rules for holidays and family life to 
regulations for the rabbinic system of purities. Yose is 

associated, for example, with legislation concerning the 

recitation of blessings over foods in which he rules that 

one who alters the formula for blessings established 

by the sages does not fulfill his obligation (Tosefta, 

Ber. 4.4). 

To date, no systematic analysis has been made of 

Yose’s traditions, probably because of the sheer size of 

the corpus of sayings attributed to him. 

[See also Tannaim.] 

BIBLIOGRAPHY 
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TZVEE ZAHAVY 

YOUNG, BRIGHAM (1801-1877), second president 

of the Church of Jesus Christ of Latter-day Saints (here- 
after LDS); chief architect of the form of Mormonism 

that flourished in the intermountain region of the west- 

ern United States in the nineteenth century and ex- 

panded throughout the United States and into many 

other countries. [See Mormonism.] 

Although he insisted on baptism by immersion, which 

he thought scripture required, Brigham Young joined 

the Methodists several years before he heard about Jo- 
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seph Smith’s “golden bible.” A_ skilled carpenter, 

painter, and cabinetmaker, Young came from a family 

of devout Methodists whose extreme poverty impelled 

them to leave New England for western New York, a 

family history that paralleled that of the Smith family. 

While Mormonism attracted many of his family mem- 

bers, Young held back. He read the Book of Mormon 

soon after its publication in 1830 but waited two full 

years before becoming a Latter-day Saint. Thus he was 

not converted in the very beginning when Mormonism’s 

primary appeal was its claim that it had restored the 

priesthood of ancient Israel and that it was the only 

true church of Jesus Christ. He became a follower of the 

Mormon prophet, Joseph Smith, in 1832, when the 

character of the new movement was becoming as He- 

braic as it was Christian, given the emphasis being 

placed on its ‘‘gathering’’ doctrine, its temple-building 

plans, its patriarchal office, and its assertion that Mor- 

mons are God’s only chosen people. Convinced that 

these elements separating Mormonism from traditional 

Christianity were scripturally correct, Young accepted 

them wholeheartedly. Moreover, when temple ordi- 

nances were introduced that added plural marriage and 

baptism for the dead to Mormonism, and when the 

movement organized itself into a political kingdom, he 

accepted these innovations as well, albeit somewhat 

less enthusiastically. 

After his rebaptism, Young devoted his entire ener- 

gies to Mormonism. Following a preaching mission in 

the eastern United States, he moved to Ohio, assisting 

with the construction of the Kirtland temple and much 

else. He went with Zion’s Camp, a paramilitary expedi- 

tion that failed to rescue beleaguered Missouri Saints 

from their enemies, but nevertheless tested the mettle 

of future LDS leaders. Called to the highest council in 

Mormondom, the Quorum of the Twelve, in 1835, and 

made its president in 1841, Young rendered signal ser- 

vice, particularly in organizing the exodus when the 

Saints were driven from Missouri in 1839 and in estab- 

lishing a successful Mormon mission in England in the 

early 1840s. In Nauvoo, Illinois, during the final years 

of Smith’s life, Young served in the prophet’s inner cir- 

cle as the LDS political kingdom was organized and the 

secret practice of plural marriage instituted. 

The struggle for succession to LDS leadership after 

Smith’s murder in 1844 intensified a division within the 

movement. On one side were Saints who, regarding 

Mormonism as an idiosyncratic version of primitive 

Christianity, opposed plural marriage and the political 

organization of a kingdom in an Old Testament mode; 
on the other were Saints who supported these innova- 

tions as a part of the restoration of the “ancient order 
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of things.’’ Although most historical accounts present 

Young as the clear winner in this succession struggle, 
recent demographic studies reveal that he was the ac- 

knowledged leader of the latter group, but that he by no 
means led the whole of the LDS community after 

Smith’s death. 
For the thousands who followed him, however, Young 

managed to effect the transfer of Mormon culture from 

Illinois to the Great Salt Lake Valley while preserving 

the vision of Mormonism that Joseph Smith held at the 
end of his life. He did this by assuming ecclesiastical, 

political, and spiritual leadership of his followers. In 

Nauvoo, he took practical charge of the chaotic situa- 

tion and arranged the departure of the Saints. In 1847, 

he was sustained as president of the church by those 

who went west with him. In 1851, the federal govern- 

ment recognized his leadership by appointing him as 

governor of Utah Territory. From these dual positions 

of power, he established a new “Israel in the tops of the 

mountains’ in which, in the manner of Solomon of old, 

he reigned supreme as prophet, church president, and 

political leader. Unlike Joseph Smith, however, Young 

was not a prophet who delivered new revelations and 

added lasting theological elements to the movement he 

headed. His great contribution was realizing Smith’s vi- 

sion through the creation of a literal LDS kingdom. 

Even changed, as it was at the end of the nineteenth 

century, this kingdom continues to animate and inspire 

Mormonism in much the same way that Solomon’s 

kingdom has animated and inspired Judaism and Chris- 

tianity across the ages. 
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JAN SHIPPS 

YOUTH, FOUNTAIN OF. See Rejuvenation. 

YU, also known as Yt the Great; demiurge who rid 

China of a great flood, legendary founder of the Hsia 

dynasty, and oldest pan-Chinese culture hero. (Huang- 

ti, Yao, and Shun are in fact of later origin.) According 

to traditional accounts, Yti combated the flood by fol- 

lowing the examples found in nature. Draining fields, 

dredging rivers, and cutting passes through the moun- 

tains, he thus succeeded where his father, K‘un, who 

used dikes to restrain the floods and block their course, 

had failed (Shu ching, Yu kung; Shih chi). Credited with 

the shaping of China’s waterways and irrigation sys- 

tems, he became the patron saint of all hydraulic engi- 

neering (Shih tzu, Huai-nan—tzu). Yi also was a miner 

and a master of metals. He invented bronze weapons 

and cast the Nine Caldrons of Hsia, symbols of his sov- 

ereignty, on which the various regions of his empire 

were pictured (Tso chuan). The famous Shan-hai ching 

(Book of Mountains and Seas) is said to be the text cor- 

responding to these images. Founder of metal-working 

confraternities, Yu is the patron saint of esoteric and 

magical arts that are at the roots both of alchemy and 

of Taoist longevity techniques. 

Yu is one of the legendary model sovereigns upon 

whom the Yellow River and the Lo River deities be- 

stowed the mystical diagrams Ho-t‘u (“river chart”) and 

Lo-shu (‘‘Lo writing’’). In Taoist traditions, these sacred 

emblems were reinterpreted into the ling-pao wu-fu 

(“five talismans of ling-pao’’), which Yi received from a 

god as a source of magical aid in his Herculean labors. 

He is said to have hidden them in a sacred mountain, 

whence they were rediscovered to become the nucleus 

of a Taoist corpus of sacred scriptures (Wu-yiieh ch‘un- 
ch‘iu; Ling-pao wu-fu hsii). 

One of the oldest rituals of Chinese culture, still prac- 

ticed today by Taoist priests, is the Yu-pu, or “pace of 
Yu.” Exhausted by his labors, Yui is said to have been 

stricken by hemiplegia, which gave him a limping gait 

(Shih tzu). Others say that spirits gave him control over 
men and nature by teaching him a hopping dance with 

one foot trailing behind the other. The ancient sover- 
eigns danced in order to subdue rebels (Huai-nan-—tzu), 

and sorcerers performed this dance to enter into trance. 



The Taoists adopted the Pace of Yu both to gain access 

to supernatural powers such as those granted by plants 

that confer immortality and to overcome demonic 

forces (Pao-p‘u-tzu). For them, it was not merely the 

gait that was important but also the labyrinthine pat- 

tern traced by the officiant’s feet, the pattern of a hexa- 
gram, or, more often, the meander of the Big Dipper. 
The Pace of Yui or the “shaman’s pace” (wu-pu) is con- 

sidered to contain the magic rhythm for creating 

cosmic order and for summoning and subduing gods 

and demons. It became the favorite gait for the tao- 

shih’s liturgical procession through the heavens (Tao- 

tsang 987, T‘ai-shang tsung-chen pi-yao 8, 1116 cE). The 

Pace of Yii is still performed today as part of Taoist rit- 
uals in Taiwan. 

[See also Chinese Religion, article on Mythic Themes.] 
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ANNA SEIDEL 

YU-HUANG, the Jade Emperor, has been the su- 

preme deity of the Chinese popular pantheon since at 

least the tenth century CE. 

An essential and deeply rooted feature of Chinese cul- 

ture is the concept of a single, centralized empire under 

the sovereignty of an emperor who is a sacerdotal as 

well as a secular ruler. This concept influenced religion 

in many ways. Both the Taoist and the popular pan- 

theon are modeled on the civil bureaucracy of the 

Chinese state. Communication between the gods and en- 

counters between deities and mortals often involve rit- 

ual similar to that between the vassal and his sovereign 

or the administrator and his superior. 

The highest deity of the religion of antiquity, the Em- 

peror on High (Shang-ti) already was the ruler of a 

heavenly court. About the supreme deity of folk religion 

we know nothing until the ninth century cE. Belief and 

cult of the Jade Emperor took shape during the time of 

the most perfect realization of the bureaucratic univer- 

sal empire, the T’ang dynasty (618-906). Poems and 
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paintings of the tenth century attest to a fully developed 

myth, in which the Great Jade Emperor (Yti-huang Ta-ti) 

is attended by his heavenly court composed of all the 
deities who rule above and below the earth, the gods of 

stars, wind, rain and thunder, mountains and lakes, and 

others. The Sung emperor Chen-tsung (r. 998-1022) 

reinforced his own authority by claiming descent from 

mythical culture heroes, a lineage that had been re- 

vealed to him by an emissary of the Jade Emperor. In 

1017, a state cult was instituted for the Jade Emperor, 

and he was canonized under the title Great Heavenly 

Emperor, Majesty of [the Heaven of] Jade Purity (Yu- 

ch‘ing-huang Ta t‘ien-ti). 

Jade Emperor is not a name but the title of a ruler 

with a particular function. Patterned after the terres- 

trial emperor, the Jade Emperor is the supernatural 

ruler of the universe, including the divine pantheon. His 

foremost role is to confer all advancement in the super- 

natural bureaucracy and in the religious hierarchies of 

this world, and to oversee the investiture of emperors 

and of gods, as in the popular novel Feng-shen yen-i 

(The Investiture of the Gods). Supreme arbiter, judge, 

and sovereign of the universe, he is nevertheless merely 

the executor of orders emanating from the highest heav- 

enly triad, the Taoist Three Pure Ones (San Ch‘ing) who 

are deities too remote and formidable for the popular 

cults. 
His feast day is the ninth day of the first lunar month. 

His popular name is Master Heaven (T‘ien-kung). He is 

represented in the dragon-embroidered robe and pearly 

headgear of the Chinese emperor, seated on a throne 

and surrounded by his courtiers. His canonical scrip- 

ture, the Yii-huang pen-hsing ching (twelfth to thirteenth 

century; Tao-tsang nos. 10, 11, 12), plays an important 

role in Taoist ritual. 
[See also Kingship, article on East Asian Kingship, 

and Chinese Religion, article on Mythic Themes.] 
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ANNA SEIDEL 

YULUNGGUL SNAKE. Yulunggul is the Great Py- 
thon of north-central Arnhem Land, who swallowed the 

Wawalag sisters and their child(ren). [See Wawalag.] 

Yulunggul is most often identified as male, with or 

without female counterparts. One northeastern Arnhem 
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Land version specifies Yulunggul as female but with 

symbolic male (phallic) implications. 

William Lloyd Warner’s account (1937, e.g. p. 257) 

notes a variety of snakes, goannas, and snails as sons of 

Yulunggul. In a couple of women’s versions, Yulung- 

gul’s python children, who live in the water hole with 

him, ask him to regurgitate what he has eaten so that 

they can eat it too. Warner refers to Yulunggul as “great 

father” (Yindi Bapa or Bapa Yindi), but it is possible 

that he misheard the more usual expression, “great 

snake” (Yindi Baapi). 

Unlike so many of the great mythic characters, who 

came from elsewhere to sites that were to be spiritually 

associated with them, Yulunggul had always been at his 

special water hole, known as Mirara-minar and Muru- 

wul; there is a cluster of names and waters in that area. 

The Wawalag sisters, in contrast, were travelers from a 

distant country and were strangers: the kinship terms 

identifying them as sisters of Yulunggul’s were not con- 

sanguineously based. Nevertheless, all of the mythic 

Snakes in north and northeastern Arnhem Land, includ- 

ing Yulunggul, were good site guardians and knew who 

the travelers were. 

The Wawalag sisters brought with them inland-type 

songs. These are in the compressed, key-word style typ- 

ical of the Kunapipi (Gunabibi)—unlike the long, 

drawn-out songs of north-central and northeastern Arn- 

hem Land, such as Yulunggul sang. The longer songs 

include names for physical and other attributes of the 

Snake that are used as personal names by present-day 

Aborigines of appropriate social and territorial status, 

and they include singing words for the monsoon, the 

coasts and offshore islands, and the rough seas. This in- 

troduction to inland people and inland songs and reli- 

gious rites was not achieved without trauma, in the 

context of the myth, but it marked the acceptance of 

“new” items on a long-term basis. 

In one of his roles Yulunggul is, explicitly, a culture- 

area indicator, or a boundary marker. During his con- 

versation with the other great Snakes after he has swal- 

lowed the Wawalag, he faces east. This conversation is 

like a statement about a broad cultural zone that shares 

a range of common understandings and rules, though 

there are local variations. Its principal binding force is 

its religious system, actively expressed through ritual 

collaboration. The Snakes (in Warner’s version, p. 253) 

underline this accord, agreeing that although they 

speak ‘‘different languages” (dialects), they share the 

same religious commitments. Significantly, then, Yu- 

lunggul looks to and talks to his counterparts in the 

east, turning his back on western Arnhem Land. That 

region is clearly outside the eastern Arnhem Land bloc, 

notwithstanding its mythic swallowing and vomiting 

Rainbow Snakes and some cultural exchange and trans- 

mission; traditionally the westerners did not circum- 

cise, and their marriage rules and language patterns 

were very different. ‘ 
There are divergent views on whether Yulunggul is a 

Rainbow Snake manifestation. [See Rainbow Snake.] In 

the Milingimbi versions, when the two men from Wa- 

walag country came to Mirara-minar, the water “shone 

like a rainbow. When they saw this they knew there was 

a snake there.” (Warner, p. 258, also 385). Where his 

Rainbow Snake identification is not accepted, mainly 

on the eastern side of Arnhem Land, it is sometimes ex- 

plained with, “Yulunggul is separate: he is himself.” 

As a weather symbol, Yulunggul has his own personal 

niche in the pantheon of deities (Warner, p. 378). He has 

both freshwater and saltwater affiliations. Although he 

is anchored spiritually to a special site, he is also spiri- 

tually mobile. He is the spirit of the monsoon, the west 

and northwest wind that brings the fertilizing rains of 

the wet season. Just as the copulations of the Snakes 

and clouds during the wet season ensure fertility in the 

dry season, so Yulunggul’s “union” with the Wawalag 

transformed him into a symbol of seasonal fertility. He 

continued to inhabit his water hole but gained promi- 

nence in two additional dimensions. One was his role in 

the ritual constellations “given’’ to posterity by the Wa- 

walag sisters. The other was spiritual mobility. In some 

Milingimbi versions (Warner, p. 254), he flies across the 

country with the Wawalag and their child(ren) inside 

him, naming various places and allocating local dia- 

lects. More generally, in all available versions he is 

identified in spirit with the baara, the fast-moving, 

rain-bearing monsoon storms and clouds from the west 

and northwest. 

The full force of the monsoon can have a formidable 

impact on the people, creatures, landscape, and waters 

in its path. A skillful storyteller can convey the force 

dramatically in narrative versions of the Yulunggul 

myth. Warner (pp. 379-381) tried to communicate the 

power of the monsoon through a quotation from a geog- 

rapher about the Darwin area, but the cycle of the sea- 

sons is much less “uniform” than his source suggests. It 
is the variability and unpredictability of the monsoon 

that has convinced Aborigines of the need to work ritu- 
ally to regularize it. 

In his Milingimbi study, Warner (pp. 381—382) men- 

tions a number of named seasons, but his whole empha- 

sis is on a twofold division between ‘‘wet” and “dry.” 

Men are identified with the Snake, as a “purifying ele- 

ment”’ (p. 387), “with the positive higher social values,” 

ritual cleanliness, the sphere of ‘‘the sacred’ (p. 394), 

women with the dry season, “uncleanliness,”’ and ‘‘the 

profane.” Lévi-Strauss recognized the contradiction be- 



tween these statements and the claim that Aborigines 

regarded the wet season as bad (too much rain, no food) 

and the dry season as good (plenty of food, greater mo- 

bility). But the seasonal picture and other suggested di- 
chotomies are oversimplified and unreal. 
Yulunggul’s territorial, seasonal, and religious-ritual 

roles make him a powerful and majestic figure. Much of 

his ritual symbolism is secret-sacred, not to be dis- 

cussed publicly, but his public persona is awesome 

enough. All of this gives rise to some intriguing ques- 

tions. For example, in a Milingimbi version that is 

found only in Warner, after Yulunggul had regurgitated 

the sisters and they lay ‘‘dead,” a great Yulunggul di- 

djeridu (drone pipe) came out of Yulunggul’s water hole 

of its own volition and revived them with the help of 

green ants. Yulunggul was angry. He “killed” the sisters 
and swallowed them again. The didjeridu that features 

so prominently in Kunapipi and associated rituals, 

however, is Yulunggul, and its sound is his voice. How 

to reconcile the contradiction? Contradiction is, up to a 

point, the essence of myth, and perhaps it merely re- 
flects the approach of Yulunggul to the Wawalag sisters 

in the events of the myth as usually told and inter- 
preted, in a relationship about which there is still much 

more to be said. 
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CATHERINE H. BERNDT 

YUN HYU (1617-1680), Korean scholar-official, leader 

of the Namin faction, and political and scholarly rival 

of Song Siydl (1607-1689). Yun Hyu is primarily known 

for his position in the rites controversy and his daring 

challenge to the Chu Hsi orthodoxy that prevailed in 

Korean Neo-Confucianism. 

The son of an inspector general, Yun Hyojon, he was 

recommended for office in 1656 on the basis of his 
scholarly reputation. Yun was offered a succession of 

posts, but chose to remain a private scholar until 1674. 

Like many Korean scholars of the period, he was deeply 

affected by the overthrow of the Ming dynasty by the 
Manchu Ch‘ing dynasty in China. The Ming dynasty was 

viewed by Chinese and Koreans alike as the rightful in- 

heritor of Confucian civilization, presiding over the cen- 

ter of the civilized world and the font of civilized val- 

ues. Thus, the demise of the Ming was deeply troubling 
to contemporary Confucians, who saw in it a violation 

of the most fundamental tenets of the Confucian sense 

of world order and a challenge to the Korean position 

in it. Yun’s decision to remain a private scholar was 

based on a desire to examine the causes of the fall of 

the Ming so that the Yi dynasty in Korea would not suf- 

fer the same fate, and to define a new role for Korea in 

the changed international situation. 

Yun’s intellectual endeavors fall largely into two cat- 

egories. The first consisted of analyses of political insti- 

tutions in historical dynasties and the conclusions re- 

garding ideal government that he drew from them. The 

second consisted of purely speculative and philosophi- 

cal scholarship. Yun’s study of historical dynasties led 
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him to conclude that the erosion of monarchical author- 

ity led to the weakness and eventual demise of the re- 

gime. Thus, he proposed that the sovereign, as the head 

of the state, should reign as an institution rather than 

as an individual subject to familial obligations. Yun en- 

tered the rites controversy with this idea of strict sepa- 

ration between state and royal family. Defining the po- 

sition of the Namin faction, he maintained that King 

Hyojong (r. 1649-1659), the deceased sovereign, should 

be mourned according to his public status by everyone, 

including his mother, who after all was his subject. 

Song Siy6dl, heading the Sdin faction, insisted that Hyo- 

jong’s mother should mourn him on the basis of his fa- 

milial position as a second son. Yun believed that this 

challenged Hyojong’s status as rightful heir to the 

throne and would eventually compromise the legiti- 

macy and authority of the throne. 

When Sukchong (r. 1674—1720), irate over the unflat- 

tering implications of the Sdin position, expelled them 

and brought the Namin faction into the bureaucracy, 

Yun Hyu decided to join the government, thinking that 

he might have an opportunity to practice some of his 

reform ideas. Serving in various offices including min- 

ister of personnel, minister of public works, and state 

councillor, he managed to enact some of his policies, 

particularly those on tax and military reorganization. 

He also worked closely with Sukchong, emerging as his 

moral guardian. Since Yun’s version of the monarchical 

supremacy was based on the institutionalization of the 

sovereign’s public status, and since he believed that the 

authority of the throne would best be maintained by the 

moral purity of its occupant, he did not take a particu- 

larly flexible approach to Sukchong’s moral behavior, 

and his relationship to Sukchong showed a certain 

strain. Sukchong eventually initiated another change of 

power, restoring the Sdin and purging the Namin; as a 

result, Yun Hyu was executed in 1680. 

With many of his contemporaries, Yun took seriously 

the new role of Korea as the last bastion of Confucian 

civilization following the fall of the Ming dynasty. In 

defining Confucian civilization and how best to preserve 
it, Yun took a characteristically independent approach. 

He defined Confucian civilization as the whole of civili- 

zation known to human history, not merely the thought 

of the Ch‘eng-Chu school, named for the Chinese Neo- 
Confucians Ch‘eng I (1033-1107) and Chu Hsi (1130— 

1200). The characteristic of civilization was that it con- 

stantly evolved; thus, Korea’s duty as the carrier of 

civilization dictated that it search for a new course con- 

sonant with the times. Yun regarded Chu Hsi as one of 

the greatest scholars of all times, but nevertheless as 
just one scholar in an evolving tradition. To be confined 
by his thought, or by that of Ch‘eng-Chu orthodoxy, ran 

counter, Yun believed, to the creative spirit exhibited 

by Chu Hsi and the Neo-Confucian tradition. In this 

spirit, Yun wrote commentaries of his own on the 

Chung-yung (Doctrine of the’Mean) and the Ta-hsiieh 

(Great Learning). At the time, such an undertaking was 

viewed as a direct challenge to Ch‘eng-Chu orthodoxy. 

Although Song Siy6l consequently labeled him a traitor 

to Confucian culture, Yun professed to be not in the 

least disturbed. 
[See also Confucianism in Korea and the biography of 

Song Siyol.] 
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JAHYUN KIM HaABoUSH 

YUNUS EMRE (d. 1321), Turkish mystic, initiator of 

popular mystic poetry in Turkish literature, and one of 

the greatest poets in that language. Apart from a few 

notes in sixteenth-century biographical works, the life 

of Yunus Emre remains shrouded in legend. More reli- 

able biographical data can be gathered from his own 

corpus, which recent research (particularly by Abdiil- 

baki Gélpinarli) has sifted out from the mass of poems 

produced by contemporary or later anonymous authors 

who attributed their own work to him. 

According to available evidence, he was born in the 

village of Sarikoy (modern Emre) in central Anatolia, 

educated in the classical Islamic sciences, and later 

trained in the mystic path by a certain Tapduk Emre, 

whom he often mentions in his poems with great ven- 

eration. He seems to have lived mostly in the region of 

his birth and to have died and been buried in the same 
village. There is also evidence that he traveled to Syria 

and Azerbaijan, as well as to Konya, where he may have 

met the great mystic poet Jalal al-Din Rami, whose 

thought and mystic fervor exercised considerable influ- 
ence on him. 

Yunus Emre’s writings include a short didactic math- 

navi and his divan, or collected poems. The mathnavi, 

Risalet tin-nushiyye (Book of Counsels), written in 1307, 

is an allegorical poem of 575 couplets in classical Per- 

sian meter, with a prose introduction. Elaborating on 



certain human virtues and vices along orthodox Muslim 

lines, it is rather sober and uninspired in style and not 

typical of his work. Rather, his fame rests primarily on 

his divan, which is the first one in Turkish literature. It 

consists of about 350 poems, most of which dwell on 

variations of pantheistic thought, the tribulations of the 
initiate, the various stages of the mystic path, guidance 

to the ‘‘straight path,” the nature of real knowledge (‘ir- 

fan) as different from worldly science (‘ilm), the confes- 

sion of one’s errors and shortcomings and the enjoy- 

ment of self-accusation (melamet), and nostalgic and 

evocative themes of the years away from home. Smaller 

numbers elaborate on orthodox religious themes, with 

frequent reference to the Qur’an and the traditions of 

the Prophet, and to popular stories of prophets and 
saints, or address the obsessive idea of death, other- 

worldliness, and eternity. 

These poems are addressed to the masses of ordinary 

people. They are mainly written in the spoken Turkish 

of the early fourteenth century, with a moderate num- 
ber of Arabic/Persian loanwords, and the predominant 

meter follows the traditional Turkish syllabic form. 

Their great popular appeal over the centuries can be as- 
cribed to Yunus’s simple and direct style, his enthusias- 
tic lyricism, and the skill with which he made mystic 

and pantheistic philosophy accessible. Both the style 
and the language of his poems continued to exert a tre- 

mendous influence on most of the popular mystic poets 

down to the eighteenth century. 
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Fanir Iz 

YURUPARY is the lingua franca name for an Ama- 

zonian culture hero who established order in nature and 

society and taught men rules of ritual conduct. The 

term refers also to sacred flutes and bark trumpets, ta- 

boo to women and children, played in a secret men’s 

cult into which boys are periodically initiated, and to 

the celebrations held by the cult. These instruments, 

kept hidden under water, represent Yurupary in spirit 

form, and their sound is his voice. By extension the 
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term is used throughout Amazonia to refer to cannibal 

forest spirits. Christian missionaries have also erro- 

neously identified Yurupary with the devil and at- 

tempted to eradicate his cult. 

The Yurupary cult is found among nearly all the In- 

dians of northwest Amazonia living in the area of the 
Japura, Negro, and middle Orinoco rivers. In particu- 

lar, it is characteristic of the Arawakan groups (Baniva, 
Baré, etc.) of the upper Rio Negro and of their Tuca- 

noan-speaking neighbors (Cubeo, Tucano, Desdna, Ba- 

rasana, etc.) of the Uaupés, whose culture shows strong 

Arawakan influence. The Arawakans call Yurupary Ko- 

wai, and a number of other names are used by the Tu- 

canoans. These Indians share many cultural features, 

including division into patrilineal, exogamous phratries 

made up of a series of ranked clans, patrilocal marriage, 

and residence in communal longhouses. 

Similar secret men’s cults with flutes, trumpets, bull- 

roarers, and masks are a typical feature of many Indian 

groups of lowland South America, most notably the 

Munduruct of the lower Tapajés, the Yagua and Tikina 

of the upper Amazon, the tribes of the upper Xingu, and 

the nearly extinct Selk’nam of Tierra dei Fuego. 

Yurupary Myth. Numerous versions of the Yurupary 

myth have been published. What follows is a synthesis 

of these myths, designed to bring out the major epi- 

sodes and themes. Yurupary was the child of Ceucy (the 

Pleiades), who was made pregnant by the juice of a 

caimo (Pouteria caimito) or cucura (Pourouma cecropiae- 

folia) fruit. She was a virgin, and a disguised incestuous 

union with a father, brother, or son identified with the 

sun, moon, thunder, or the constellation Scorpius is 

implied. Yurupary is himself often identified with the 

Sun. Lacking a vagina, Ceucy had a painful labor and 

had to be pierced by a fish. Her baby, taken from her at 

birth, was brought up by his shaman father or brother. 

Yurupary had no mouth so he had to be fed on tobacco 

smoke. He was asked if he was man, animal, or fish, but 

by shaking his head he indicated that he was none of 

these. Only when asked if he was Yurupary did he nod 

his headin agreement, an agreement which, by a pro- 
cess of elimination, also suggested that he was con- 

nected with the vegetable world. When given a mouth, 

he emitted a terrible sound, and sounds emerged from 

holes in his body, which was that of a monkey but with 

human face, feet, and hands. 
He grew very rapidly and became a shaman leader 

who taught his people rituals and a regime of taboos 

and fasts and decreed that no woman should see him or 
hear his secrets on pain of death. He ordered the men 

to collect fruit from trees, and he conducted the first 
initiation rite, at which young boys saw him dressed in 

full costume. 
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While the boys were still under initiation taboos, he 

took them to collect uacu fruit (Monopteryx angusti- 

folia), which, despite prohibitions, they roasted and 

ate. Angered by their disobedience, Yurupary sent a 

thunderstorm, and the boys took shelter in his mouth 

(or, in some versions, his anus), which they mistook for 

a cave. Having ingested all but one of them, Yurupary 

disappeared to his house in the sky, and the lone survi- 
vor returned home with the dreadful news. 

The parents, angered by their loss and fearful of this 

cannibal monster, resolved to kill him. They tempted 

him back with offers of ever more exotic kinds of beer 

until, offered one he had never tried, Yurupary agreed 

to return. He knew they wished to kill him and made it 

known that he could be killed only with fire. 

Arriving at dusk, Yurupary vomited up the boys (or 

their bones), into either an initiates’ seclusion enclosure 

or flat baskets, along with the fruit the boys had col- 

lected. He danced and sang all night, getting increas- 

ingly drunk on beer and yagé, a hallucinogenic drink, 

and at dawn his hosts threw him on a fire. There fol- 

lowed a huge conflagration, which was the prototype of 

all future slash-and-burn fires. The burning of a culti- 

vation site is now identified with this first fire. As he 

died, Yurupary announced that henceforth, though he 

would be immortal, all men wouid die. 

From the ashes a paxiuba palm (Iriartea exorrhiza) 

grew, together with vines for ritual whips and for poi- 

son and stinging ants, snakes, and other noxious crea- 

tures which shed their skins. The palm was his bone, 

and the poisonous plants and animals were his soft 

parts. The palm ascended rapidly to the sky, taking 

with it Yurupary’s soul, which became a star in the con- 

stellation Orion. Squirrels cut the palm into sections, 

which were distributed among men and animals as 

their different voices. This distribution marked the dif- 

ferentiation of men from animals and, among men, the 

distinction between the different clans and phratries, 

which have corresponding linguistic differences. The 

sections of paxiuba palm, which correspond to paired 

parts of Yurupary’s anatomy—arm and leg bones and 

fingers—make up the yurupary instruments, which are 

also in pairs, and their sound is his voice. From other 

parts of his body—skull, brain, tongue, and so on—were 

made gourds, tobacco snuff, coca, and beeswax, which 

play an important role in the rites. 

Later on, the Sun told his son to rise early and play 

the yurupary instruments at the river. His daughter over- 

heard and got up while her lazy brother slept on. She 
found the instruments and ran away with them, accom- 

panied by the other women. With the women in posses- 

sion of the instruments, the social order was reversed: 

while the women dedicated their lives to ritual, the men 

menstruated and did all the heavy agricultural work. 
The men then set about regaining the stolen flutes. 

With the aid of ritual whips and small piston whistles, 
they frightened the women into submission. In punish- 
ment for the rebellion, the men caused the women to 
menstruate and declared that if women should ever see 
the Yurupary rites and instruments they would be 

killed. 
Yurupary Cult. A number of themes emerge from this 

myth which relate to the symbolic significance of the 

cult: Most notable are the astronomical character of the 
major protagonists; the importance of the vegetable 
world and its links with human fertility and growth; the 

links between periodicities in the human and natural 

worlds; the contrasts between men and women, humans 

and animals, life and death, and hard and soft parts of 

the body; and the ambiguity of Yurupary as both benev- 
olent lawgiver and cannibal monster. The myth also 

serves as a charter for rituals which form the most im- 

portant expression of the religious life of the people con- 

cerned and accounts for the origin of the sacred objects 
used by them. 

There are two kinds of Yurupary ritual, one less sa- 

cred than the other. In the former, quantities of forest 

fruit, gathered by the men, are brought to the longhouse 

to the sound of the flutes and trumpets. During the day 

women and children are excluded from the house, but 

at dusk the instruments are removed and the women 

join the men to dance and drink manioc beer. The men 

chant origin myths and drink yagé to put them in con- 

tact with the spirit world. They also whip one another 

and the women and children to make them grow strong. 

The rites are held to increase the abundance of fruit and 
mark the ripening of each species. They also represent 

an exchange, in that the fruits are a gift from the spirits 
and in that fruit is often exchanged between longhouse 
communities. 

These rites also form the first stage of initiation into 
the cult. Young boys are brought into the house along 
with the fruit, shown the flutes, given coca, snuff, and 
yagé, and whipped to make them grow. After partici- 
pation in one or more such rites they then graduate to 
the more sacred rites, which are held once a year at the 
start of the rainy season as the Pleiades set at dusk. For 
these latter rites greater numbers of more sacred instru- 
ments are used, together with gourds of snuff, coca, and 
beeswax. These and other items, when assembled to- 
gether, make up the body of the first ancestor, Yurupary 
or his equivalent. At the climax of the rites the ancestor 
appears in the form of two men dressed in full ceremo- 
nial regalia and adopts the initiates as his sons. The 



boys are shown the flutes and whipped, then taken to 
the river to bathe while water poured from the flutes is 
“vomited” over their heads. 

The initiates are then secluded for two months in an 
enclosure that is out of sight of the women. They must 
fast; rigid taboos govern various aspects of their behav- 
ior; and they are taught to make baskets, an exclusively 
male task. The adult men are also under strict taboos 
and all are in a state described as being like that of 

menstruating women. The women fend for themselves 
and a state analogous to the matriarchy of the myth 

pertains. This period is brought to an end when the ini- 

tiates are given chili peppers to eat and hot liquids to 

drink, ending a taboo on contact with sources of heat. 

There follows a festive dance at which the initiates give 

women the basketry they have made, and thereafter the 

food taboos are progressively lifted and life returns to 
normal. 

Themes and Interpretations. A number of different 

interpretations have been proposed for this cult and, 

given the simultaneous operation of a number of differ- 

ent symbolic levels, they are not necessarily incompat- 

ible. At a sociological level, the cult involves the ritual- 

ized opposition between men and women, an opposition 

which permeates the Indians’ secular and ritual life. 

The yurupary instruments are the means whereby men 
dominate women. Not only are women excluded from 

important rituals but they are also excluded from the 

knowledge of mythology and shamanism which this en- 

tails. Such knowledge is also a source of prestige and 

power. In the same vein the cult emphasizes the equiv- 

alent status of women and uninitiated children and al- 

lows the subjection of young men by their elders, who 

have greater ritual knowledge and experience. 

Among the Tucanoan Indians Yurupary is also an an- 

cestral cult related to their patrilineal ideology. The 

death of the ancestor and the distribution of his flute- 

bones provides a model for the division of human soci- 
ety into discrete phratries and, at a lower lever, for the 

segmentation of each phratry into a number of clans de- 

scended from a common ancestor. The ritual adoption 

by the ancestor of his sons, the initiates, each one the 

potential founder of a new patriline, reenacts and re- 

peats this initial process of segmentation. The instru- 

ments, each set of which is owned by a clan, are the 

sons of the ancestor and founders of the clans, and they 

bear the names of these ancestors. 
The exclusion of women further emphasizes clan sol- 

idarity and patrilineal ideology by implying that the 

clan can reproduce itself without the intervention of 

women from outside. Latent in the Yurupary and re- 

lated myths is a tension between the extremes of in- 
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cest—as in the start of the myth—and its opposite, re- 

production without the intervention of women—as 

when Yurupary is burned and becomes his sons, the 

flutes. Note too that Yurupary’s bones become mascu- 

line flutes while his soft parts become things with fem- 

inine (and poisonous) connotations. This tension relates 

to that between a patrilineal ideology and the require- 

ment that women must be brought in from outside for 

sexual reproduction. The symbolism of the cult plays 

upon this by dividing men and women into opposed 

groups while stressing the complementarity between 

male and female principles. 

The Yurupary rituals can be seen as reenactments of 

elements of the central myth, and the symbolism of 

swallowing and regurgitation, a familiar theme of many 

initiation rites, is clearly present. The ritual, the myth, 

and statements by indigenous informants all suggest 

that the initiates are killed and swallowed and reborn 

by being vomited up again, a theme which can be 

linked to the etymology of Yurupary—from yuru 

(“mouth”) and pary (initiates’ enclosure, or a trap made 

of woven palm splints). The vegetable nature of Yuru- 

pary, shown in his fast growth and his associations with 

fruit, is clearly related to the association of the initiates 

with fruit and the stress on their growth. The cult in- 

volves magic designed to increase the fertility of nature 

and to ensure the growth and fertility of human beings. 

Whipping to promote growth is common throughout 

Amazonia, as is the use of stinging ants for the same 

purpose. 

The myth accounts for the origin of human mortality 

and links it with human and natural periodicity. While 

death is final, society endures through sexual and social 

reproduction. Ritually this process is accomplished by 

a symbolic death and rebirth whereby young boys come 

to replace their ageing elders. The myth implies that 

death is not final: Yurupary’s soul becomes an immor- 

tal star and his bones become flutes, and are his repre- 

sentatives on earth. The myth draws a parallel between 

his death and slash-and-burn agriculture, whereby new 

plants grow from the ashes of dead trees. The instru- 
ments thus mediate between life and death and turn 

their opposition into an alternating cycle. 

The theme of periodicity also relates to that of men- 

struation, which figures in both the myth and the rites. 

The myth implies that menstruation and possession of 

the flutes are equivalent but inversely distributed be- 

tween the sexes. Women are held to approximate Yu- 

rupary’s immortal state both because they reproduce 
themselves through their children and because men- 

struation is seen as analogous to the sloughing of their 

skins by the immortal snakes and other creatures who 
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came from Yurupary’s ashes. Though men lost the 
power to menstruate they gained the yurupary, which, 

although clearly masculine symbols, have an important 

feminine aspect appropriated and controlled by the 

men. The cult implies that whereas women give birth 
to children, only men can “give birth’ to fully social 

adults. 

That Yurupary and his mother and father are all 

identified with heavenly bodies further relates to this 

theme of periodicity. The myths and rites relate to the 

apparent movement of the stars in relation to that of 

the sun. The azimuth of the Pleiades corresponds with 

the winter solstice, Orion moves along the celestial 

equator, the azimuth of Scorpius corresponds with the 

summer solstice, and the heliacal rise of the Pleiades 

corresponds with the setting of Scorpius. Throughout 

northwest Amazonia the Pleiades are a_ seasonal 

marker, their heliacal rise coinciding with the start of 

the dry season and their setting with the rains, and the 

“opposition” between the Pleiades and Scorpius is a 

common symbolic theme in South American Indian cul- 

tures. Yurupary himself has both solar and masculine 

characteristics and a lunar, more feminine side. 

Many of the themes mentioned above reappear in se- 

cret men’s cults elsewhere in lowland South America. 

Among the Munduruct the opposition between the 

sexes is more pronounced and antagonistic and corre- 

sponds with an apparent fear and jealousy of female 

sexuality and reproduction on the part of the men. With 

them, as with the Yagua, the link between sacred in- 

struments and fruit is replaced by a link between the 

instruments and game animals. The flutes guarantee an 

abundance of game and luck in the hunt, in return for 

which they must be constantly fed. In the Xingu area 

the cults are again linked with the fertility of fruit. 

Among the Tiktna, sacred instruments are associated 

with female initiation involving the pulling out of the 

girls’ hair. Female hair figures also in the Yurupary 

cult, for sacred masks representing Yurupary were 

made from hair shorn from girls at first menstruation. 

Finally, myths of matriarchy are common to all these 

groups. 
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Hector Orjuela’s Yurupary: Mito, leyenda y epopeya (Bogota, 

1983) relies also on published works and again provides a val- 

uable compilation of the relevant myths. The interpretation is, 

however, patchy, and includes unsubstantiated assertions con- 

cerning the supposed Colombian origins of the myth. Jacque- 

line Bolens’s ‘‘Mythe de Jurupari: Introduction a une analyse,” 

Homme 7 (1967): 50-66, is a structuralist analysis of several 

classic versions of the Yurupary myth which, though short, 

contains some important insights concerning the symbolism 

involved. 

My book The Palm and the Pleiades: Initiation and Cosmology 

in Northwest Amazonia (Cambridge, 1979), based on field re- 

search, provides a full account of Yurupary myths and rituals 

among the Tucanoan Barasana and their neighbors and is per- 

haps the most accessible and rounded interpretation of the 
cult. It also gives a comprehensive bibliography. 

There is no general account of secret men’s cults in South 

America, but Yolanda Murphy and Robert F. Murphy’s Women 

of the Forest (New York, 1974) and Anne Chapman’s Drama and 

Power in a Hunting Society: The Selk’nam of Tierra del Fuego 

(Cambridge, 1982) provide accounts and interpretations, both 

based on primary research of such cults among the Munduruct 
and Selk’nam. 

Finally, Rituals of Manhood, edited by Gilbert H. Herdt 

(Berkeley, 1982), describes secret men’s cults, this time in the 

New Guinea highlands, which show striking parallels with 
their South American counterparts. 

STEPHEN HUGH-JONES 
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ZAEHNER, R. C. (1913-1974), English Orientalist 

and historian of religions. Robert Charles Zaehner, born 

8 April 1913, began studies in Persian while on a schol- 

arship in classics at Oxford and received a master’s de- 

gree in Oriental languages. After leaving his position as 

research lecturer at Christ Church, Oxford, in 1939, he 

entered government service and was attached to the 

British embassy in Tehran during World War II. He ac- 

cepted appointment as lecturer in Persian at Oxford in 

1950; and, after serving briefly as acting counselor in 

the British embassy in Tehran, he was designated to 

succeed Sarvepalli Radhakrishnan as Spalding Profes- 

sor of Eastern Religions and Ethics at Oxford in 1952, a 

professorship he held until his death on 24 November 

1974. 

At the least, Zaehner was a controversial figure dur- 

ing his remarkably productive two-decade career as 

Spalding Professor, and an altogether equitable assess- 

ment of his substantial publications on mysticism, the 

religions of India, Islam, and the comparative study of 

religions is difficult. If a historian of religion should be 
thoroughly grounded as a specialist in at least one ma- 

jor religious tradition, then Zaehner’s credentials, in 
this respect, can scarcely be criticized: his primary re- 

search on Zoroastrianism, especially evident in his in- 

valuable Zurvan (1955), unquestionably demonstrated 

his specialist’s knowledge. If, too, a historian of reli- 
gions may be expected to learn the original language or 

languages of primary sources in traditions that have 

special significance for his research, then Zaehner’s 
study of Sanskrit in order to read classical Hindu 

sources again adds to his credentials. And, if an unwav- 

ering concern to allow source materials to speak in 
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their own voices is essential to the prospering of serious 

primary and comparative investigations of religions, 

then Zaehner served his field of study well. 

But if it is supposed that proper comparative history 

of religions must be so conducted as almost to render 

invisible the interpreter’s presence, then Zaehner poses 

a problem. He is neither bland nor unobtrusive. In an 

age of increasingly “objective” and almost anonymous 

scholarship, Zaehner seldom left his readers uncertain 

of his position. He lauded, lamented, scolded, praised, 

and condemned. Unquestionably, he took seriously the 

materials he studied. Above all, he seems to have 

wanted the sources to present themselves fully and au- 

thentically and not partially or tendentiously. What 

Zaehner himself took to be authentic, of course, was dis- 

puted on more than one occasion. Thus, for example, 

Zaehner’s struggle with the specter of Sarvepalli Rad- 

hakrishnan’s happy Neo-Hindu universalism provoked 

counterassertions from Zaehner about the theistic di- 

mension of Hindu thought that have been found ex- 

treme by many specialists. 

For Zaehner, his source documents and what they 

represented were alive and not safely dead or distant. 

Misunderstood, his attitude could appear to be no more 

than a throwback to apologetic comparative studies of 

an earlier day. And it often was misunderstood. But in 

fact it seems that—his conversion to Roman Catholi- 

cism in the mid-1940s notwithstanding—Zaehner con- 

ceived his own “mission” to be the pursuit of compara- 

tive religious studies in ways that would not violate the 

uniqueness and integrity of the individual religions he 

studied. Unshakably convinced of the authenticity of his 

own youthful mystical experiences and the truth of his 
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conversion (as he was certain that chemically induced 

altered states of consciousness were worse than bogus 

mysticism), Zaehner was altogether ready to take reli- 

gious documents completely seriously. And, believing 

himself to be a religious man, he had no difficulty ac- 

cepting the existence and (occasionally wrongheaded) 

sincerity of other religious men. 
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documented in Zurvan: A Zoroastrian Dilemma (Oxford, 1955) 

and his more accessible and wide-ranging The Dawn and Twi- 
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G. R. WELBON 

ZAKAT is an Arabic term that literally means “purifi- 
cation,” “sweetening,” and “growth.” In the religious 

terminology of Islam it stands for obligatory charity or 

alms that every rich Muslim should pay to those who 

are poor and in need. Zakat is thus one of the five fun- 

damental duties (rukn; pl., arkan) within Islam. Like the 

daily prayers, fasting during the month of Ramadan, 

and pilgrimage to Mecca, it constitutes an act of devo- 

tion and piety. In the Qur’an, the command for zakdat 

often comes together with that for salat (‘‘prayers”’), and 

one might say (with Jesus, Mt. 22:36) that on these two 

depends all Islam. Salat emphasizes the love of God, 
while zakdt promotes the love and concern for one’s 

neighbor. 

Mindful of the literal meaning of the word, Muslim 

writers never tire of mentioning that zakdt has both a 

kenotic or purificatory purpose and a plerotic or fulfill- 

ment aspect. Zakdt purifies the soul of the giver from 

greed and materialism, and it increases well-being and 
happiness in the society. It confers divine blessings 

upon giver and recipient alike. It is one of the functions 
of the Islamic state to collect zakat from its citizens, but 

when a Muslim lives in a non-Islamic state or the state 

neglects this duty, it remains a personal duty to deduct 

zakat from one’s wealth and to pay it to the poor and 

needy. 
Non-Muslim subjects of thé Islamic state are exempt 

from the zakdat, but the state may collect another tax 

from them in lieu of zakdat. This tax, known as jizyah, is 
levied upon individual non-Muslims in return for the se- 
curity and services rendered to them by the Islamic 

state. According to Islamic law, children, women, old, 

poor, and handicapped non-Muslims are exempt from 

the poll tax, although Muslim rulers have not always 
followed this rule scrupulously. 

Like other religious duties within Islam, zakdt was es- 

tablished by the Qur’a4n and the sunnah (practice, cus- 

toms) of the prophet Muhammad. Later Muslim jurists 

worked out a whole system of zakdat collection and dis- 

tribution, so that it became quite an intricate and com- 

plex religious taxation system. Questions were raised as 
to who should pay the zakat, how much should be paid, 

and how often. The definition of exemptions and rates, 

administrative procedures, and eligibility for distribu- 

tion all generated discussions and a variety of opinions 

in the past and continue to be discussed even now. 

Levies. Zakat is obligatory upon every Muslim, male 

or female, who owns a certain minimum amount (nisab) 

fixed by the shari‘ah, or Islamic law. According to most 

jurists, zakat liability falls basically on wealth in excess 

of nisab, and whosoever owns an amount equal to the 

nisab is liable to pay the zakat. Since the obligations in 

Islamic law are always addressed to those who are 

adult (baligh), sane, and free, the Hanafi legal school 
exempts children, the insane, and slaves from zakdat lia- 

bilities, and zakat is not taken from their properties. 

According to the Sunni schools, any type of wealth or 

agricultural product not meant for personal or house- 

hold use is subject to zakdt, but a house occupied by 

the owner, a reasonable amount of furniture, utensils, 

home equipment, and clothing, a car, or agricultural 

land farmed by the owner remain exempt. Shi'l law 

considers only nine items subject to zakat: gold, silver, 

camels, cows or oxen, sheep, wheat, barley, dates, and 

grapes. Anything other than these nine items is covered 

under the rules of khumus among the Shi‘ah. Khumus is 

one-fifth of one’s total earnings after the deduction of 

personal expenses, and it is to be given to the imam for 
his use and for distribution among the relatives of the 

Prophet (al-sddah, also known as ahl al-bayt). 

The nisab for gold is twenty mithqal (about 85 grams) 

or its equivalent in cash value in the case of banknotes 
and coins. The nisab for silver is two hundred dirhams 

(595 grams). Jewelry for personal use is exempt from 

zakat according to many jurists, but the Hanafi legal 
school considers all jewelry taxable. Items that are held 



for trade purposes may be taxed if the value exceeds the 

nisab of gold. In all these cases the rate of zakat is 2.5 

percent of the total net worth after the deduction of 
loans, personal expenses, and items of personal or 
household use. 

Zakat on animals is explained in greater detail. Here 

the nisab is five camels, thirty cows or oxen, or forty 

sheep. Anything less than this number is exempt from 

zakat. Agricultural produce is taxable at the time of har- 

vest. The zakat for these items is 10 percent if the land 

is irrigated by rain or rivers, but where the land is ar- 

tificially irrigated, the rate is 5 percent only. For pre- 

cious metals, gems, and minerals, the zakat rate is 20 

percent after expenses are deducted. 

Zakat is levied yearly, and it must be paid at the end 

of twelve lunar months after the acquisition of the min- 

imum taxable wealth. For agricultural produce, trea- 

sures, and minerals, zakat should be paid at the time 
these items are acquired. 

Distribution. The Qur’an (9:60) mentions eight cate- 

gories of people who can receive zakdat. (In the text the 

word sadaqdat is used rather than zakdat, but it is inter- 

preted as zakat. Sadaqd@t was later interpreted as volun- 

tary charity to distinguish it from the obligatory zakdt.) 

These include the poor and indigent, those employed to 

collect and administer zakdat, those whose hearts are to 

be reconciled in favor of Islam, slaves seeking to buy 

their freedom, debtors, those engaged in defense of 

faith, and travelers who are stranded and in need of 

help. 

Muslim jurists emphasize that zakat is the right of the 

poor and needy and must be spent in such a way that it 

reaches those who deserve it. It is, therefore, forbidden 

to give zakat to the rich or to one’s own dependents. The 

Prophet also excluded his own family from the list of 

those who may receive zakat in order to preserve the 

impartiality of the institution of zakdt and the dignity 

of his family. 
In modern times efforts are being made to revive the 

institution of zakat and to simplify its calculation and 

administration. Many individual Muslims have always 

continued to pay zakat regularly and scrupulously, but 

Muslim states, especially those that came under colo- 

nial rule, have lost this important institution and even 

after regaining their independence they do not enforce 

collection and payment. Pakistan, Sudan, and Saudi 

Arabia, however, have recently adopted laws to enforce 

zakat. 

BIBLIOGRAPHY 

The most comprehensive modern work on zakdt is Yusuf al- 

Qaradawi’s Figh al-zakat, 2 vols. (Beirut, 1949). Muhammad 

Nejatullah Siddiqi gives detailed bibliographical information 
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on modern discussions in his Muslim Economic Thinking: A 

Survey of Contemporary Literature (Leicester, England, 1981). 

Monzer Kahf’s The Calculation of Zakah for Muslims in North 

America (Gary, Ind., 1978) is a brief but useful work on the 

subject. For one case study of modern legislation on zakdat, see 

The Zakat Manual prepared by the Central Zakat Administra- 

tion of the Pakistani Ministry of Finance (Islamabad, 1982). 

MuZAMMIL H. Sippio1 

ZALMAN, ELIYYAHU BEN SHELOMOH. See 
Eliyyahu ben Shelomoh Zalman. 

ZALMOXIS was the founder, possibly legendary, of a 
priestly line of succession closely linked with kingship 

of the Getae and the Dacians, the northernmost Thra- 

cian peoples of the ancient world. [See Geto-Dacian Re- 

ligion.] Whether he is a figure of legend or of history is 

moot, as are questions of his religious functions. Asso- 

ciated both with priesthood and with kingship, he was 

divinized and became the object of a widespread cult 

among both northern and southern Thracian peoples. 

[See Thracian Religion.] 

Name. The name Zalmoxis is attested by ancient au- 

thors from Herodotus and Plato (fifth-fourth centuries 

BCE) to Diodoros of Tyre (second century cE) and Jor- 

danes (sixth century CE). Herodotus spells the name Sal- 

moxis; Strabo gives it as Zamolxis. The genuine form, 

however, is Zalmoxis, support for which is found in 

such Thracian names as Zalmodegikos and Zelmutas and 

in numerous composites formed with -zelmis, -zelmos, 

and -selmios. Zamolxis is only a metathesis, frequent 

since Strabo (first century BCE), with no parallels in 

Thracian onomastics. 

Porphyry (third century cE) explains the etymology of 

Zalmoxis through the Thracian word zalmos (‘‘skin’; 

Gr., dora), and in supporting this thesis he offers an eti- 

ologic legend that tells of the covering of Zalmoxis at 

birth with a bearskin (Life of Pythagoras 14-15). Dimiter 

Detschew (1957, p. 175) has proved that Indo-European 

correspondents of zalmos also mean ‘‘shield, protec- 

tion,” which is perfectly fitting to both a god and the 

highest priest. But Porphyry also gives another expla- 

nation of the meaning of the name: “foreigner” (Gr., xe- 

nos anér). On this basis Paul Kretschmer compared the 

metathetical form Zamolxis with the Phrygian zemelen 

(“barbarian slave”; Gr., barbaron andrapodon), with Ze- 

melo, the name of a Thraco-Phrygian earth goddess 
(compare the Greek Semele), and with the Slavic zemlja 

(“earth’’) and thus explained Zamolxis as meaning “‘lord 

of men” (for -xis, compare the Avestan xshaya-, “lord, 

king’’). Hence was developed (mainly by I. I. Russu) the 
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theory of the chthonic character of this god, which led 

to the ongoing dispute over his real functions. 

According to Herodotus (Histories 4.94), some Getae 

also gave Zalmoxis the name Gebeleizis or Beleizis, 

which Kretschmer has related to the same Indo-Euro- 

pean root, *g’hem-el- (‘‘earth’’), that he traced in Za- 

molxis. Given that Herodotus spoke about a thundering 

god, Wilhelm Tomaschek corrected the name to Zibelei- 

zis, meaning “thunder sender’ (compare the Lithu- 

anian Zaibas, ‘‘thunderbolt,’’ which has no clear ety- 

mology). More recently, Cicerone Poghirc (1983) has 

proposed, for reasons of textual criticism, the reading 

Nebeleizis, meaning ‘‘god of the [stormy] sky” (compare 

the Slavic nebo, ‘‘sky,” and the Greek nephelé, “‘cloud’’). 

Testimonies. Herodotus (4.95) refers to a story told by 

the Greeks in the Pontic colonies (on the western shore 

of the Black Sea) according to which Zalmoxis was a 

Getic slave of the Greek Pythagoras, who lived in Sa- 

mos. After Zalmoxis was freed, he became wealthy and 

went back to his native country, where he taught the 

northern Thracians the Greek way of life based on Py- 

thagorean ideas about immortality, vegetarianism, and 

so forth (see Strabo, Geography 7.3—5). In his homeland 
Zalmoxis had an andreion built (a room for the exclu- 

sive use of men), where he received the chiefs of the Ge- 

tae and taught them that neither they nor their poster- 

ity would die. This concept of immortality refers in all 

probability to a paradise where warriors would enjoy 

eternal life and everlasting pleasure after death. While 

he imparted this teaching of the afterlife, Zalmoxis had 

an underground chamber constructed. When it was fin- 

ished, he retired to it for three years, during which the 

Thracians mourned his death, but in the fourth year he 

reappeared, showing that death is not irreversible. 

With slight variations, this legend is repeated by sev- 

eral Greek and Latin writers. Herodotus, however, 

opines that Zalmoxis was not a slave of Pythagoras but 

did in fact live long before him. Strabo adds that Zal- 

moxis learned from Pythagoras and from the Egyptians, 

whom he visited. He says that Zalmoxis was a prophet 

who became a priest of the principal god of the Getae 

and an associate of the king; later he was divinized. He 

dwelled in a cave, on the holy mountain Kogaionon, 

where scarcely anyone but the king and his messengers 
could join him (7.3-5). The kingship of Zalmoxis and his 

teaching on immortality are confirmed by Plato (Char- 

mides 156d—e), who adds further that Zalmoxis had 

taught a highly praised method of psychosomatic med- 
icine based on charms (epdidai, 157a). 

Another piece of basic information provided by He- 

rodotus (4.94) concerns the principal rite of the Getae, 

which consisted of killing a messenger every four years 

(or five years, according to Greek computation). A man 

chosen by lot from among the warriors was given a 

message to be delivered to the god. Then he was cast on 

top of three spears. If he died instantly, this was inter- 

preted as a good omen. If he failed to die, the sacrifice 
had to be repeated, and the first messenger was cursed. 
This cursing suggests that purity of some kind was re- 

quired. 
According to the Roman geographer Pomponius Mela 

(first century CE), Getic warriors were not afraid of 

death. Pomponius gives three different explanations for 

their contempt of life, each one believed by some among 

them: belief in metensomatosis (reincarnation); belief 

that the soul survives after death in a happy place; and 

belief that life is worse than death, although the soul is 

mortal. Of these interpretations, only the second refers 
to the genuine teaching of Zalmoxis according to He- 

rodotus (4.95). 

Herodotus’s reference to Zalmoxis/Gebeleizis intro- 

duces the latter as a heavenly god. This description is 

supported by the claim that during thunderstorms the 

Getae shot arrows into the sky, thus threatening their 

god (4.94). 

Decaeneus (also known as Dekaineous, Deceneus, and 

Dicineus), a high priest of Zalmoxis during the reign of 

the Getic king Burebista (c. 80-44 BcE), is mentioned in 

an account by Strabo (7.3—-5), his near contemporary. 

According io a Greek commonplace, Egypt was a land 

where wisdom could be acquired, and Strabo also says 

that Decaeneus wandered there and learned soothsay- 

ing (7.3-11). The story that he ordered grape vines cut 

down in the kingdom of Burebista and an allusion to 

the vegetarianism of the Getae may be based on actual 

facts. It is also not impossible that Decaeneus was ac- 

quainted with the idea of metensomatosis, which fits 

well in the Pythagorean pattern of the religion of the 

Getae. An authentic feature of Getic high priesthood 

was Decaeneus’s dwelling in a cave on Mount Ko- 
gaionon (Strabo, 7.3—5). 

Interpretations. The history of the interpretations of 

Zalmoxis is somewhat disappointing. Distinguished 

scholars have disagreed about whether Zalmoxis’s cult 

was a form of monotheism or of polytheism (it was not 

more monotheistic than, let us say, the Cretan cult of 

Zeus Idaeus); about whether Zalmoxis was a god or a 

man, perhaps a religious reformer; and about whether 

he was connected with the earth or with the sky (in fact 

he was associated with both). Spiritualistic evolution- 

ists have tried to show that the cult of Zalmoxis repre- 

sented for the Daco-Roman population a sort of 

primordial revelation and a praeparatio evangelica. Ra- 

tionalists and Marxist evolutionists have tried to dem- 

onstrate that it was, on the contrary, much more “‘prim- 

itive’ than some testimonies indicate. Hadrian 



Daicoviciu, for instance, shared this last hypothesis 
even though it contradicted his own pertinent interpre- 
tation of the calendar temple of Sarmizegetusa Regia 
(modern-day Gradistea Muncelului, Romania), accord- 

ing to which the Dacian priests were steeped in sophis- 

ticated astronomical speculations (Dacii, 2d ed., Bu- 
charest, 1972). 

The excellent study Zalmoxis, the Vanishing God (Chi- 

cago, 1972) by Mircea Eliade put an end to these dis- 

cussions by showing that the testimonies concerning the 

cult of Zalmoxis have to be trusted and interpreted on 
the basis of a close comparison with other religious ma- 

terials. According to Eliade, Zalmoxis was a mystery 

god in whose cult the divinity’s “occultation” and “‘epi- 

phany”’ were celebrated. In his attempt to decipher the 
Greek interpretation of Zalmoxis in its genuine dimen- 

sions, Eliade established important links between Zal- 

moxis and Archaic Greek traditions concerning sooth- 

sayers and medicine men like Pythagoras himself. 

Zalmoxis and the Greek Seers. In the most ancient 

testimonies, Zalmoxis is constantly related to Pythago- 

ras. Pythagorean features of his cult are further speci- 

fied until the times of Strabo and Pomponius. A corpus 
of these features can be established as follows: Zalmoxis 

has an underground chamber built, disappears for three 

years, and then reappears (katabasis, occultation, and 

epiphany); he makes prophecies; he and his priests and 

successors live in a mountain cave, practice psychoso- 

matic medicine, and make astronomical computations; 

there is among the Getae a group of ascetics who live in 

poverty and continence, abstaining from animal food. 

The core of the Zalmoxean teaching is the doctrine of 

immortality of the soul, which should actually be inter- 

preted as a promise to the brave warriors that they 

would survive in paradise. Later, some among the Ge- 

tae may have been acquainted with the idea of meten- 
somatosis. All this sounds so Pythagorean that the 

Greeks were even disposed to understand the less at- 

tractive practice of human sacrifice without much ethi- 

cal comment. 
One of the false problems connected with Zalmoxis 

that has received much attention from scholars is 

whether the god—if he was a god at all—ought to be 

interpreted as a chthonic or as a heavenly divinity. In 

fact, from the perspective of the history of religions, this 
is not a logical contradiction, since divinities of the sky 

can be strongly connected with the earth, and vice 

versa. Furthermore, even in Greek religion, which is 

usually the model according to which Zalmoxis is inter- 
preted, such heavenly divinities as Zeus and Apollo 

were worshiped in caves, whereas such a typically 

chthonic divinity as Persephone was associated very 

early with heavenly immortality. Pythagoras himself, 
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who was apparently connected with Apollo of Hyper- 

borea, is also the character who descends to the under- 
world and who exhibits important features that estab- 

lish his relationship with a chthonic goddess, or “great 

mother.” Zalmoxis’s “Pythagorean” structure connects 

him with both the earth and the sky. 

Among the Greek characters belonging to the same 

class of seers, soothsayers, medicine men, and semidi- 

vinities as Pythagoras, the one who most closely resem- 

bles Zalmoxis is Epimenides of Crete, worshiped as a 

god in a local cult. Epimenides is said to have dwelled 
in the grotto of the infant Zeus on Mount Ida, where he 

slept for several decades. He avoided food and used only 

a plant called alimos, or hungerbane, to keep hunger in 

abeyance. He could foretell the future, he practiced pu- 

rifications, and he was able to remember his previous 

existences as a human being. In one of these incarna- 

tions he was Aeacus, brother of Minos, who was a son 

of Zeus. Minos visited his godly father in the Idaean 

cave every eight years, and thus it is not surprising that 

Epimenides used this place for incubation. During his 

catalepsy, his soul was reported to be together with the 

gods, listening to their speeches. 

According to another legend, once when Epimenides 

was about to dedicate a sanctuary to the nymphs a 

heavenly voice instructed him to dedicate it to Zeus in- 

stead. This could be interpreted as an indication that 

the Idaean cave did not belong to the sphere of influence 

of those divinities who normally preside over such 

places, that is, the nymphs, but to the heavenly god par 

excellence, Zeus. In fact, Epimenides was considered a 

“new infant” (neos kouros), the Idaean Zeus reborn. It 

is, then, no surprise to learn that he was the guide of 

Pythagoras when the latter descended into the Idaean 

cave. Nor is it surprising that Epimenides, the author 

of oracles and theogonies, worshiped by the Cretans as 

a god, was nevertheless transformed by the Neoplatonic 

Iamblichus (c. 250-330 ce) into a pupil of Pythagoras in 

precisely the same way as this happened with Zal- 

moxis; among Greek seers of pre-Socratic times Pythag- 

oras was simply more famous than Epimenides. 

The chthonic side of Epimenides is revealed by his 

dwelling in a cave and by his relationship with the 

nymphs. In the legends of Pythagoras and Zalmoxis this 

chthonic side is revealed by a detail that has only re- 

cently received a consistent interpretation. Walter 

Burkert (1972) has shown that Pythagoras was probably 

viewed as a representative of the chthonic goddess De- 
meter, a hypothesis confirmed by the tradition that Py- 

thagoras once exhibited a ‘‘golden thigh.” This probably 

means that the legend attributed to Pythagoras a tattoo 

on his thigh, which was the mark, or seal, of the Ana- 

tolian great goddess. At the same time it was an indi- 



554 ZAMAKHSHARI, AL- 

cation that Pythagoras could travel to Hades (Burkert, 

1972, pp. 160-161). 
In his Life of Pythagoras (15), the Neoplatonist Por- 

phyry reports a strange legend according to which Zal- 

moxis was a disciple of Pythagoras; at the time of the 

revolt of the citizens of Croton against Pythagoras, Zal- 

moxis was captured by bandits who tattooed him on his 

face, which he kept covered ever after. This brief ac- 

count seems to be extremely important, since tattooing 
among southern Thracian nobles is attested as early as 

Herodotus (5.6) and confirmed by several testimonies, 

and yet Artemidorus of Ephesus (fl. 100 BcE) reports 

that, whereas the southern Thracian nobles had their 

children tattooed, the Getae tattooed only the children 

of their slaves. From a fragment attributed to Clearchus 

of Soloi (sixth century BCE) one could infer that Getic 

women were tattooed over the whole body. The rheto- 

rician Dio Chrysostom (first century CE) specifies that 

only the wives of Thracian nobles were tattooed, with 

red-hot irons. 
Tattooing among the Thracians was probably a reli- 

gious mark; among the northern Thracians, the Getae 

and the Dacians, it could have been associated with the 

pain once inflicted upon Zalmoxis by his captors. Since 

tattooing among the Getae is twice mentioned in rela- 

tionship to slavery, one could infer that the ancient leg- 

end making Zalmoxis a slave was based on this char- 

acter’s genuine myth, which might have originally 

included suffering and imprisonment. Plutarch of Chaer- 

onea (first century CE) reports that the Thracians tat- 

tooed their women in order to avenge the sufferings in- 

flicted by Thracian women upon Orpheus. Plutarch, 

who was far better acquainted with Orpheus than with 

Zalmoxis, could have misinterpreted here an actual tra- 

dition connected with Zalmoxis. It is possible to a cer- 

tain extent to state that the Getae tattooed their slaves 

and perhaps their wives as a religious record and pos- 

sibly as revenge for the mark impressed upon Zalmoxis 

while he was a captive. 

Much less convincing is the interpretation of Rhys 

Carpenter in his Folk-Tale, Fiction, and Saga in the Ho- 

meric Epics (Berkeley, 1946), which is based on the tes- 

timony of Porphyry (Life of Pythagoras 14), according to 

which a bearskin was put on Zalmoxis at his birth. Ac- 

cording to Carpenter, Zalmoxis actually was a bear, 

whose hibernation (i.e., occultation) was taken by the 

Getae as a religious model. 

Conclusion. God or man, possibly also a religious re- 

former of the Getae, Zalmoxis fits almost perfectly into 

the Pythagorean pattern of a Greek seer and medicine 

man like Epimenides, who was also worshiped as a god. 
His myth is scarcely known, but it could have contained 

an episode of captivity and, possibly, suffering. Ritual 

tattooing among the Getae was related to this episode, 
and might have been inflicted upon slaves and women 

as an expiation of a mythical sin. Zalmoxis probably 

taught immortality for valiant warriors. He was wor- 

shiped in a grotto, which’might have played an impor- 

tant part in the initiation of priests and warriors. A 

chief priest, his representative in the grotto, was consid- 

ered a prophet, and he gained such influence in political 
matters that the state of Burebista could be properly 
called a theocracy. A sanctuary, possibly the old sanc- 

tuary with an underground chamber at Sarmizegetusa 

Regia, described by Ion Horatiu Crisan in Burebista and 

His Time (Bucharest, 1977), was provided with a subter- 

ranean room, a substitute for the grotto. This indicates 

that the legend of the occultation of Zalmoxis referred 

to by Herodotus was connected with the existence of 

such an ancient sanctuary. 
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IOAN PETRU CULIANU and CICERONE POGHIRC 

ZAMAKHSHARI, AL- (an 467-538/1075-1144 ce), 

fully Abi al-Qasim Mahmid ibn ‘Umar al-Zamakh- 
shari; Muslim philologist and Qur’an commentator. 

Born in Khorezm in northern Persia, al-Zamakhshari 

traveled little outside his native province except for sev- 

eral years spent studying and writing in the holy city of 
Mecca. He was a native Persian speaker, but he believed 

strongly in the superiority of the Arabic language and 

excelled in Arabic philology. According to various his- 

torical records, he wrote some fifty works; thirty of 

these are known to exist today, a majority of which 

have been published in the original Arabic. Most of 



these works deal with the Qur’an or the Arabic lan- 
guage in general. 

Al-Zamakhshari’s major work, and the one for which 

he is most famous, is his book of Qur’an interpretation 
(tafsir), Al-kashshaf ‘an haqa’iq ghawamid al-tanzil (The 

Unveiler of the Realities of the Secrets of the Revela- 

tion), a work completed during a two-year stay in 

Mecca around 1134. The work is a phrase-by-phrase 

philosophical and philological commentary on the en- 

tire text of the Qur’an, written in a concise, careful, and 

somewhat difficult style. Notable is its lack of tradition- 

oriented material; virtually no reports are attributed to 

the early authorities on interpretation; rather, all com- 

ments are directly stated with no concern for their au- 

thority in the past. Generally, al-Zamakhshari presents 

first what he considers to be the obvious meaning of a 

verse and then notes other possible interpretations on 

the basis of grammar and textual variant readings, 

while always paying full attention to the notion of the 

rhetorical beauty (i7az) of the Qur’an. 

The distinctiveness of al-Zamakhshari’s Qur’4n com- 

mentary lies in his Mu‘tazili theological leanings. 

Beginning in the tenth century, the Mu‘tazilah were 
apparently a powerful theological force in al- 

Zamakhshari’s birthplace. He states explicitly that Al- 
kashshaf was written in order to provide the needed 

comprehensive Mu‘tazili commentary to the Qur’an. 

The most obvious result of this theological position in 

the commentary is the way in which he resolves appar- 

ent conflict between various verses of the Qur’an. The 

Mu‘tazili doctrines of the unity and justice of God and 

the consequent ideas of the human free will and the 

need to deanthropomorphize the Qur’an become the 

prime themes of the distinctive passages of interpreta- 

tion. A typical example is found in his treatment of 

surah 6:125: 

Whomever God desires to guide: those upon whom God be- 

stows his benevolence, which only happens with those who 

are worthy. He expands his breast to Islam: bestowing his be- 

nevolence on them so that they long for Islam, and their 

souls feel at home there, and they desire to be Muslims. 

Whomever he desires to lead astray: those whom God leaves 

alone and wishes to abandon to their own deeds. What is 

meant is one who is not worthy of his benevolence. He makes 

his breast narrow, tight: He keeps his benevolence from 

them, so that their hearts harden, and they refuse and resist 

truth, and thus faith finds no path into them. 

Here the emphasis is always upon the prior moral con- 

dition of the individual, to which God responds by en- 

hancing the condition that the individual has already 

chosen. 

Likewise the doctrine of the created Qur’an (as op- 

posed to the orthodox dogma of the preexistent, un- 
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created Qur’an) is present throughout al-Zamakhshari's 

work; apparently Al-kashshdf originally began, ‘Praise 

be to God who created the Qur’an,’ but this was 

changed to ‘God who gave” or ‘God who sent down” in 

order to temper the tone somewhat. 

Despite its theological argumentation, al-Zamakh- 

shari’s Qur’4n commentary has been widely read and 

copied, especially in the eastern parts of the Islamic 

world. The work has consistently been subject to both 

explication and attack by later authors, who have pro- 

vided many supercommentaries and derivative com- 

mentaries. The work by al-Baydawi (d. sometime be- 

tween 1286 and 1316), Anwar al-tanzil wa-asrar al-ta’wil 

(The Lights of the Revelation and the Secrets of the 

Interpretation), is the most famous attempt to distill the 

essence of al-Zamakhshari’s work while attempting to 

omit those views which were reprehensible to ortho- 

doxy. For the Mu‘tazilah, on the other hand, Al-kashshaf 

represents the peak of intellectual achievement in 

Qur’an commentary. 
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ZARATHUSHTRA, founder of the religion known 

as Zoroastrianism or Mazdaism (from Mazda or Ahura 

Mazda, the name of the god prophesied by Zarathush- 

tra). The etymology and history of Zarathushtra, the 

Avestan and oldest form of the name, are uncertain, 

both in the various Iranian languages and in related 

forms elsewhere. There may have been an Old Persian 

form, Zara-ushtra, from which the Greek form, Z6- 

roastrés, may be derived, and there may have existed 

an Old Iranian form, Zarat-ushtra, to which may be 

linked the Middle Iranian Zrdrwsht, several Middle Per- 

sian forms (such as Zrtwsht), and the New Persian Zar- 

dusht. We can state with certainty only that the sec- 

ond half of the name, ushtra, means “camel.” The form 

Zoroaster, derived from the Greek Zéroastrés, was used 

traditionally in European culture until the eighteenth 

century, when Zarathustra, closer to the original (and 

as found in Nietzsche), came into common use after the 

rediscovery of the Avesta, the collection of sacred books 

of Zoroastrianism, and the resulting studies in Iranian 

philology. [See Avesta.] 

Notwithstanding the great and continued popularity 

of Zarathushtra, even in Western culture, the sources 

available to us are few, extremely fragmented, and het- 

erogeneous. Our principal sources are the five Gathds 

(“songs”), attributed to Zarathushtra himself and in- 

cluded in the Yasna section of the Avesta: Gatha Ahu- 

navaiti (Yasna 28-34), Gathad Ushtavaiti (Yasna 43-46), 

Gatha Spentamainyu (Yasna 47-50), Gdatha Voku- 

khshathra (Yasna 51), and Gathaé Vahishtdishti (Yasna 

53), the last of which was probably written after the 

prophet’s death. 

Other sources of considerable, albeit varying, impor- 

tance are the Younger Avesta and the remaining Zo- 

roastrian religious literature, in particular the Pahlavi 

texts of the ninth and tenth centuries ce. Although the 

Achaemenid inscriptions (sixth to fourth centuries BCE) 

never mention Zarathushtra, he is mentioned by some 

Greek sources of the time (not, however, by Herodotus, 

who seems unaware of him). 

The Avesta does not provide any direct or explicit 

data concerning the true chronological history of Zara- 

thushtra. But the text is useful in an indirect way, as it 

clearly implies that the environment in which Zoroas- 

trianism arose was not that of Iran under the Medes or 

the Persians. The Greek sources, on the other hand, do 
provide some information concerning the time of Za- 

rathushta, although from a historical point of view they 

are unreliable. Some place him six thousand years be- 

fore Plato or Xerxes, some five thousand years before 

the Trojan War (Xanthus of Lydia, Eudoxus of Cnidus, 

Hermippus, Hermodorus, Aristotle, Plutarch, Diogenes 

Laertius, and Pliny). The account by Xanthus of Lydia, 

however, has also been interpreted by some to mean six 

hundred, rather than six thousand, years before the ex- 

pedition of Xerxes against Greece. This interpretation is 
favored by Diogenes Laertius; who makes reference to 

Xanthus, but although a few scholars (A. S. Shabazi, 

Helmut Humbach) have recently attempted to rehabili- 

tate it under various pretexts, it is generally rejected. 

Although the historical value of the Greek sources is 

negligible, they are nonetheless important in that they 

show that the millenarian doctrine of the history of the 
cosmos had already been developed in Iran by the 

Achaemenid period, as the above account would seem 

to demonstrate. They also show that by this time Za- 

rathushtra was already seen as an almost mythical fig- 

ure, one from an extremely distant past. All of this leads 

to the conclusion that the prophet could not have be- 

longed to a historical period contemporary with, or 

even close to, that of the Achaemenids. 

Later Zoroastrian sources, the Pahlavi texts, do pro- 

vide an absolute chronology for Zarathushtra, one that 

was also accepted by some Arab authors. According to 

these sources, Zarathushtra lived 300 or 258 years be- 

fore Alexander. Again, scholars are divided on the valid- 

ity of the chronology; some view it as historically reli- 

able while others believe that it is devoid of historical 

justification. The most convincing arguments, however, 

seem to support the latter position. The figure of 258 

years is accurate only on the surface because it repre- 
sents, in fact, the more general one of 300, which was 

employed by Sasanid propagandists to locate Zara- 

thushtra’s lifetime roughly around the beginning of Ira- 

nian domination. For a number of reasons connected 

with complex problems inherent in the Iranian chronol- 

ogy, there was also a desire on the part of the Sasanid 

propagandists to avoid any millenarian threat. In this 

context, Zarathushtra, whom tradition places early in 

the ninth millennium after the beginning of the cosmos, 

converted Vishtaspa at the age of forty-two, and Vish- 

taspa’s conversion was viewed by some as the begin- 

ning of the millennium (thus explaining the double date 

of 300 and 258 years before Alexander). 

Given the unreliability of the few available sources, 

we are forced to reconstruct an absolute chronology on 

the basis of other elements, principally on the conten- 

tion that Zarathushtra must have lived a few centuries 

before Cyrus the Great, Cambyses, and Darius, as there 

is no mention in the Avesta of the great political 

achievements that took place in western Iran in the 

middle of the first millennium sce. Nor is there any 

mention of the history of that period, which was to lead 
Iran to a position of such predominance. At the same 

time, for a number of reasons, going back much further 

in history would not be justified. Consequently, the tra- 



ditionally accepted theory placing Zarathushtra around 

the beginning of the first millennium BcE appears to be 
the most legitimate. 

As to Zarathushtra’s land of origin, many scholars 

agree, on the basis of valid arguments, that he must 

have come from eastern Iran. Some have held that he 

was a Mede, largely because of a late Iranian tradition 

linking Zarathushtra with Azerbaijan, but also because 

of linguistic reasons, based on the language of the 

Avesta. This hypothesis, however, should be discarded, 

as we can suppose, both on historical and linguistic 

grounds, that Zarathushtra came from the east, even 

though we do not know precisely from which region. 

There is a considerable variety of opinion on this partic- 

ular matter, including the improbable view that he 

came from Chorasmia, or present-day Khorezm, or 

from a wider Chorasmian region, reaching as far as the 

oases of Merv and Herat. Most likely, however, Zara- 

thushtra’s land of origin is somewhere in the vast area 

stretching from the Hindu Kush mountain range to the 

more southern reaches of Seistan, an area covering the 

ancient regions of Bactria and Arachosia (modern Qan- 

dahar), as well as Drangiana (the area of lake Hel- 

mand). It would thus be located in what is now Afghan- 

istan or in the border regions of Iran. 

Zarathushtra himself tells us that he belonged to the 

priestly caste (Yasna 33.6). He was a zaotar (cf. Sanskrit 

hotr), that is, a priest belonging to a specific group con- 

nected with a school that produced very elaborate and 

learned religious poetry. Even in the so-called Younger 

Avesta he is described as an a@thravan (Yashts 13.94), a 

more general term encompassing the entire priestly 

caste. To enter it he had undergone a long and rigid 

training, which he used to lend dignity (as in the 

Gathds) to the contents of his new message, the product 

of a great and original ethical mind. 

Zarathushtra also belongs to that venerable priestly 

tradition, linking India to Iran in another way, by center- 

ing his teachings on the praise of the ashavan, or “‘pos- 

sessor of asha,” that is, the one who, as in the Vedic 

rtavan, seeks truth and masters it, thus becoming as- 

havan in this life—almost an initiate—and blessed after 

death. Any good follower of such teachings seeks the 

“vision of asha,” just as those choosing the right path 

in Vedic India aspired to the “vision of the Sun,” a man- 

ifestation of rta. Behind these concepts and this lan- 

guage lies the great tradition of “Aryan mysticism,” 

that is, of Indo-Iranian mysticism. 

Zarathushtra’a greatness, however, does not lie in his 

having belonged to a particular religious tradition. 

Rather, it lies in the innovation and strength of his mes- 

sage, which was in itself a break in the tradition, one 

that forcefully and effectively introduced two great rev- 
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olutionary ideas: dualistic monotheism (the Wise Lord 

who fathers two twin spirits, the beneficent and the 

evil); and the expectation of a transfiguration (Av., Fra- 

shokereti; Pahl., Frashgird) of life and existence. [See 

Frashokereti.] 

Both his monotheistic and dualistic ideas and his par- 

ticular soteriological doctrine deeply separate Zara- 

thushtra’s teachings from the Indo-Iranian traditions of 

his upbringing. They exemplify his rebellion against a 

formalistic and ritualistic religion that did not provide 

adequate answers to the problem of evil. Because of his 

basic tenets, Zarathushtra, who advocated an inward 

religiosity and the right of the individual to resist the 

imperatives of tradition, can be numbered among the 

greatest of religious figures. 

Another original facet of Zarathushtra’s message, one 

that is not easy to understand but which, however, 

holds the key to a deeper understanding of the complex 

intellectual and poetic structure of the Gathds, is the 

doctrine of the Amesha Spentas, the “beneficent immor- 

tals.” These are spiritualizations of the abstract notions 

of good thought, best truth, desirable power, bounteous 

devotion, wholeness, and immortality, all of which op- 

erate according to a system of interrelations and corre- 

lations and can simultaneously be the manifestations of 

a divinity and of a human virtue. [See Amesha Spentas.] 

Other than the names of his father, Pourushaspa 

(‘possessing gray horses’’), and of his mother, Dughdova 

(‘one who has milked”), we know almost nothing of Za- 

rathushtra’s life. A late Pahlavi text also gives the 

names of four brothers. According to tradition, Zara- 

thushtra left home at the age of twenty, and at thirty he 

was subject to a revelation, both through an intense and 

powerful inspiration and through a vision. Only after 

ten years had passed, however, did he succeed in con- 

verting a cousin of his, Maidhyoimah, to his beliefs. He 

was strongly opposed in his native land by kavis, kara- 

pans, and usijs, priestly groups associated with tradi- 

tional teachings and practices. This hostility caused 

him to leave his region (Yasna 46.1) and to seek refuge 

at the court of Kavi Vishtaspa, a ruler who had been 

converted to the new religion together with his wife, 

Hutaosa, when the prophet, according to tradition, was 

forty-two years old. We also know the name of a son, 

Isat Vastra (‘‘desiring pastures”’), and of three daughters 

born of his first wife, as well as the names of two more 

sons, Urvatatnara (‘“commanding men’) and Hvare- 

cithra (‘‘sun-faced”), born of his second ‘wife, HvG6vi, a 

member of the influential Hvégva (‘possessing good cat- 

tle’) family. Two other figures belonging to the Hvogva 

family are mentioned: Frashaoshtra and Jamaspa, the 

former as Hvévi’s father, and the latter as the husband 

of the third daughter of the prophet, Pouruchista (“very 
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thoughtful”), whose wedding is celebrated in the fifth 
hymn in the Gathds (Yasna 53). Again, according to tra- 

dition, Zarathushtra died at the age of seventy-seven. 

He was assassinated by a karapan, a priest of the old 

religion, who belonged to the Tairya tribe and was 

called Tar i Bradrés (his name is known only in the Pah- 

lavi form). 

The paucity of information on the prophet’s life is 

compensated by a tradition, rich in legendary detail, 

that arose through the centuries in Zoroastrian com- 

munities. The main texts documenting the tradition are 

the seventh book of the Dénkard, a Pahlavi work dating 

from the ninth century cE, as well as passages from 

other Pahlavi texts and a New Persian work from the 

thirteenth century, the Zaradtusht-nadma (Book of Zara- 

thushtra), written by Zaratusht-i Bahram-i Pazhdt. 

Mythical and ritual elements prevail in the later leg- 

ends about Zarathushtra, which idealize him into a 

symbol and make him the archetype of the perfect man. 

Zarathushtra’s great popularity in the ancient world 

continued throughout the Renaissance until the En- 

lightenment. During the Classical and Hellenistic peri- 

ods he was viewed as a wise man, a typical representa- 

tive of an ‘“‘alien wisdom,” a master of the secrets of 

heaven and earth, a seer, astrologer, psychologist, and 

wonder worker. Pythagorean thinkers went so far as to 

see the influence of Zarathushtra on Pythagoras himself, 

and the Academicians always openly admired the Per- 

sian thinker who founded the school of the Magi and 

advocated a doctrine of dualism. Earliest Christianity 

viewed Zarathushtra as a precursor of the Christian 

faith, one who not only prophesied, as had the biblical 

prophets, the advent of the Messiah but also predicted 

the supernatural sign of his coming, the star that was 

to appear in the East and guide the three Magi to the 

manger in Bethlehem. [See Magi.] This Christian inter- 

pretation is derived from the Zoroastrian doctrine of 

the Saoshyant, the Savior of the Future. [See Sao- 

shyant.] Later, however, religious struggles arose during 

the Sasanid empire in Persia (third to seventh centuries 

cE), which linked the spread of Christianity with the Ro- 

man empire. Zarathushtra’s popularity in the Christian 

world began to decline. The Iranian prophet, who had 

been praised often by the gnostic schools and who had 

been seen by Mani as one of the three great messengers 

from the past, was now seen, instead, as a leader of im- 

posture and heresy, a teacher of the diabolic arts of 

witchery. But during the Renaissance and the Enlight- 

enment, European cultures reverted to the image of 

Zarathushtra that had come down through Classical 

and Hellenistic antiquity. He was viewed, once again, 

as a great and wise man, as the author of the Chaldean 

Oracles and probable inventor of Qabbalah, as a teacher 

of astrology, as a possible bridge between Christianity 

and Platonism, and, at times (as in Voltaire), as a sym- 

bol of non-Christian wisdom. 

After Western philology rediscovered Zarathushtra 

during the eighteenth and nineteenth centuries, Fried- 

rich Nietzsche, in an intentional paradox, gave the 

name Zarathustra to the hero of his work Also sprach 

Zarathustra (1883-1892). Nietzsche saw the Iranian 

prophet as the first to have discovered the true motive 

force underlying all things, that is, the eternal struggle 

between good and evil. 

[See also Zoroastrianism.] 

BIBLIOGRAPHY 

Many important studies concerning Zarathushtra have been 

gathered (and translated into German) by Bernfried Schlerath 

in Zarathustra (Darmstadt, 1970), ‘“Wege der Forschung,’ vol. 

169, in which the work of Herman Lommel is given wide space. 

A long review, full of original views, was written about this 

volume by Geo Widengren in Géttingische gelehrte Anzeigen 

231, pp. 52-85. 

A number of monographs focus on various special topics 

concerning Zarathushtra. On his name and its various forms, 

see M. Mayrhofer’s Iranische Personnennamenbuch, vol. 1, fasc. 

1 (Vienna, 1977), pp. 105-106. On the legend of Zarathushtra 

in Pahlavi and post-Islamic literature, see Marijan Molé’s La 

légende de Zoroastre selon les textes pehlevis (Paris, 1967) and F. 

Rosenberg’s Le livre de Zoroastre (Saint Petersburg, 1904). On 

the figure of Zarathushtra during Classical and Hellenistic an- 

tiquity, as well as during early Christian times, see Joseph Bi- 

dez and Franz Cumont’s Les Mages hellenisés: Zoroastre, Os- 

tanés et Hystaspe d’aprés la tradition grecque, 2 vols. (Paris, 

1938), and Giuseppe Messina’s I Magi a Betlemme e una predi- 

zione di Zoroastro (Rome, 1933). Concerning the figure of Zara- 

thushtra in Western culture and in the first studies in Iranian 

philology, see Jacques Duchesne-Guillemin’s The Western Re- 

sponse to Zoroaster (1958; reprint, Westport, Conn., 1973), 

chaps. 1-2, and, by the same author, La religion de I’Iran ancien 

(Paris, 1962), chap. 4. 

In addition to these studies, the following works may be prof- 

itably consulted. 

Bartholomae, C. Zarathustras Leben und Lehre. Heidelberg, 

1924. 

Boyce, Mary. A History of Zoroastrianism, vol. 1. Leiden, 1975. 

Duchesne-Guillemin, Jacques. Zoroastre: Etude critique avec 

une traduction commentée des Gatha. Paris, 1948. 

Gnoli, Gherardo. Zoroaster’s Time and Homeland: A Study on 

the Origins of Mazdaism and Related Problems. Naples, 1980. 

Henning, W. B. Zoroaster, Politican or Witch-Doctor? Oxford, 

1951. 

Hinz, Walther. Zarathushtra. Stuttgart, 1961. 

Humbach, Helmut. A Western Approach to Zarathushtra. Bom- 

bay, 1984. 

Klima, Otakar. Zarathushtra. Prague, 1964. 

Molé, Marijan. Culte, mythe et cosmologie dans I’Iran ancien. 

Paris, 1963. 



Nyberg, H. S. Irans forntida religioner. Stockholm, 1937. Trans- 
lated as Die Religionen des alten Iran (1938; 2d ed., Osna- 
briick, 1966). 

Rudolph, Kurt, “Zarathustra, Priester und Prophet.” Numen 8 
(1961): 81-116. 

GHERARDO GNOLI 

Translated from Italian by Ughetta Fitzgerald Lubin 

ZAWIYAH. See Khanaqah. 

ZEALOTS. The Zealots were Jewish revolutionaries in 
first-century Judaea whose religious zeal led them to 

fight to the death against Roman domination and to kill 
or persecute Jews who collaborated with the Romans. 

Scholars disagree as to whether the name Zealots des- 

ignatéd all revolutionary groups of the first century or 

only one of the factions active during the Roman-Jewish 

War of 66—70 cE. Josephus Flavius (37-c. 100 cg), the 

Jewish general who surrendered to the Romans and 

whose official Roman history of the war furnishes the 

major source, is ambiguous in his use of terminology. 

References in the New Testament, the Pseudepigrapha, 

and the rabbinic literature add to the confusion. 

In 6 cE, Judah (Yehudah) the Galilean showed zeal for 

God’s law and land when he led a revolt against the 

Roman census in Judaea. He and his followers fought to 

cleanse the land by taking vengeance against Jews who 

cooperated with the Romans. Judah considered such co- 

operation to be idolatrous recognition of a lord (Caesar) 

other than God. By such vengeance, he and his follow- 

ers sought to appease God, who would thereby honor 

their cause against the Romans. The revolt failed, but 

Judah had originated the so-called Fourth Philosophy 

(‘‘No Lord but God’) based on the first commandment. 

Judah’s followers emerged again after all of Judaea be- 

came a Roman province in 44 cE. Their subsequent rev- 

olutionary actions against the corrupt and incompetent 

authorities contributed to the outbreak of war in 66 CE. 

Josephus usually refers to Judah’s group as Sicarii, af- 

ter the sikkah (‘‘dagger’’) used in assassinations. 

For the war period, Josephus identifies (in addition to 

the wartime government) five revolutionary groups, 

each with its own social and geographic origins, moti- 

vations, methods, and goals. (Not all the groups shared 

a “zealous” mentality, and they usually cooperated only 

when confronted with a common enemy.) 

1. The Sicarii fought for ‘““No Lord but God” under the 

messianic leadership of Judas the Galilean’s descen- 

dants. When other revolutionary groups forced them 

out of Jerusalem in 66 cE, they spent the war on Ma- 
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sada, where in 74 cE they chose suicide rather than 

capture by the Romans. 

2. The Zealots, primarily priests from Jerusalem and 

the Judean peasantry, declared war by stopping the 

official sacrifices for Caesar. Later, under democratic 

leadership, they occupied the Temple, chose a high 

priest by lot, and, in 68 cE, overthrew the wartime 

government. 

3. John of Giscala (Yohanan ben Levi), leader of a Gal- 

ilean contingent, gained the confidence of the war- 

time government, which he then betrayed to the 

Zealots. 

4. Simeon bar Giora, from Gerasa in the Decapolis, 

raised an army of freed slaves and peasants, then 

overran Idumea. In 69 cE, he was joined by some no- 

bles and seized most of Jerusalem. A messianic 

strongman, Simeon led the defense of Jerusalem in 

70 CE. 

5. The Idumeans, a local militia, helped the Zealots to 

overthrow the provisional government. 

Major scholarly controversies, arising primarily from 

the biased and often unreliable accounts of Josephus (in 

The Jewish War, as well as his Jewish Antiquities and 

The Life), have centered on the ancient usage of the title 

“Zealot,” on the extent of religious zeal among the rev- 

olutionaries and the populace, and on the relative im- 

portance of social, economic, political, and religious 

factors in the war effort. 
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Zealot movement and yet appreciate the uniqueness of each 

revolutionary group. 

Davip M. RHoaDs- 

ZEME. In Baltic religion, earth (Latv., zeme; Lith., 

zeme) is sacralized. On this basis, the Latvian goddess 

Zeme and the Lithuanian goddess Zemyna (diminutive, 

Zemynele) evolved. Called in Latvian Zemes Mate 

(“earth mother’’), she takes a central place in the reli- 

gious system of the Baltic peoples. Attested by Tacitus, 
who reports that the ancient Balts venerated a deum 

matrem, her role is determined by her femininity: like 

a mother she is connected with the promotion of fertil- 

ity. Everything in nature that is born, grows, and dies 

belongs to her. Thus man, too, is drawn into this all- 

embracing cult, beginning at birth and ending with 

death. 
Description of Zeme as mate is dependent on which 

of a variety of mother roles she plays, a variety that 

can be seen particularly clearly in Latvian traditions. 

Here appear such descriptions as Lauku mate (‘‘field 

mother”), Meza mate (‘forest mother’), Kriamu mate 

(“bush mother’’), Ogu mate (“berry mother’), and Sénu 

mate (‘‘mushroom mother’), among a number of others. 

In the main, these are poetic personifications of aspects 

of nature without any religious connotations. The jux- 

taposition of religious and poetic personifications is a 

well-known occurrence, but this does not deny that in 

differentiating the variety of functions of Zeme as mate, 

new beings are created. These then become independent 

and assume the particular specialized function that is 

appropriate in a given tradition. 

The central place of Zeme is revealed especially in 

cultic practices; together with those of Laima, these are 

the most fully developed in Baltic religion. There was, 

for example, a notion that children are created from 

springs, lakes, trees, and hills, all places that are con- 

nected with the earth. It is therefore understandable 

that at the birth of a child offerings were made to Zeme. 

These offerings were placed either by trees and stones 

close to the home or were thrown into the hearth fire. 

The offerings were accompanied by prayers: ‘‘My dear 

earth, my mother, sustain me, feed me.’”’ More wide- 

spread still were rituals concerned with encouraging 

fertility in both crops and animals. Thus, at the com- 

mencement of work in the fields in spring, the farmer 

plowed a piece of bread into the first furrow. On this 

day, too, a special meal was eaten at which the first 

measure of ale was thrown on the earth together with a 

small piece of meat. In the spring, when the animals 

were sent out to pasture for the first time, offerings were 

made, normally eggs, a special gruel, and ale. The en- 

tire household, led by the paterfamilias, joined in the 

sacral meals, for which a piglet or cockerel was occa- 

sionally slaughtered. ‘ 
More frequent still were rituals connected with the 

gathering of the harvest in autumn. After the last sheaf 
had been taken in, bread and salt were buried in the soil 
in its place, to the accompaniment of a prayer: “Dear 

earth, as you have given, so also do I give to you.” A 

kind of cultic drama, in two parts, was then enacted. 

The first part, in which the female head of the house- 

hold also generally participated, took place in the field. 
A festive meal was eaten, including special cakes, and, 

as at all country feasts, ale was drunk. This meal of 

thanksgiving was made festive by singing and dancing. 

The songs were commonly characterized by bravado di- 

rected at neighboring farmers who had not yet suc- 
ceeded in harvesting their crops. After the feast, the par- 

ticipants returned home crowned with garlands made 
from ears of grain and bearing their tools, scythes and 
rakes, similarly decorated. The second part of the 

drama took place at the homestead. At the gate, the 

workers were met by the head of the household, who 

offered them a drink, usually ale, but often vodka in a 

later tradition. Afterward, the festivities continued in- 

side the house, with more singing and dancing. 

This résumé of the fertility cult of the Baltic earth 
mother shows that it embraced the countryman’s whole 

life from the time of his birth, including all aspects of 

his activities at work. The practice of customary rites 

attests to the fact that by following them the individual 

believed that he secured the patronage of Zeme, the 

mother goddess. So intensive was this cult that even 

until the eighteenth century country people first said 

prayers to the earth and then kissed it both in the morn- 

ing, at the beginning of their work, and in the evening, 

when their work was done. In these religious instances, 

the holy earth is the mother of all life. As the extensive 

collection of nineteenth- and twentieth-century folklore 

materials demonstrates, this understanding was never 
completely lost, in spite of centuries of Christian mis- 
sionizing. 

Complementing this positive aspect of the cult of the 
sacred earth, the giving of life, is its negative counter- 
part, the taking of life, for the rhythm of nature shows 
that everything that comes from the earth must at some 
point return to it. Zeme, the mother of life, is ruler of 
everything created on earth and of everything that takes 
place there. That is her positive aspect. Yet experience 
of life forces the conclusion that the earth is also re- 
sponsible for the individual’s negative experiences, that 
is, death and one’s fate thereafter. Thus the earth god- 



dess adopts simultaneously her other morphological 

role, that of a chthonic goddess. In this role she rules 

what takes place below the earth, and she is given titles 
appropriate to this function. In Latvian she is called 

SmilSu Mate (“sand mother”), a name arising from the 

custom of burying the dead in sandy knolls, or she is 

described directly as Kapu Mate (“mother of the grave”’) 

or Naves Mate (‘death mother’’). Thus the mother of 

life, promoter of bounty and fertility, becomes her op- 
posite, the mother of death. Although paradoxical, this 

morphological transformation is nonetheless under- 

standable, for in the eyes of the Baltic farmer the pro- 

cesses of birth and death were manifest both in nature 

and in his immediate and extended families. The dead 

were buried in a nearby grave mound, and were thus 

ever-present as a reminder to the living. 

In Baltic religion there is no metaphysical ontology 

contrasting the notions of life and death. Instead, these 

notions are simply two aspects of a single goddess. In 

the sources this is stated metaphorically: not only may 

one address petitions and give thanks to Zeme as Zemes 

Mate, but one may have an amicable discussion with 

her as Naves Mate, offering her substitutes for a dying 

person—an oak log to decompose or an ax or a plow to 
rust away. This final, unique trait of the Baltic earth 

goddess is explicable by reference to the farmer’s close 

ties to the land. 
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HARALDS BIEZalIs 

ZEN. [This entry treats the development of the Zen school 

in Japan. The historical antecedents of this school, the 

practices and institutions of Chinese Ch‘an Buddhism, 

are discussed in Ch‘an.] 

Among the three satras to which the Japanese regent 

Shotoku Taishi (574-662) composed commentaries is 

the Vimalakirti Sutra, which reveals in a special way 

the spirit and manner of meditation proper to Zen. This 

spirit is evident not only in the way the sutra ends, with 

the highest wisdom proclaiming itself in silence, but 
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also in the fact that the way of meditation that Vima- 

lakirti, the pious householder and lay bodhisattva, ex- 

plains to Sariputra contains the essential traits of Zen 

Buddhist Mahayana meditation. He presents it not as 

mere sitting but as a dynamic meditation, free of all 

objects, in which the dignity and activity of everyday 

life are bound up with a silent and profound centering 

in contemplation. It is a sétra that met with great un- 

derstanding in Japan. 

Further stepping-stones to Zen Buddhism were of- 
fered by the schools of Hoss6 and Kegon, which both 

had considerable influence during the Nara period 

(710-794), when Japanese Buddhism was experiencing 

its first flowering. During the Heian period (794-1192) 

meditation was cultivated by the Tendai school, whose 

Japanese founder, Saich6 (767-822), had also learned 

the way of Ch‘an in China. Around the middle of the 

ninth century the Chinese Lin-chi (Jpn., Rinzai) master 

I-k‘ung visited Japan, but soon returned to China with- 

out having achieved notable success. Nothing further is 

heard about Zen in Japan until the middle of the 

twelfth century, when Japanese monks in considerable 

numbers began to visit China and its distinguished 

Ch‘an monasteries. Yet even before the time of Eisai, 

Kakua, Dainichi Nonin, and Kakuan were propagating 

Zen meditation in Japan. 

The Planting of Zen Buddhism in Japan 

The early history of Zen proper does not begin until 

the twelfth century, when Myoéan Eisai attempted to 

transmit the Lin-chi teachings to Japan. 

Myoan Eisai. Mydan Eisai (1141-1215; also known as 

Myoan Yosai) may rightly be called the founder of Jap- 

anese Zen Buddhism, although the title can be accorded 

him only with reservations. Despite his efforts to intro- 

duce Chinese Lin-chi Ch‘an into Japan, the establish- 

ment of a Japanese Rinzai school failed because of re- 

sistance from the powerful Tendai monks. 

Eisai encountered Ch‘an Buddhists during his first 

trip to China in 1168. Although greatly impressed by 

them, he did not delve very deeply into Ch‘an at the 

time. Like many of his contemporaries Elsai felt the ur- 

gency for a fundamental renewal of Japanese Bud- 
dhism. To this end he proposed to press back to the 

sources of the religion of the Buddha in India. During 
his second trip to China (1187-1191), however, he was 

denied permission to travel to India and had to content 
himself with visiting the centers of Chinese Buddhism. 

He entered a Ch‘an monastery where he practiced tso- 

ch‘an (Jpn., zazen) and kung-an (Jpn., kéan), achieved 

enlightenment, and was presented with the insignia of 

succession in the Huang-lung (Jpn., Oryd) line of the 
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Lin-chi school. He did not, however, cut himself off en- 

tirely from the Tendai school to which he belonged and 

in whose doctrines and esoteric practices he was well 

versed. 

Immediately upon his return to Japan, Eisai began to 

propagate the way of Zen in the southern island of Kyu- 

shu. His energetic labors stirred up the resentment of 

the Tendai monks, who succeeded in having a prohibi- 

tion issued by the imperial palace against the “new 

sect” of the “Dharma school” (1194). Eisai proved pre- 
pared for compromise. In Shdfukuji, which he had 

founded at Hakata (Kyushu) and which has become re- 

nowned as the “first Japanese Zen temple,” esoteric 

rites were practiced in addition to Zen meditation. 

In his apologetic work of 1198, Kdzen gokokuron 

(Treatise on the Spread of Zen for the Protection of the 

Country), Eisai stresses the value of the Tendai tradi- 

tion, in which meditation and enlightenment hold a 

place of prominence. Meditation is set alongside the 

perfect doctrine (engyd), secret rites (mitsu), and disci- 

plinary commandments (kai) as one of the four essential 

elements of Tendai. On the other hand, he makes no at- 

tempt to conceal the high esteem he accords to Chinese 

Ch‘an. In his view, Rinzai Zen, as “the quintessence of 

all doctrines and the totality of the Buddha’s Dharma,” 

can contribute decisively to the renewal of Japanese 

Buddhism in the midst of the many evils with which it 

has become afflicted. 
In the K6zen gokokuron Eisai develops both these.as- 

pects without making his own standpoint clear and un- 

ambiguous. As conflicts increased, he went to Kama- 

kura, where he was appointed founding abbot of 

Jufukuji. Later he took over the direction of the temple 

Kenninji in Kyoto, which was to become one of the cen- 

ters of the early Japanese Zen movement. Kenninji con- 

tained cultic facilities for Tendai (Tendai-in) and Shin- 

gon (Shingon-in) and a Zen hall (Zen-in). Eisai felt that 

the time had not yet come for the organizational estab- 

lishment of an independent Rinzai school. The Zen that 

he left to his disciples showed a strong mixture of Ten- 

dai, especially Tendai esotericism (Taimitsu), in its spir- 

ituality. [See also Tendaisht and the biography of Eisai.] 

Enni Ben’en. The central figure during the following 

period was Enni Ben’en (best known by his posthumous 

title of Shdichi Kokushi, 1201-1280), who was the 

founding abbot of Tofukuji, one of the most important 

Zen temples in Kyoto. After studying the doctrines of 

Tendai, Enni entered the famous Tendai monastery of 

Miidera (officially known as Onjdéji) at the age of eigh- 

teen and was ordained a monk in the sacred precincts 

of Tédaiji in Nara. Later he studied a form of Zen mixed 

with Tendai under Eiché, who practiced Esoteric Bud- 

dhism even more than his master, Eisai, had. 

The turning point in Enni’s life came during the 

course of a seven-year stay in China (1235-1241). He en- 

tered the discipleship of the outstanding Lin-chi master 
Wu-chun Shih-fan (Jpn., Bushun Shihan), practiced 

pure Ch‘an, and reached enlightenment. As abbot of To- 
fukuji, his daily visits to Kenninji allowed him to bring 
life to monastic discipline and to rekindle the zeal for 

meditation that had declined after the death of Eisai. 
All the same, he did not change Eisai’s style of mixing 

Zen with received rites. In Tofukuji, facilities for the ob- 
servance of Shingon and Tendai rituals were provided 

according to the wishes of its patron, Fujiwara Michiie. 

The labors of Enni Ben’en mark a step forward in the 

long and drawn-out process of Zen’s implantation in Ja- 
pan. The high esteem he earned because of his deep un- 
derstanding of Zen and his ten years of activity in 

Kyoto worked to the advantage of Zen. The ‘‘new sect”’ 
introduced from China gradually found acceptance in 

wide circles of the population. The establishment of an 

independent Zen school in Kyoto was not yet realizable, 
but Zen won a position of prominence. The disciples of 

Enni Ben’en lent weight to the school, and throughout 

the Kamakura period the line of Shdichi represented 

numerically the strongest group in the Japanese Rinzai 

school. 
Chinese Zen Masters in Japan. During the second half 

of the Kamakura period, under the patronage of the 

H6jo and the leadership of Chinese masters, Buddhism 

witnessed the establishment of Zen, in particular the 

Rinzai school. Four Chinese masters stand out here: 

Lan-hsi Tao-lung (Jpn., Rankei Dorya, 1213-1278), 

whom the regent H6j6 Tokiyori appointed first as abbot 

of the temple Jorakuji (Kamakura) and then, after its 

completion, as superior of the great temple of Kenchd; 

Wu-an P‘u-ning (Jpn., Gottan Fun’ei, 1197-1276), who 

became abbot of Kenninji in Kyoto at the recommen- 

dation of Lan-hsi, whose disciple he had been when the 

latter was superior of Kenchdji; Ta-hsiu Cheng-nien 

(Jpn., Daikya Shonen, 1214-1289), a highly gifted mas- 

ter who introduced many young Japanese to the way of 

enlightenment of Zen; and Wu-hsti Tsu-yiian (Jpn., Mu- 

gaku Sogen, 1226-1286), a master who was invited to 

Japan by the regent H6jd Tokimune after the death of 
Lan-hsi and who administered Engakuji, the second im- 

portant Zen temple in Kamakura. These four Chinese 

masters taught unadulterated Lin-chi Ch‘an. Obser- 

vance of the rule of Chinese Lin-chi cloisters from the 
Sung period was enforced in the temples entrusted to 

their care. For these Chinese masters it was absolutely 

self-evident that their cloisters represented the Rinzai 

school in Japan independent of the older schools of Jap- 

anese Buddhism. Their highly successful labors contrib- 

uted greatly to the rooting of Zen in Japan, and the 



cloisters they directed formed the core of a self-subsis- 

tent Japanese Rinzai school. With the establishment of 
this school in Kamakura the most difficult stage of the 
process of transplanting Chinese Ch‘an was over. In the 
third and final phase, leadership passed to the Japanese. 

Dogen Kigen. The other school that flourished in 

China during the Sung period, Ts‘ao-tung (Jpn., S6td), 

was brought to Japan by the Japanese monk Dégen 

Kigen (1200-1253). As with Eisai’s second stay in 

China, a key element in the motivation behind Dogen’s 

trip to China (1223-1227) was the desire to pursue the 

urgently needed reform of Japanese Buddhism. 
In China Dogen encountered the “authentic teacher” 

in the person of the master Ju-ching (Jpn., Nyojo) of 
Mount T‘ien-t‘ung. In this master he placed his entire 
trust, and under his expert guidance achieved the great 

experience of the “dropping off of body and mind” 

(shinjin datsuraku). By partaking in the perpetuation of 

the enlightenment experience through his master, Do- 

gen entered a line of what he considered to be the essen- 

tial transmission of the patriarchs reaching back to 
Sakyamuni Buddha. 

Dogen’s activity in Japan may be divided into two 

parts. During the first he worked in Kyoto and the sur- 

rounding areas. The temple cloister of Koshdji near the 

capital city became the focal point of his successful la- 

bors. Numerous disciples and friends flocked to him as 

a result of important sections of his ninety-five-volume 

major work, Shobdgenzo. The second part, the declining 

years of his life, he committed to the Eiheiji (Temple of 

Eternal Peace) in Echizen region (Fukui), where he and 

his disciples led a strict monastic life. 

What Dogen achieved for Japanese Zen Buddhism is 

significant. More than any other he is ‘‘the master of za- 
zen.” In his view, zazen embraced everything essential 

and valuable in Buddhism. In zazen practice and en- 

lightenment come together. The seed of Buddhahood 

implanted in each individual at birth so that it might 

blossom to fulfillment—that is, the Buddha nature in- 

herent in all reality—is disclosed in zazen. Dogen’s im- 

pact as a master of zazen continues to the present day. 

Dogen made further efforts in Eiheiji to realize the 

monastic ideal particular and essential to both Rinzai 

and Soto Zen. He spent a great deal of time and effort 

in drawing up a suitable rule that would assure monas- 
tic discipline. There, in the rough nature of mountain 

solitude, his disciples were to live Zen without compro- 

mise and to know its solitude and inner fullness. The 
community of monks that gathered about Dogen at Ei- 

heiji represented his elite. The monastic ideal was never 

given up entirely by Japanese Buddhism, although few 

have tried to live it to perfection after the example of 

Dogen. [See the biography of Dégen.] 
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Main Currents during the Middle Ages 

Under the political leadership of the shoguns of the 

house of Ashikaga, the Muromachi period (1338-1573) 

witnessed the spread of Zen throughout the country and 

its opening out into art and culture. This expansion, 

combined with the all-important role played by the 

great numbers of Zen masters who were held in high 

esteem by the palace, the aristocracy, and the general 

populace, led to a blossoming of Japanese Buddhism 

never again achieved in its history. The keystone to the 

Rinzai school, which had come to enjoy great prestige, 

was the capital city of Kyoto, where the shoguns exer- 

cised authority near the residence of the imperial 

household with a display of pomp and splendor that be- 
lied their approaching demise. 

The Five Mountains of the Rinzai School. The system 

of ‘‘five mountains” (gozan), “ten temples” (jissetsu), 

and affiliated temples (shozan) set up by the Japanese 

Rinzai school in imitation of the Chinese model helped 

the Zen movement to find its place in the order of Jap- 

anese society. Already in Kamakura the five main tem- 

ples had formed a unit under the protection of the mil- 

itary government (bakufu). With the transfer of power 

to Kyoto, the prominent temples of the capital city 

came to be referred to as the Five Mountains. After 

some modifications the third shogun, Ashikaga Yoshi- 

mitsu (1358-1408), established a definitive ranking of 

five temples each in Kyoto and Kamakura (1386): 

Kyoto: Tenryiji Kamakura: Kenchdji 

Shokokuji Engakuji 

Kenninji Jufukuji 

Tofukuji Jochiji 

Manjuji Jomy6dji 

Nanzenji in Kyoto stood above all the temples as the 

“first Zen temple in the empire.” The shogun handed 

over the superintendence of the system to a Zen monk 

who became supreme official in care of administrative 

matters (sdroku). A network of Gozan temples spread 

across the land. 

The leading personality in Rinzai Zen at the begin- 

ning of the Muromachi period was Muso6 Soseki (1275- 

1351), a monk of extraordinary intellectual power and 

high artistic gifts. Mus6, originally an adherent of Shin- 

gon Buddhism, acquired a deep grasp of the spirit of 

Zen. Called out of solitude to the role of superior, he 

functioned as abbot of important Zen temples. To him 

is due the construction of the temple Tenrydji. His ef- 
forts to erect “temples for the pacification of the coun- 

try” (ankokuji) and ‘‘pagodas for the use of the living”’ 
(rissh6t6) helped to disseminate Zen Buddhism further 

in Japan. Muso took a tolerant attitude toward other 
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forms of Buddhism, cultivating associations with Pure 

Land Buddhism and practicing Shingon rites. But it 

was from the wellsprings of Zen that he drew his deep- 

est inspiration and there that he left his mark on his 

age. [See the biography of Mus6 Soseki.] 

In the broad sense of the term, the Gozan movement 

included the way of life of the Zen temples of the Gozan 

system, with its Chinese influence and its wider cultural 

significance. In Gozan culture (gozan bunka) it was lit- 

erature (gozan bungaku) that occupied first place, but 

other arts, such as calligraphy, painting, the creation of 

gardens, and so forth were also cultivated. Gozan liter- 

ature goes back to two Chinese Zen masters, I-shan I- 

ning (Jpn., Issan Ichinei, 1246-1317) and Ku-lin Ching- 

' ssu (1262-1322). I-shan, abbot of many monasteries, in- 

cluding Nanzenji, worked in Japan during the final 

phase of the implantation of Zen. Literature, which for 

him tended toward the profane, was more important to 

him than religious practice. In contrast, the equally im- 

portant Chinese master Ku-lin, who did not come to Ja- 

pan but was sought out by many Japanese students, em- 

phasized a religious Zen style in his first-rate literary 

productions. Through his disciples the serious character 

of Zen was preserved during the initial stages, but with 

the turn into the fifteenth century secularization took 

the upper hand on all sides. Gozan literature forfeited 

its inner worth and, surprisingly enough, also lost es- 

teem in the eyes of the common folk. The reason for this 

subsidence lay as much in the waning power of the 

Ashikaga shogunate as in the radical worldliness of 

Gozan literature. The contribution of Gozan to the sys- 

tem of education remained as a positive contribution. 

The famous Ashikaga school (Ashikaga-gakk6) founded 

by the Gozan monks passed on the higher levels of 

Chinese education while temple schools (tera-koya), 

largely run by Zen monks, brought elementary knowl- 

edge to the common folk. The decline of the Rinzai 

school centered on the Five Mountains is signaled in the 

fact that none of the Gozan lines survived into the fol- 

lowing era. During the modern period disciples from 

branches of the tradition not belonging to the Gozan 

system served as superiors in all the temples, even in 

the famous Gozan temples of Kyoto and Kamakura. 
[See also Gozan Zen.] 

Daitokuji and Its Line. The temple Daitokuji, one of 

the most significant centers of the Rinzai school in 

Kyoto, did not number among the Gozan temples, even 

though initially it belonged to the system as a main 

temple and later as a temple of the second rank, volun- 
tarily breaking ties in 1431. The main line of the mon- 
astery begins with Nampo J omygQ (1235-1309), the most 
important figure in the third stage of Zen’s establish- 
ment in Japan. His disciple Shthd Mydcho (1282-1338) 

founded Daitokuji under the patronage of the emperor 

Go-Daigo in 1327 and saw it through to full bloom. 
Nampo, who is known to history as Daito Kokushi (“na- 
tional teacher’), was both distinguished with honorary 
titles in his own lifetime and defamed with legends. 
Kanzan Egen (1277-1360) was designated abbot of 

Myoshinji, an important branch temple that predates 

Daitokuji. These three monks standing in master-disci- 

ple relationship to one another—Nampo Jémyo, Shtho 

Myocho, and Kanzan Egen—represent pure Rinzai Zen, 

and their line produced numerous Zen masters of quality. 

The influence of Daitokuji radiated far and wide into 

Japanese Zen culture and art in the Middle Ages. The 

famous artist of the Muromachi period, Ikkyi Sdjun 

(1394-1481), a monk of the Daitokuji line, developed his 

genius as poet, calligrapher, and painter in the Daito- 

kuji environment. His restless life brought him in con- 

tact with all layers of society. Although his whimsical 

extravagances earned him great affection among the 

common folk, his way of life, unseemly for a Zen monk, 

wrinkled the brow of pious Buddhists. He was the most 

popular Buddhist monk of his time. [See the biography 

of Ikkyi Séjun.] 

After a change in fortune during the civil war, the 

temple Daitokuji became the favorite center for the arts 

toward the end of the Middle Ages. The ‘‘way of tea” 

(sad) found a base there. Famous tea masters such as 

Sen no Rikya (1522-1647) and Kobori Ensht gathered 

their disciples into buildings bordering on the cloister, 

inviting them into the calm and quiet of tearooms for 

reflective ceremonies. 

Rinzai Monasteries in the Rural Areas. The Rinzai 

school owed its prestige to the great temples in the cap- 

ital city of Kyoto; in the rural areas it played a second- 

ary role to other forms of Buddhism. Nevertheless, cer- 

tain of its temples earned a place of honor because of 

their eminent masters. Bassui Tokusho (1327-1387) of 

the Hotts line of the Rinzai school of Kokakuji worked 

in the district of Kai (Yamanashi Prefecture). The line 

to which he belonged was named after the posthumous 

title of Shinchi Kakushin (Muhon Kakushin), who had 

practiced Ch‘an in China under Wu-men Hui-k‘ai, 

achieved enlightenment, and returned to Japan to rep- 

resent the line of tradition of Wu-men, whose famous 
collection of kung-an, the Wu-men kuan (Jpn., Mumon- 
kan), he brought back with him. Bassui, one of the most 
enlightened and experienced, and still today one of the 
most widely read of Japanese Rinzai masters, offered 
many students of Zen light and wisdom through his 
dharmic sayings. Many passages call to mind Lin-chi 
for their power and immediacy and show the doubts 
with which Bassui had to contend before his spirit be- 
came purified. 



The temperament of Jakushitsu Genko (1290-1367) 
was of another sort altogether. Eigenji in the district of 
Omi (Shiga Prefecture) is even today one of the more 
important Rinzai monasteries of Japan. Jakushitsu 
loved nature and roamed the countryside with his flute, 
composing poems and earning many friends for Zen. In 
his spiritual manner and his artistic productions he is 
one of the most outstanding representatives of the rural 
current of Rinzai Zen with its closeness to nature. As 
further examples of the fruitful labors of Rinzai Zen in 
rural areas we may mention Gettan Soko (1326-1389) 

at the temple of Daimydji, Mumon Gensen (1323-1390) 
at Hok6ji, and Gucha Shakya (1323-1409) at Buttsuji. 

The Sot6 School. Ddgen’s beloved disciple and suc- 
cessor Koun Ej6 (1198-1280), the second abbot of Ei- 

heiji, was unable to prevent a deep split within the 

community of monks. The so-called ‘‘strife over succes- 
sion in the third generation” did not end in an open 
break, but the longtime superior of Eiheiji, Tettsa Gikai 

(1219-1309), withdrew to Daitdji, a Shingon temple lo- 

cated in the Kaga district that had been taken over for 

use as a Zen cloister. There a second Soto center origi- 

nated and came to wield great influence through Gikai’s 
important disciple, Keizan Jokin (1268-1325). Follow- 
ing the proclivities of Giun (1253-1333), the fifth abbot 

of Eihiji who favored a monastic life, and Keizan, who 

promoted a more popular movement, these two 

branches of the S6t6 school struck out in different direc- 
tions. [See the biography of Keizan.] 

Keizan Jokin, revered by adherents of the Sotd school 

as the “great patriarch” (taso), expanded Soto Zen into 
a popular movement. He founded the temples of YOkdji 
and Sdjiji in the Noto area. Keizan’s chief disciple, 

Gasan Joseki (1275-1365), succeeded him as abbot in 

Sojiji and there gathered a large flock of disciples. 

Twenty-five of them are spoken of as having spread 

Soto Zen throughout the entire country, so that from 

the end of the Middle Ages up to the present day it has 

remained numerically the second strongest Buddhist 

school. Gasan distinguished himself through his untir- 

ing recruitment of support for the realization of the bod- 

hisattva mind, whose representative model was the 

founder Dogen. In terms of doctrine he brought recog- 

nition to the formula of the ‘‘five ranks” of the house of 
Ts‘ao-tung. During the Edo period, peace was reestab- 

lished with Eiheiji. Since that time Dogen’s temple has 

been the primary center of the Japanese Soto school, 

followed by S6jiji in the second place. 

The Premodern Era 

After the chaos of war that brought Japan’s Middle 

Ages to a close, the modern era was ushered in politi- 

cally by the accession to power of the Tokugawa sho- 
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guns, who moved the capital to Edo (present-day To- 

kyo). The Tokugawa government (1603-1867) cut the 

islands off from outside contacts, imposed severe con- 
trols, and regimented religious activities beginning 

with Buddhism and including the Zen schools. These 

strict controls led to a spiritual stiffening that took its 

toll on Zen Buddhism. At the same time, the spectrum 

of Zen was widened at the outset of the era with the 

introduction from China of the Obaku school, which 

was based on the teachings of the Ch‘an masters of the 
Ming dynasty (1368-1644). 

The Obaku School. Japan’s contact with China had 

never broken off entirely. Isolated Chinese monks living 

in certain temples on the southern island of Kyushu 

formed a basis that consolidated into a new school 

when the Chinese master Yin-ytian Lung-ch‘i (Jpn., In- 

gen Ryuki, 1592-1673), accompanied by some of his dis- 

ciples, crossed over from the mainland at the invitation 

of Japanese Buddhists. They established the temple 

Manpukuji in Uji near Ky6to (1661), and, as reinforce- 

ments came from China and as Japanese also entered 

Manpukuji, the Obaku school, which essentially be- 

longed to Rinzai Zen and which did much to stimulate 

the study of its highly important work, the Rinzai- 

roku, enjoyed a modest flowering. [See the biography of 
Ingen.] 

Preeminent among the Japanese monks was Tetsugen 

Doko (1630-1682), who prepared the canon of writings 

from all the Buddhist schools in 6,956 Chinese wood- 

block printed volumes. The Obaku school took an open 

attitude toward Buddhism as presented in the sitras. It 

also cultivated the veneration of the Buddha Amida 

(Skt., Amitabha), which it interpreted in a Zen manner. 

The style of life in the monastery by and large followed 

Chinese ritual patterns. The architecture of Manpukuji 

imitated Chinese structures. The school has survived up 

to the present and has won general recognition, al- 
though its influence has been limited. 

Masters during the Edo Period. Despite a stagnation 

of religious life in Buddhism, the names of quite a num- 

ber of famous Zen monks from the Tokugawa period 
have come down to us. The founding abbot of Tokaiji in 

Shinagawa (near Edo), Takuan Soh6 (1573-1645), like 

the Zen monk Ishin Stden (1569-1633), collaborated in 

bringing order to religious communities, but he is best 

known as a teacher of swordsmanship, a traditional 

Japanese art inspired by the spirit of Zen. In a lengthy 

text he explains to the master swordsman of the shogun 
Iemitsu (1603-1651) the relation between Zen and 

swordsmanship: the spiritual attitude is the same in 

both, he claims, because no mental image should cloud 

the spirit of the swordsman, who must immediately re- 

spond to or anticipate every movement of his opponent. 
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Zen-inspired swordsmanship had not a little influence 

at the time on the way of chivalry, which was developed 

on Confucian foundations. [See also Bushido and Mar- 

tial Arts, article on Buddhist Martial Arts.] 

Bankei Yotaku (1622-1693), the most significant Rin- 

zai master during the first half of the Tokugawa period, 

combined popularity with metaphysical insight. Be- 

longing to the Mydshinji line, he studied as a youth un- 

der the masters of that line, above all under Gudo To- 

shoku (1579-1661) and Daigu Sochiku (1587-1669). 

Since humans possess the unborn, imperishable Bud- 

dha mind, Bankei felt they had no need for any partic- 

ular practices. Ordinary everyday walking, staying, sit- 

ting, and lying are all zazen. The figure of Bankei and 
his “unborn Zen” is experiencing a renaissance in our 

own day. Mention should also be made of the lay 

Buddhist Suzuki Shdsan (1579-1655), whose humanism 

freed of conventions proclaimed the spirit of modernity, 

with a strong accent on the work ethic. [See the biogra- 

phy of Suzuki Shésan.] 

From the middle of the seventeenth century, revitali- 

zation came also to the Soto school, whose monasteries 

had suffered greatly from the devastations of local wars. 

Manzan Dohaku (1636-1714), the most significant per- 

sonality in Sot6 Zen of the day, labored industriously 

for the dissemination of his school. He acquired a new 

rule of succession for the post of temple superior from 

the shogun government. The restoration of the Soto 

school came to completion with Tenkei Denson (1648— 

1735) and Menzan Zuih6 (1683-1769). These represen- 

tatives of the Soto school, who gathered capable disci- 

ples about themselves, looked back to Dégen and his 
work. To this restoration movement we owe not only 

the revitalization of the S6t6 school but also important 

contributions to the literature on Dégen. 

Shido Munan (1603-1676) and Doky6o Etan (1642- 

1721), masters of the Mydshinji line of the Rinzai 
school, were the immediate predecessors of Hakuin, the 

perfecter of Japanese Rinzai Zen. Munan, a disciple of 

Gudo to whom I referred earlier, experienced the Bud- 

dha indwelling in the human heart as witnessed in his 

moving dharmic sayings. 

The reviving stimulus given the Zen movement in the 

Rinzai school by individual Zen masters reached its 

high point in Hakuin Ekaku (1686-1768). Hakuin spent 

the longest period of his life in Shdinji, the Zen temple 

in his hometown, Hara, to which he was assigned. His 

personality and work made him the most influential 

Japanese Zen master of the last four hundred years. 

Only a few details of his biography remain, most im- 

portant among which are the enlightenment experience 

that came to him after heroic practice and the severest 

of tests under the direction of the master Doky6 Etan, a 

disciple of Munan, in the temple estate of Shdjuan (in 

the province of Nagano), and the serious illness that be- 

fell him after his return home. 

Hakuin’s personality was unusually broad and multi- 
faceted. Through him the insignificant temple of Shdinji 

became a center of Rinzai Zen in Japan. He directed 

numerous disciples in the strict and tested style of the 

Chinese masters of the T‘ang and Sung periods. At the 

same time he opened a friendly heart to the poor people 

of the area who turned their trust to him in time of 

need. The great artistic qualities he possessed, and to 

which he devoted the little spare time he had, may be 

witnessed in his highly esteemed paintings and works 

of calligraphy. 

Hakuin’s distinctive contribution lay in bringing 
unity and order to the Rinzai Zen of his time, drawing 

together the various lineages of the school. The Zen way 

he followed bore the mark of tradition at every turn. 

For him, the kéan was both an effective means for 

achieving enlightenment and a basis for the indispens- 

able ongoing practice of those who have been enlight- 

ened. He made use mainly of the classical Chinese kung- 

an collections, with a scattering of creative devices 

(such as the kéan of the sound of one hand clapping), 

and promoted concentration. In his school the kéan 

were gathered into a system that presents a well- 

rounded method. This project was brought to comple- 
tion by his disciple Gasan Jit6 (1727-1797) and his 

dharmic successors, Inzan Ien (1751-1814) and Takuja 

Kosen (1760-1833). 

Throughout the Japanese Rinzai school kdan are 

practiced systematically—that is to say, in the order 

laid down by Hakuin and his disciples—after the attain- 

ment of enlightenment. Additional particulars of Zen 

practice common to the Rinzai monasteries, such as the 

summarizing of the vision of enlightenment into a short 

motto or verse (jakugo), practice sessions (sesshin), ad- 

dresses by the master (teishd), and individual, master- 

disciple guidance (dokusan), have also become part of 

the common inheritance of the Rinzai school since Haku- 

in. Tradition speaks of more than ninety disciples, who 

spread Hakuin’s style of Zen throughout the entire 
country of Japan. 

The cultural influences of Zen in the Edo period did 

not achieve the same force that Zen art had had in the 

Muromachi period. Here we need mention only the 
great haiku poet Basho (1644-1694), who followed a 

Zen lifestyle as a lay disciple, and the popular Zen 

monk Ryokan (1758-1831), whose poems breathe the 
spirit of Zen and express his existential anguish and ex- 
traordinary sensitivity. [See the biography of Hakuin.] 



The Modern Period 

Official measures to separate Shinto and Buddhism 
taken by a government unfavorably disposed toward 

Buddhism led to a brief but violent suppression of Bud- 

dhism at the beginning of the Meiji period (1868-1912), 
which found expression in the slogan “Out with the 

Buddha, destroy the scriptures!” (haibutsu kishaku). But 

the persecution was short-lived, and after new legisla- 

tion, the schools of Rinzai, Obaku, and Sot6 were able 

to resume their customary activities. 

During the repressive revolution, capable figures of 

resistance against the violent infringements of state au- 

thority appeared in the S6td school. Otori Sess6 (1814— 

1904) merits special mention for having served as a me- 

diator between the two chief temples of Eiheiji and So- 

jiji. At all events, the rural communities, up to that time 

the strength of the Sdtd school, were not greatly dis- 

turbed. by the religio-political changes. 

The most significant figure in Rinzai Zen during the 

nineteenth century was Imakita Kosen (also known as 

Kosen Soon, 1816—1892),.a person of high scientific 

training who faced the changing times with understand- 

ing. In 1875 he was entrusted with the superintendence 

of the ten great temple estates of the Rinzai and Obaku 

schools, while he himself was administering the temple 

of Engakuji (Kamakura) as abbot. Késen, a disciple of 

Gizan Zenrai (1802-1878), belonged to the dynamic In- 

zan line of Hakuin Zen. Outstanding among his students 

was Shaku Soden (1856-1919), the teacher and friend of 

Suzuki Daisetsu (D.T. Suzuki, 1870-1966), who had also 

been in contact with Imakita before becoming Shaku 

Sden’s disciple. [See the biography of D.T. Suzuki.] The 

widely traveled Shaku Soden found understanding and 

support for his open approach to modern times among 

the gifted dharmic successors of the following two gen- 

erations, Tetsud Sdkatsu (1870-1954), Gotd Zuigan 

(1879-1965), and Sasaki Shigetsu (1882-1945). Soden 

was also a participant at the 1893 World’s Parliament 

of Religions in Chicago, an interreligious congress that 

for many opened the door to new ways of looking at 

other religions. [See World’s Parliament of Religions.] 

Just as Zen had an important role to play in the revival 

of Buddhism at the start of the twentieth century, it 

continues to take an extremely active part in the rela- 

tionships of Buddhism to the West [See Buddhism, arti- 

cle on Buddhism in the West.] 

[See also Buddhism, article on Buddhism in Japan.] 
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man translation of the same work appeared in Monumenta Nip- 

ponica 14 (1958): 429-436; and a later English translation by 

Abe and Norman Waddell is in The Eastern Buddhist 6 (1973): 
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pearing in the same work (pp. 33-76). 
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HEINRICH DUMOULIN 

Translated from German by James W. Heisig 

ZEUS was the last-born child of Rhea and the Titan 
Kronos. Like his brothers, he was destined to disappear 

because his father, fearing that one of his children 

would deprive him of power, swallowed them as soon 

as they were born. Only a trick of Rhea’s allowed Zeus 

to see the light of day and afterward give it to mortals 

and the immortals. At the time of her confinement, 

Rhea went to Crete. Concealed by the darkness of night, 

she entrusted the infant to Gaia (Earth), who hid him 

and nurtured him in a cave on Mount Aigaion. Rhea 

presented Kronos with a stone wrapped in swaddling 

clothes, which he immediately swallowed (Hesiod, 

Theogony 453ff.). 

On reaching adult age, Zeus overthrew his father by 

sheer strength and forced him to regurgitate his broth- 

ers and sisters and the stone that had replaced him. His 

grateful brothers offered him the thunder, thunderbolts, 

and lightning that he uses to command mortals and the 
immortals (Theogony 503ff.). Nevertheless, Zeus had dif- 

ficulty in assuming the throne, because the Titans re- 

volted and fought for ten years. After defeating them, 

Zeus pitted himself against the terrible son of Gaia and 

Tartaros, Typhon, who also threatened his supremacy 

(Theogony 820ff.). His subdued enemies were cast into 

the depths of Tartaros. In memory of his victories and 

his power, Zeus placed the stone that had served as his 

double in sacred Pytho (Delphi). This stone, the om- 

phalos, or navel of the world, is the indestructible 

threshhold of an epoch born under the sign of order and 

justice. 

Zeus then parceled out the honors among the gods: to 

Hades he allotted the subterranean domain, to Poseidon 

that of the waters, and to himself the air (liad 15.188). 

Zeus is regarded as “‘the most powerful, the mightiest of 

the gods, the far-seeing master who fulfills everything” 

(Homeric Hymn to Zeus 1-2). To preserve his power, he 

did not hesitate to:swallow his first spouse, Metis (Intel- 

ligence), which enabled him to distinguish good and 

evil. His sister Hera shares the honors of the Olympic 

throne, but Zeus, father of men and gods, has given 

proof of his guiding spirit and creative force of cosmos 

by innumerable unions with mortals and goddesses. 

In Greek thought, ‘‘Zeus is air, Zeus is earth, Zeus is 

sky.” Zeus is all, and the one who is over all. Thus from 

snowy Olympus he reveals himself to men as pleasant 

daylight and fecundating rain. He protects landed 

wealth, preserves household goods, and as lord of jus- 

tice is the guarantor of social and moral order. The 

Fates alone have a hold over him. Thus, even knowing 

what is, what was, and what will be, Zeus dispenses to 

men success mixed with misfortune when he empties 

the earthenware jars at the threshhold of his palace. 
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JEANNIE CARLIER and SfiLvia MILANEZI 

Translated from French by Alice Otis 

ZIMMER, HEINRICH (1890-1943), German Indol- 

ogist and comparative mythologist. Son of the Sanskri- 

tist and Celticist Heinrich Friedrich Zimmer (1850-— 

1910), Heinrich Robert Zimmer was born in Greifswald, 

in present-day East Germany, on 6 December 1890. Be- 

ginning his studies in Berlin in Hebrew literature, Ger- 



manics, and art history, he received his doctorate in 
1913 with a thesis on India’s traditional system of 
gotras. After service in World War I, he qualified as 
professor at Greifswald and then moved to Heidelberg 
in 1922. Zimmer’s marriage to Christiane von Hof- 
mannsthal, daughter of the Jewish poet Hugo von Hof- 
mannsthal, and his consistent outspokenness as an anti- 
Nazi were causes for his eventual dismissal from the 
university in 1938. After lecturing at Oxford and Johns 
Hopkins universities, Zimmer was appointed visiting 
lecturer at Columbia University in 1941. He died of 

pneumonia two years later, on 20 March 1943. 

Although the son of one of Germany’s pioneering In- 

dologists, whose Altindische Leben: Die Kultur der ve- 

dischen Arier is a landmark in Vedic studies, Heinrich 

Zimmer is most often linked rather to two other per- 

sons: Joseph Campbell and, particularly, C. G. Jung. 

Jung apparently first learned of Zimmer through the 

latter’s Kuntsform und Yoga im indischen Kultbild 

(1926), a work that introduced Tantric studies to Jung 

and to much of educated Europe. Zimmer and Jung first 

met in 1932, and their deep friendship, based on shared 

strong interests, had important consequences for both; 

not least important was their joint founding of the Psy- 

chology Seminar of Zurich. As editor of Zimmer’s post- 

humous English publications, upon which Zimmer’s 

reputation principally rests, Joseph Campbell’s role 

also has been extremely important. 

Zimmer’s passionate interest in Indian thought and 

spirituality as witnesses to the universal aspirations of 

the human spirit marked something of a departure from 

contemporary and immediately preceding continental 

approaches to the study of India’s religions, and is rem- 

iniscent rather of the attitudes of such late eighteenth- 

and early nineteenth-century German Romantics as 

Wilhelm and Friedrich Schlegel. With Sir John Wood- 

roffe (also known as Arthur Avalon), who seems strongly 

to have influenced his own thought, Zimmer was among 

the first in the twentieth century to urge that under- 

standing the adventure of Indian religious and philo- 

sophical thought would help one better understand 

one’s own situation in the world. This enthusiastic, per- 

sonal element represents an early flowering of a new, 

“second-generation” attitude in the European study of 

non-European religious thought and culture. Rather 

than holding the “alien’’ cultural material at arm’s 

length, Zimmer embraced it (though he was never able 

to fulfill his wish to visit India). While his enthusiasm 

led to certain excesses and disputable interpretations of 

India’s religions, Zimmer’s own example eloquently 

suggests the importance of such enthusiasm for true un- 

derstanding. In Jung’s words, Zimmer’s was “a spirit 
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that overcame the limitations of the specialist and, 

turning towards humanity, bestowed upon it the joyous 

gift of eternal fruit” (Jung, Collected Works, vol. 11, 

1963, p. 577). 
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G. R. WELBON 

ZINZENDORF, NIKOLAUS (1700-1760), German 
nobleman, theologian, leader of the Moravian church; 

born Count Nikolaus Ludwig von Zinzendorf on 26 May 

1700 in Dresden, Saxony. At his baptism his parents in- 

vited the electress of Saxony to be his godmother and 

the Pietist leader Philipp Jakob Spener to be his god- 

father. These choices represented the influences of noble 

lineage and pietistic devotion that were to be so deci- 

sive in Zinzendorf’s later life. 

Even as a child Zinzendorf displayed an extraordi- 

nary interest in religious matters. At the age of ten, fol- 

lowing private tutoring, he was sent to the Halle board- 

ing school run by the Pietist leader August Hermann 

Francke. In 1716 he transferred to the orthodox Lu- 

theran University of Wittenberg to prepare for a career 

as a lawyer, but he continued to read theological liter- 

ature in his free time. His perennially irenic approach 

to theological disputes showed up in his ultimately un- 

successful attempts to arrange colloquiums for the ex- 

change of views between the Pietists of Halle and the 
orthodox of Wittenberg. 

With his formal training completed, Zinzendorf stud- 

ied briefly at various universities and developed friend- 

ships with leading personalities, including the Jansenist 
cardinal archbishop of Paris, Louis De Noailles. Al- 

though Zinzendorf would have probably preferred or- 
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dination as a Lutheran pastor or to work with Francke 

at Halle, his family did not consider such possibilities 

appropriate for a nobleman, and he became a legal 

counselor. In September 1721 he married Countess Erd- 

muth Dorothea Reuss, also a committed Pietist, with 

whom he fathered twelve children. 

In 1722 Zinzendorf purchased the Berthelsdorf estate 

from his grandmother and soon found himself with an 

unexpected opportunity to exercise his religious leader- 

ship when a group of religious refugees from neighbor- 

ing Bohemia settled on his estate. They were heirs of 

the traditions of the Unity of the Brethren, a group that 

had thrived a century earlier during the Hussite refor- 

mation. Persecution had forced them to continue their 

religious practices underground and sometimes to leave 

their homeland as refugees. The leadership of these 

people consumed Zinzendorf’s considerable energies for 

the rest of his life. The newly established town of Herrn- 

hut, with its unique communal organization and eco- 

nomic self-sufficiency, became the center for the devel- 

oping Moravian church, as it became known in the late 

1740s. [See also Moravians.] 

In 1735, after examination by the theological faculties 

of the Universities of Stralsund and Tiibingen, Zinzen- 

dorf’s desire to receive Lutheran ordination was finally 

realized. With the revival of the Brethren’s clerical or- 

ders, he was consecrated a Moravian bishop in 1737. 

These events signaled the emergence of a new denomi- 

nation and created legal difficulties for Zinzendorf, re- 

sulting in banishment from Saxony from 1736 to 1747. 

During this period he visited Moravian settlements and 

missions in Europe, England, the West Indies, and 

America. From the mid-1740s to 1750, Zinzendorf and 

some of his followers displayed a marked tendency to 

carry certain of his ideas to emotional excess. This ap- 

proach was finally rejected and years later came to be 

regarded as the “sifting time.’ The Moravians were 

granted religious freedom in Saxony in 1749, and six 

years later the count returned to spend his last days in 

Herrnhut. When the countess died in 1756, Zinzendorf 

entered into a morganatic marriage with Anna Nitsch- 

mann, a leader of the Single Sisters Choir, one of the 

church’s residential groups. 

Zinzendorf’s extensive involvement in the practical 

life of the church and his belief that it was not possible 

to produce a system of theology kept him from produc- 

ing a comprehensive presentation of his often-original 

ideas. Throughout his life he worked at new transla- 

tions of the Bible, incorporating the use of popular lan- 

guage, rearrangements of the books in order of histori- 

cal origin, harmonization of the Passion accounts, and 

an abridged Old Testament. He also produced attempts 

at Lutheran and Reformed catechisms, prepared nu- 

merous sermons, and wrote religious poetry and hymns. 

In his theology Zinzendorf sought an alternative to 

the rationalism of the Enlightenment and the sterility 

of Lutheran orthodoxy. His answer was “heart reli- 

gion.” His christocentricity derived from his belief that 

God is a person, not a system, and can be known only 

through the Son, who reveals the Father. To experience 

Christ in the inner senses is the true essence of religion. 

From this central idea flows Zinzendorf’s interest in ex- 

periential language, including reference to the Holy 

Spirit as “Mother.” Likewise, ‘“‘heart religion” knows no 

creedal or institutional boundaries; hence Zinzendorf’s 

radical ecumenicity. The relationship with Christ pro- 

duces joy in the believer; Zinzendorf’s thought departed 

from traditional Pietism’s emphasis upon struggle and 

conversion to focus on the results of this relationship. A 

startlingly creative thinker in his day, Zinzendorf’s in- 

fluences are apparent in the later theology of Friedrich 

Schleiermacher with his attention to religious feeling 

and in the Christocentric emphasis of Karl Barth. 
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Davip A. SCHATTSCHNEIDER 

ZIONISM. The origin of the word Zion is unclear. It 
most likely derives from a word meaning “rock” or 

“stronghold” or perhaps “‘a dry place.” The first occur- 
rence of the name is in 2 Samuel 5:7, where David cap- 

tures the Jebusite city of Jerusalem. The “fortress of 

Zion” appears to have been the Jebusite name for the 

place that was henceforth to be called ‘‘the citadel of 
David.” But although Jebusite in origin, the name Zion 

(Heb., Tsiyyon) was assimilated into the Israelite vocab- 

ulary and became associated with the Davidic monar- 

chy and its capital in Jerusalem. In writings of such 

prophets as ‘First Isaiah” and Jeremiah and in Psalms, 



the name Zion is used as a synonym first for the Temple 
in Jerusalem, then for the kingdom of Judah, and 
finally, in postexilic literature, for the Land of Israel. 
In the Babylonian exile, the psalmist wrote: “‘By the 
waters of Babylon/ There we sat down, yea, we 

wept / When we remembered Zion” (Ps. 137:1). Thus, 

what was first a specific place-name came to represent 

symbolically the whole Land of Israel whose people had 
been exiled. The particular associations between Zion 
and the Davidic monarchy gave the word a special res- 

onance in later messianic literature that expressed long- 

ing not only for the return of the people to their land 

but also for the reestablishment of the kingdom of 
David. 

A particular tension has informed the Jewish relation- 

ship to Zion since biblical times. On the one hand, the 

Land of Israel is regarded as a “‘holy land’ specially 

promised to the ancient Israelites and their descen- 

dants. According to this position, the Israelite God can 

be worshiped only on this sanctified territory. Thus, 

when David flees from Saul to the land of the Philis- 

tines, he laments that ‘“[men] have driven me out this 

day that I should have no share in the heritage of the 

Lord, saying ‘Go and serve other gods’ ”’ (1 Sm. 26:19). 

In Psalm 137, the writer wonders, “How shall we sing 

the song of YHVH in a foreign land?” In both biblical 
and rabbinic law, much of the agricultural, ritual, and 

even civil law applied only to the Land of Israel. 

On the other hand, a strong universalist tendency al- 

ready developed in biblical times held that God rules 

over all the world and can be worshiped anywhere. This 

tendency became particularly prominent as a result of 

the Babylonian exile and found expression in such exilic 

writers as ‘““Second Isaiah” (/s. 40ff.). In some of this lit- 

erature, there is even a hint of criticism against those 

who wished to limit worship of God to Zion: “Thus says 

YHVH: with heaven my throne and earth my footstool, 

what house could you build me, what place could you 

make for my rest?” (Is. 66:1). 
The realities of Jewish life during and after the Sec- 

ond Temple period (538 BcE—70 cE) made a combination 

of these positions necessary. From the time of the Bab- 
ylonian exile, a large Jewish community developed out- 

side the Land of Israel and became particularly promi- 
nent during the Hellenistic and Roman empires. Even 

before the destruction of the Second Temple in 70 cE 

and the Bar Kokhba Revolt (132-135), the Jews of the 

Diaspora probably constituted a majority of the Jewish 
people. Nevertheless, these Jews maintained a strong 

connection with the Land of Israel and its religious in- 

stitutions. They made regular pilgrimages to the Tem- 

ple and contributed money to it for sacrifices. After the 
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Temple was destroyed, the Palestinian community re- 

mained important until the late third century, when it 

began to decline, and following the Muslim conquest in 

the seventh century, it ceased to play a significant role 

in Jewish life. Yet the centrality of the Land of Israel, 

which was accepted by all the Diaspora communities, 

owed much to the fact that the Palestinian authorities 

were so important for such a long period after the Tem- 

ple was destroyed. 

The rabbis developed rituals that could be practiced 

anywhere and yet were designed to preserve the mem- 

ory of the Temple (zekher le-hurban). Such ceremonies 

include the breaking of a glass at weddings and leaving 

a small area of wall unfinished in one’s house. It was 

during this period that prayers were added to the daily 

service that pleaded with God: 

Sound the great shofar for our freedom; raise the standard 

for the gathering of our exiles, and assemble us from the four 

corners of the earth. . . . Restore our judges as of old... . 

And to Jersualem thy city return in mercy and dwell therein 

as thou has spoken, rebuild it soon in our days as an ever- 

lasting building, and speedily set up therein the throne of 

David. 

Theologically, the rabbis held that the Shekhinah, the 

aspect of God that dwelt in the Temple, had gone into 

exile with the Jews (e.g., B.T., Meg. 29a). God himself 

was therefore in exile from his land. Not only was God 

universal, but that aspect of him that specially pro- 

tected the Jews was close at hand wherever they might 

wander. This position maintained the tension between 

God as universal and the hope for the reestablishment 

of his cult in the Temple in Zion. 

Medieval Period. The spiritual connection to Zion 

was kept alive during the Middle Ages primarily 

through literature, although through the centuries there 

were also individual Jews who made pilgrimages or ac- 

tually settled in the Land of Israel. The theme of Zion 

played an important role in the medieval liturgical 

poems (piyyutim) and especially in the lamentation 

poem (qginot) recited on the Ninth of Av (the day, ac- 

cording to tradition, on which the First and Second 

Temples were destroyed). 

The best examples of secular poetry devoted to long- 

ing for Zion can be found during the “classical age” of 

the Spanish Jews (900-1200). Two themes intermingle 

in this poetry: descriptions of the beauty of Zion and 

lamentations for her ruin. Some of the Spanish Jewish 

writers achieved high positions in Spanish society, but 

their work reflects persistent attachment to the land of 

their forefathers. Shemu’el ha-Nagid (933—1055/6) was 

the vizier of Granada and the commander of its army. 
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One of his poems, entitled My Heart Waxes Hot within 

Me, celebrates victory over his enemies, but the first 

part is a lament over the destruction of Zion. Thus, 

Shemu’el’s pride over his military accomplishments 

was tempered by the feeling that they were incomplete 

as long as the Jews lived in exile. 

Perhaps the most outstanding representative of this 

school of poets was Yehudah ha-Levi (c. 1075-1141) 

whose Shirei Tsiyyon (Songs of Zion) inspired many im- 

itations later in the Middle Ages. One of his poems 

(Zion, will you not seek the welfare of your prisoners?) 

was included in the liturgy of the Ninth of Av. In an- 

other, he wrote: 

My heart is in the East and I am at the edge of the West 

How then can I taste what I eat, how can I enjoy it? 

How can I fulfill my vows and pledges, while 

Zion is in the domain of Edom [i.e., the Christian Crusaders] 

and I am in the bonds of Arabia [i.e., Muslim Spain]? 

It would be easy for me to leave behind the good things 

of Spain, just as 

It would be glorious to see the dust of the ruined Shrine. 

Many of these songs describe ha-Levi’s trip to Israel, 

which he undertook in 1140. However, he never reached 

his goal and died in Egypt in 1141. Ha-Levi represents 

one important pole of medieval thought that empha- 

sized the centrality and sanctity of the Land of Israel. 

Another medieval Spanish writer, one who succeeded in 

emigrating to the Land of Israel, was Nahmanides 

(Mosheh ben Nahman, c. 1194-1270), exegete, philoso- 

pher, and qabbalist. Nahmanides interpreted the verse 

in Numbers 33:53 (“And you shall take possession of the 

land and settle in it, for I have given the land to you to 

possess it’) to be a positive commandment incumbent 
on all Jews. In this, he followed certain Talmudic dicta 

(see B.T., Ket. 11b) that, among other things, call a wife 

rebellious who does not follow her husband to the Land 

of Israel. This notion of the religious duty of living in 

Israel inspired numerous waves of immigration 

throughout medieval Jewish history, including, for ex- 

ample, a group of rabbis in 1211 and the messianic cir- 

cle led by Yehudah Hasid ha-Levi around 1700. In the 
sixteenth century, following the expulsion of the Jews 

from Spain, the community of Palestine increased and 

a number of “proto-Zionist” efforts were undertaken to 

establish Jewish agricultural colonies and reestablish 

the ancient Sanhedrin. 

This proto-Zionist sentiment cannot be dissociated 

from medieval Jewish messianism. All messianic think- 

ers in the Middle Ages considered the return to Zion to 

be among the primary tasks of the Messiah. Even as 

messianic expectations were embroidered with super- 

natural fantasies, such as the belief in the resurrection 

of the dead, the core of Jewish messianism remained 

political and nationalistic: the Messiah would return 

the Jews to Zion, reestablish the kingdom of David, and 

rebuild the Temple in Jerusalem. The movements men- 

tioned here were all attempts to spark the messianic 

process by encouraging human beings to take the first 

steps of resettling the Land of Israel. In the seventeenth 
century, the Shabbatean movement caused Jews 

throughout the world to prepare themselves for the im- 

minent return to Zion, a hope largely dashed when the 

putative Messiah, Shabbetai Tsevi, converted to Islam 

in 1667. 

On the other hand, another group of medieval think- 

ers deemphasized the importance of immigration to 

Zion. Some, such as Hayyim Kohen (twelfth century), 

saw no obligation to live in the Land of Israel since the 

commandments pertaining to the land could not be ob- 

served until the coming of the Messiah. Meir ben Ba- 

ruch of Rothenburg (c. 1220-1293) argued that it is per- 

missible to leave the Land of Israel in order to study the 

Torah. Similarly, Maimonides (Mosheh ben Maimon, 

1135/8—-1204), the most renowned of medieval Jewish 

philosophers and legal scholars, gave greater emphasis 

to the study of the Torah than to awaiting or hastening 

the coming of the Messiah. For Maimonides, the central 

event in Jewish history was at Mount Sinai, and the re- 

turn to Zion in messianic times would be a means to- 

ward uninterrupted study of the law revealed at Sinai. 

Although Maimonides clearly believed in the coming of 

the Messiah (which he understood as a realistic and not 

solely supernatural process), he subordinated Zion to 
Sinai. 

This trend of thought became even more pronounced 

in eighteenth-century Hasidism, which, as Gershom 

Scholem has argued, frequently played down expecta- 

tions of the imminent coming of the Messiah. Dov Ber, 

the Maggid of Mezhirich (1704—1772), believed that the 

qabbalistic task of “raising the sparks” might be more 

effectively accomplished in the lands of the exile. Nah- 

man of Bratslav (1772-1810), who was perhaps the 

most messianic of the Hasidic masters, stretched the 

holiness of the Land of Israel to encompass all the lands 

in which the Jews lived, thus spiritualizing what had 

hitherto been a concrete concept. [For further discus- 

sion, see Messianism, article on Jewish Messianism.] 

The Nineteenth Century. In the nineteenth century 

the forces of modern nationalism, released by the 

French Revolution, awakened nationalist hopes among 
the Jews throughout Europe. Although emancipation 

and assimilation caused many Jews, particularly in 

western and central Europe, to identify with the na- 
tional aspirations of the countries in which they lived, 

increases in anti-Semitism and the failure of emanci- 



pation to fulfill its promises refocused attention on 
Zion. The nineteenth century thus witnessed a fusing of 
traditional messianism with modern nationalism that 
culminated in the emergence of modern Zionism at the 
end of the century. 
Two important intellectual developments in the nine- 

teenth century, among both modernizing and tradi- 

tional Jews, prepared the ground for Zionism. The first 

was the movement of Jewish Enlightenment (Haska- 

lah), which began in Germany in the late eighteenth 

century and spread to eastern Europe in the nineteenth. 
The Haskalah developed in two directions with respect 
to Zion. On the one hand, there was a general tendency 
to promote the emancipation of the Jews in Europe by 

glorifying the European nations. The Reform movement 
in Germany, which was one product of Enlightenment, 
deleted references to Zion in the prayer book and em- 
phasized the patriotic attachment of Jews to their na- 

tive countries. Some Haskalah writers used messianic 

language to describe European rulers such as Joseph II 

of Austria and Alexander II of Russia, who were per- 

ceived as particularly sympathetic to the Jews. 
On the other hand, much of the new Hebrew litera- 

ture written by Haskalah authors, especially in eastern 

Europe, harkened back to the land of the Bible. Avra- 

ham Mapu (1808-1867), the first Hebrew novelist, 

placed the plots of two of his novels, Ahavat Tsiyyon 

(Love of Zion) and Ashmat Shomron (Guilt of Shomron), 

in romantic biblical settings. Hebrew newspapers such 

as Ha-shahar and Ha-maggid also fostered interest in 

the Land of Israel, and countered assimilationist ten- 

dencies by arguing for a Jewish national consciousness. 

In addition, the activities of western European Jewish 

philanthropists such as Adolphe Cremieux and Moses 

Montefiore in settling Jews in Palestine fostered the be- 

ginnings of the modern settlement in the country. Thus, 

both in literature and philanthropy, modern “‘enlight- 

ened” Jews created the basis for a Zionist movement. 

One secular Jewish thinker of particular importance 
was Moses Hess (1812-1875). Hess was one of the early 

leaders of European socialism. Following the 1848 rev- 

olutions, he withdrew from political activity and be- 

came interested in the history of national groups. He 

rediscovered his Jewish origins and became a fervent 

advocate of Jewish nationalism. In his Rome and Jeru- 

salem (1862), he advanced a proposal for the renewal of 

the Jewish state, arguing that the continuation of the 

Jewish people could be justified only on national, rather 

than religious, grounds. 
The second important nineteenth-century develop- 

ment was among traditional Jews. Tsevi Hirsch Ka- 

lischer (1795-1874) appealed to Meyer Anschel Roth- 

schild to buy the Land of Israel from Muhammad ‘Ali, 
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the ruler of Egypt. Kalischer developed a plan to rein- 

stitute the ancient sacrifices on the Temple mount as a 

way of hastening the coming of the Messiah. He based 

his messianic doctrine, which called for human initia- 

tive, on Moses Maimonides, who had argued that cer- 

tain human actions might precede the actual coming of 

the Messiah. Later, following the Damascus Blood Libel 

Affair of 1840 and the attempt by Western philanthro- 

pists to rescue the Damascus Jews, Kalischer advocated 

agricultural settlement in the Land of Israel. However, 

even in his later writings, which put forward this kind 

of practical suggestion, Kalischer never abandoned his 

messianic expectations, nor did he give up his hope that 

the sacrifices might be reinstituted by the new settlers. 

A similar kind of religious “Zionism” can be found in 

the writings of Yehudah ben Shelomoh Alkalai (1798- 

1878), who, until the Damascus Affair, was an obscure 

preacher in the Balkans. Like Kalischer, Alkalai argued 

in numerous pamphlets for Jewish settlement in the 

Holy Land as a means toward bringing the Messiah. 

The writings of Kalischer and Alkalai had little im- 

mediate effect, although there was an increase in im- 

migration to Palestine by Orthodox Jews throughout 

the nineteenth century. New communities of religious 

Jews were established outside the walls of Jerusalem, in 

some cases with the help of philanthropists like Mon- 

tefiore. In 1878 a group of Orthodox Jews established 

the first agricultural colony, Petach Tikva. Scholars 

have come to appreciate the contribution that these re- 

ligious Jews made in laying the groundwork for the 

later Zionist settlement. 

Modern Secular Zionism. The rise of anti-Semitism in 

France, Germany, and Russia in the last quarter of the 

nineteenth century raised serious questions about the 

prospects of Jewish integration into European society. 

Under the influence of modern nationalist ideas, a num- 

ber of secular or partially secular Jews in several coun- 

tries began to conceive of a Jewish homeland as the 

only answer to the Jewish situation. In addition to the 

political problem of anti-Semitism, many of these 

thinkers felt that the growing problem of Jewish assim- 

ilation could be addressed only by the creation of a Jew- 

ish society with its own national culture. 

The new Zionist thinkers attempted to combine the 

ideas of secular nationalism with the messianic aspira- 

tions still cultivated by the large population of tradi- 

tional Jews. Indeed, it might be argued that Zionism 

emerged when it did as a result of the influence of mod- 

ern nationalism, but that it emerged at all was a result 

of the persistence of the age-old religious longing for 

Zion. Yet the tensions between these seemingly similar 

national ideals were evident from the inception of mod- 

ern Zionism, and they continue to characterize the con- 
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flict between the secular and the religious in modern 

Israel. 

Following the pogroms in Russia in 1881, a group of 

eastern European intellectuals formed the Hibbat 
Tsiyyon (‘love of Zion”). The members of this move- 

ment came from both of the groups previously men- 

tioned: followers of the Haskalah and religious figures. 

Hibbat Tsiyyon was-primarily a practical movement 
that sought to foster settlement and agricultural devel- 

opment in Palestine. It borrowed its ideology of “pro- 

ductivization” of the Jews from the earlier Haskalah. 

The Hibbat Tsiyyon was a response to the mass emigra- 

tion of Jews from Russia that began in the wake of the 

pogroms, and it tried to direct the immigration to Pal- 

estine instead of to western Europe and America. Al- 

though the Hibbat Tsiyyon sponsored a number of col- 

onies in Palestine, it never became a mass movement, 

and its impact was largely on Russian Jewish intellec- 

tuals. 

Modern Zionism really began with Theodor Herzl 

(1860-1904). The term Zionism was coined in 1890 by 

Nathan Birnbaum in his journal Selbstemanzipation and 

was adopted by Herzl and his followers at the first Zi- 

onist Congress in 1897. Although some rabbis supported 

Herzl, most members of the movement, including Herzl 

himself, were secular and westernized. Nevertheless, 

Herzl was greeted by many eastern European Jews as a 

messianic figure. The first substantial Zionist emigra- 

tion from eastern Europe to Palestine started after the 

pogroms of 1903 and 1905-1906 and was largely made 

up of young secular Russian Jews, many of whom were 

influenced by the Russian radicalism of the period. 

The attitude toward religion among the early secular 

Zionist thinkers was frequently quite hostile. Tradi- 

tional Judaism was viewed as the religion of the exile 

and the Zionists saw themselves as a movement to “‘ne- 

gate the exile” (shelilat ha-golah). This position received 

its sharpest expression in the writings of M. Y. Berdi- 

chevsky (1865-1921), J. H. Brenner (1881-1921), and Ja- 

cob Klatzkin (1882-1948). Berdichevsky, for example, 

saw the whole religious Jewish tradition, going back to 

Mount Sinai, as being opposed to a proud national life, 

and he wished to create a ‘“‘new Hebrew man” based on 

a ““Nietzschean” countertradition of strength and natu- 

ralism. Berdichevsky traced this countertradition back 

to the biblical period when, he believed, the ancient He- 

brews followed a revelation from Mount Gerizim, men- 

tioned in Deuteronomy 27:11—26, that was opposed to 

the ‘“‘ethical’’ Torah of Mount Sinai. The prophets, and 

later the rabbis, suppressed this Torah of nature, but it 

persisted in heretical movements and splinter sects 
such as the first-century Zealots and the eighteenth-cen- 

tury Hasidim. This idea, that the Jews had been misled 

by the rabbis and had followed a tradition alien to their 

roots, had an important influence on the secular Zionist 

attitude toward the Jewish religion and especially on 

extreme secular groups such as the “Canaanites”’ of the 

1940s. 
Nevertheless, there were other secular Zionists who 

tried to base the new Zionist culture on elements from 

the religious tradition. Ahad ha-‘Am (the pen name of 

Asher Ginsberg, 1856-1927) tried to develop a secular 

Judaism based on certain principles from the Jewish 

heritage. He believed that the Jewish religion was one 

expression of a wider Jewish national culture. The ele- 

ments that a secular Judaism might borrow from the 

tradition varied in Ahad ha-‘Am’s writings (sometimes 

“absolute monotheism” was stressed, other times “‘lib- 

eral ethics’’), but he held that the development of this 

culture was possible only in a Jewish national home. 

This national cultural center would in turn revitalize 

the Jewish Diaspora, which had been spiritually weak- 

ened by assimilation and the decline of the Jewish reli- 

gion. 

A number of the leaders of the secular Zionist labor 

movement also tried, with varying degrees of success, 

to incorporate a more positive attitude toward the Jew- 

ish religion into their secular ideologies. Aaron David 

Gordon (1856-1922), who was one of the pioneers of the 

early agricultural settlements, developed a religion of 

labor based on a mystical bond between the Jew and 

the Land of Israel. Physical labor on the national soil is 
a way of renewing the self and bringing it into harmony 

with the cosmos. Although Gordon was not a practicing 

Orthodox Jew, his philosophy relied heavily on Jewish 

mysticism and Hasidism as well as on Tolstoyan ideals. 

Another labor leader, Berl Katzenelson (1887-1944), 

argued for the adaptation of traditional Jewish holidays 

and rituals to the new national home. Katzenelson, who 

was enormously influential as a cultural and ideological 

writer, laid the groundwork for a secular national cul- 

ture that had its roots in Jewish tradition. Similarly, 

the first prime minister of Israel, David Ben Gurion 

(1886-1973), sought to base the new national culture on 

a return to the Bible, a theme that had precedent 

among the Haskalah writers of the nineteenth century. 

The ambivalence toward the Jewish tradition that 

one finds in many of these early secular Zionists had 

much to do with their biographies. In most cases, they 

came from traditional homes and were educated in the 

yeshivot (rabbinic academies) of eastern Europe. Zion- 

ism was a radical revolution for them against the world 

of their childhood, but they never fully broke with their 

positive memories of this religious culture. Even if their 
way of life was secular, they wished to recreate an au- 
thentic Jewish culture on a new, national basis. 



If the labor Zionists were ambivalent at best toward 
the Jewish religion, their counterparts in the Revision- 
ist Zionist party (organized in 1925) were militant. The 
Revisionists were led by Vladimir Jabotinsky (1880— 

1940), the Russian-Jewish journalist and poet, and they 
acquired the reputation of a right-wing, nationalist 
movement. Although Jabotinsky had a few religious fol- 

lowers, his movement was generally adamantly secular 

and opposed to religion. In the 1940s, a splinter group 

under the poet Yonatan Ratosh broke off from the Re- 

visionists and formed the Young Hebrew, or ‘‘Ca- 

naanite,’ movement (the latter term was originally 
used by their opponents). The Canaanites saw the Jews 

as a religious group whose history was in the exile, 

whereas the new Hebrew community in Palestine was 

to break from the religious past and develop its own 

indigenous culture. The Canaanites were inspired by the 

myths of the ancient Canaanites that were uncovered in 

the Ras Shamra excavations of the 1930s. Although the 

Canaanites were an extreme nativist movement, their 

thought points to an important trend in Israeli culture 

away from traditional Jewish religion and toward a 

new national culture that might incorporate ancient 
Near Eastern myths. 

Religious Zionism. Although the majority of the Or- 

thodox Jewish world was either indifferent or opposed 

to Herzl’s Zionist movement, there was a significant 

group that responded favorably to the idea of a Jewish 

state. Among the first rabbis to join Herzl were Isaac 

Reines and Samuel Mohilever, who was perhaps the 

most prominent rabbi in the Hibbat Tsiyyon movement. 

In 1902, Reines formed Mizrahi, a religious faction 

within the World Zionist Organization (the name is a 

composite of some of the Hebrew letters from the words 

merkaz ruhani, “spiritual center’’). Mizrahi consisted of 

two groups: one that opposed the introduction of any 

“cultural” issues into the Zionist movement, for fear 

that the secularists would set the tone in such endeav- 

ors, and another that saw that Zionism could not avoid 

confronting cultural issues and demanded that Mizrahi 

try to influence the Zionist movement in a religious di- 

rection. Although the “political” faction was initially 

predominant, the Mizrahi movement ultimately saw as 

its raison d’étre the fostering of religious education and 

public religious practice in the Zionist settlement in 

Palestine and, later, the state of Israel. 

Mizrahi played a major role in mustering support for 

Zionism among Orthodox Jews in Europe and the 

United States. It created a network of schools in which 

Zionism was taught together with traditional religious 

subjects. At the same time, Mizrahi established schools 

in Palestine that formed the backbone of the religious 

educational system that is an important part of the gen- 
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eral educational system in the state of Israel. The 

Mizrahi youth movements, Young Mizrahi and Benei 

Akiva, began establishing agricultural settlements in 

Palestine in the 1920s. 

The Mizrahi joined three other religious parties to 

create a religious faction in the first Israeli governing 

coalition. In 1956 they formed the National Religious 

Party (NRP) and Po‘el Mizrahi (‘‘Mizrahi workers”’). The 

NRP has sat in every Israeli government (with the ex- 

ception of one year) and regularly receives approxi- 

mately 10 percent of the vote. However, this percentage 

dropped in the 1981 and 1984 elections with the defec- 

tion of more nationalist elements to other, nonreligious, 

parties. Despite its relatively small share of the national 

vote, the NRP has constituted an important ‘‘swing”’ 

element in all Israeli governments since neither the La- 

bor Alignment nor the Likud Party has been able to win 

a clear majority. Thus the NRP has been able to exert 

disproportionate influence on Israeli politics and on the 
role of religion in Israeli society. _ 

Since their inception the Mizrahi have sought to 

avoid the problem of the relationship of Zionism to 

Jewish messianism. Much opposition to Zionism in the 

religious world stemmed from the belief that human 

beings should not “force the end” (i.e., initiate messi- 

anic times by secular means). Instead of answering this 

position with a new messianic theory, the Mizrahi took 

a cautious stance, claiming that the Zionist movement 

constituted a “beginning of redemption.” They saw 

their role as guaranteeing that the future redemption 

would not be ruined by the heretical actions of the sec- 

ular Zionists. 

There were, however, certain elements among the re- 

ligious Zionists who took a bolder approach to the ques- 

tion of messianism. Primary among these was Avraham 

Yitshaq Kook, who was chief rabbi of Jaffa from 1904 
and then chief Ashkenazic rabbi of Palestine from 1921 

until his death in 1935. Kook held that redemption had 

begun with the Zionist movement and, in anticipation 

of imminent messianic times, he fostered study of the 

sacrificial laws in his yeshivah. Unlike other religious 

Zionists and religious anti-Zionists, Kook believed that 

the secular pioneers were a necessary force to prepare 

the material foundation for messianic times. He argued 

dialectically that the profane was necessary for subse- 

quent emergence of the sacred. Kook met frequently 

with leaders of the labor Zionist movement and devel- 

oped close ties with them. As chief rabbi of Jaffa he 
played a central role in 1909 in the attempt to solve the 
problem of the shemittah, the agricultural sabbatical 

during which land owned by Jews in the Land of Israel 

is supposed to lie fallow. Kook arranged for sale of such 

land to a non-Jew, thus allowing it to be worked by 
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Jews, which permitted the continuation of the agricul- 

tural settlements. Kook’s unusually positive attitude to- 

ward the secular Zionist movement was based on his 

belief that when Zionism succeeded, messianic times 

would come and the Zionist movement would itself re- 

turn to its unconscious religious roots. 

Kook’s messianic philosophy had little direct impact 

on the religious Zionist parties, but it did influence a 

new generation of religious Israelis, particularly 

through the Merkaz ha-Rav Yeshivah in Jerusalem, es- 

tablished by Kook and headed by his son Tsevi Yehudah 

Kook until the latter’s death in 1982. This new genera- 

tion did not accept the compromise position of the older 

leaders of Mizrahi, who believed that the religious par- 

ties should primarily guard the religious status quo in 

the state of Israel. The young religious Zionists, who 

grew up after the creation of the state in 1948, believed 

strongly in Zionism as the fulfillment of traditional 

Jewish messianism. This belief took political expression 

after the Six Day War of 1967. Young religious Israelis 

reestablished the settlements in the Etsion bloc south of 

Jerusalem and created a Jewish outpost in Hebron in 

1968. (This illegal settlement was later recognized by 

the government and developed into the town of Qiryat 

Arba outside of Hebron.) In 1974, following the Yom 

Kippur War, these religious activists founded the Gush 

Emunim (“bloc of the faithful’) movement, which ad- 

vocated the incorporation of Judea and Samaria (the 

West Bank of the Jordan River) into Israel. The Gush 

Emunim led a settlement drive in these areas, some- 

times with the support of the Israeli government and 

sometimes illegally. They constituted a significant mes- 

sianic force in Israeli politics and formed alliances with 

secular nationalist forces. 

Religious Institutions in the State of Israel. Under 

both the Ottoman empire and the British Mandate, Jew- 

ish religious courts enjoyed official jurisdiction over 

matrimonial and inheritance law. The office of the ha- 

kham basi in the Ottoman empire was succeeded by the 

Ashkenazic and Sefardic chief rabbis under the British 

Mandate. These functions were carried over to the rab- 

binic courts and the chief rabbinate of the state of Is- 

rael, which were given jurisdiction over matters of per- 

sonal law by a Knesset enactment of 1953. Rabbinical 

judges were given the same status as district court 

judges and their decisions were enforced by the civil au- 

thorities. Thus, in matters of marriage, divorce, and 

child custody, rabbinic courts—ruling according to 

Jewish law (halakhah)—have state sanction. Civil mar- 

riage and divorce do not exist, although civil marriages 

are recognized if contracted abroad. A Ministry of Reli- 

gious Affairs deals with the needs of the various reli- 
gious communities in Israel and funds the construction 

and maintenance of synagogues, yeshivot, and other re- 

ligious facilities. 

Although both the Conservative and Reform move- 

ments have followings in Israel, their rabbis are not au- 

thorized by the rabbinate to perform marriages and 

they do not benefit from the budgets available through 

the Ministry of Religious Affairs. Conversion to Judaism 

is supervised by the rabbinate, and thus Conservative 

and Reform conversions are not recognized as valid. 

Although the majority of the Jewish citizens of Israel 

are secular or quasi-traditional, a religious status quo is 

maintained. The Sabbath is the national day of rest and 

Jewish holidays are national holidays. Sabbath rules 

apply in public places at the discretion of local munic- 

ipalities, but the various political parties have under- 

taken to maintain the practices that have existed since 

the creation of the state. In the 1977 and 1982 coalition 

agreements, the Agudat Yisra’el party, which represents 

some of the most orthodox elements, demanded certain 

changes in the status quo such as cancellation of Sab- 

bath flights by the national airline, El Al. [See Agudat 

Yisra’el.] 

The problem of religion in the state of Israel is con- 

nected more generally to the question of a Jewish state. 

According to the Orthodox interpretation, a Jewish 

state would have to be a ‘“‘theocratic’”’ state governed by 

Jewish law (halakhah). At the opposite extreme, the sec- 

ular nationalist argument holds that Israel should be a 

secular state in which church and state are strictly sep- 

arated and whose Jewish character is determined 

purely by the sociological makeup of its population. For 

the Orthodox, the identity of the Jews can only be de- 

termined by the halakhah: one is a Jew only if born of 

a Jewish mother or converted by a halakhic procedure. 
For the secular Zionists, anyone who declares himself a 

Jew should be considered as such. Moreover, some sec- 

ular nationalists argue that a new Israeli identity 

should take the place of Jewish identity, which they re- 

gard as a religious relic of the years of exile. In a case 

in the 1960s, the Israeli Supreme Court ruled that Jew- 

ish identity is not determined by the halakhah. The case 

concerned a Carmelite monk, Brother Daniel, who was 

born a Jew and had fought against the Nazis as a par- 

tisan. He requested Israeli citizenship under the Law of 

Return, arguing that, according to the halakhah, he re- 

mained a Jew even though he professed another reli- 

gion. The Court ruled against him with the argument 

that the conventional understanding of who is a Jew 

contradicted the halakhah in such a case and, since Is- 

rael is not a halakhic state, that the common definition 

should prevail. Similarly, in 1970, the Court ruled that 

a child born of a Jewish father and a non-Jewish mother 
might be registered as of “Israeli” rather than “Jewish” 



national identity. This decision would have set aside the 

concept of a corporate Jewish state in favor of a new 

secular Israeli identity. As a result of pressure from the 

religious Zionist parties and of discomfort on the part 

of many secular Zionists, the Knesset passed a law pro- 

viding that only persons recognized as Jews by the ha- 

lakhah might be registered as Jews by nationality. In 

1980 the Knesset passed a law stipulating that in mat- 

ters in which there is no specific law or precedent, 

judges should be guided by ‘Hebrew jurisprudence” 

(mishpat ‘ivri). Judges were directed to follow tradi- 

tional Jewish law, but by avoiding the term halakhah, 

the Knesset was able to satisfy the secular refusal to 

accept a theocratic state. Thus, the judicial system has 

generally attempted a secular definition of Jewish iden- 

tity, whereas the legislative system, responding to reli- 

gious sentiments, has avoided such a break with tradi- 

tion. 

Anti-Zionism. There are a number of expressions of 

anti-Zionism based on religious motivations. In both 

Europe and America, nineteenth-century Reform Juda- 

ism was unalterably opposed to a national definition of 

Judaism. The Pittsburgh Platform of 1885 specifically 

rejected any expectation of a return of the Jews to Zion. 

By 1937, however, the Reform movement had moved to 

a more neutral position and adopted the Columbus 

Platform, in which the “group loyalty” of the Jews is 

recognized and the upbuilding of Palestine is supported 

“not only [as] a haven of refuge for the oppressed but 

also [as] a center of Jewish culture and spiritual life.” 

Nevertheless, a wing of the Reform movement, which 

formed the American Council for Judaism, actively op- 

posed the creation of Israel in the 1940s. Following the 

Six Day War, the Reform movement became explicitly 

Zionist and joined the World Zionist Organization. Re- 

form Jews established several kibbutsim and congrega- 

tions in Israel. 

Among the Orthodox, Zionism was initially greeted 

with skepticism or hostility. The initial plan to hold the 

first Zionist Congress in Munich was canceled as a re- 

sult of opposition by the German rabbis. In 1912, Agu- 

dat Yisra’el was formed by rabbis from Germany, Hun- 

gary, and Poland as an organization to advance 

orthodoxy in Jewish life. The Agudah opposed secular 

Zionism, but maintained an ambivalent attitude toward 

settlement in the Land of Israel. Following the estab- 

lishment of the state, the Agudah became a political 

party advocating a state based on the halakhah. The 

ideology of the movement opposes participation in Zi- 

onist governments, although its representatives have 

nevertheless from time to time held cabinet seats and 

although they provided coalition support for the gov- 

ernment after 1977. The Agudah has used its political 

ZIONISM = 577 

influence to strengthen its educational and religious in- 

stitutions and has sought religious concessions from the 

Knesset such as exemptions for religious girls from na- 

tional service and stricter adherence to Sabbath rules. 

As opposed to the National Religious Party, the Agudah 

considers itself non-Zionist and does identify with the 

national goals of the state. 

A more extreme anti-Zionist group is the Neturei 

Karta (“guardians of the city’), which broke off from 

Agudat Yisra’el in 1935. The Neturei Karta are largely 

followers of the Satmar Hasidic sect. Neturei Karta op- 

posed the creation of the state of Israel and regarded 

Zionism as a heinous sin that prevents the coming of 

the Messiah. They believe that the Nazi Holocaust was 

punishment for secular Zionism and they declared their 

willingness to participate in an Arab government in Pal- 

estine. They clashed violently from time to time with 

the Israeli police when they demonstrated against what 

they regard as violations of Jewish law in the state. The 

members of Neturei Karta live for the most part in Je- 

rusalem, where they govern themselves, taking no ser- 

vices from the state and paying no taxes. They also have 

significant support from certain ultra-Orthodox Jews in 

the United States. 

Conclusion. Modern Israel is the product of both sec- 

ular and religious tendencies that have their origins in 

modern nationalism and in the traditional messianic 

connection to Zion. With the exception of the small 

anti-Zionist group, most Jews in the world, representing 

virtually the whole religious spectrum, support the 

basic aspirations of Zionism. Thus, the character of the 

Jewish state—religious, secular, or some combination of 

both—remains an issue of political conflict among Zi- 

onists, but this conflict is also emblematic of the larger 

question of the relationship of religion to nationalism 

in the modern world. 
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DAVID BIALE 

ZODIAC. See Astrology. 

ZOHAR. Sefer ha-zohar (The Book of Splendor) is the 
central book in the literature of Jewish mysticism (Qab- 

balah). It is attributed to Shim‘on bar Yoh’ai, a second 

century tanna, but modern scholarship has concluded 

that it is a compilation dating from thirteenth-century 

Spain. Quotations from the Zohar first appear in qab- 

balistic writings after 1280, and analysis of the book’s 

terminology and prose style shows that its real author 

is Mosheh de Leén (1240-1305), a Castilian qabbalist. 

Written mostly in Aramaic, the Zohar presents an 

elaborate and comprehensive, though not always coher- 

ent, mystical system that employs audacious anthropo- 

morphic and sexual imagery to express a mythical and 

symbolic perception of divine reality without precedent 

in medieval Qabbalah. The Zohar was accepted by qab- 

balists as an authoritative ancient work, and its influ- 

ence on the later evolution of Jewish mysticism was felt 

principally through the impact of its mythical concep- 

tions on qabbalistic theosophy.* 

The Zohar encompasses a ‘series of qabbalistic works 

that can be divided into three main layers: 

1. Midrash ha-ne‘elam (The Hidden Midrash) is consid- 

ered to be the earliest stratum. Written partly in He- 

brew, partly in Aramaic, it has overt affinities with 

Mosheh de Leén’s early Hebrew works and an ob- 

vious tendency toward allegorical exegesis of biblical 

verses. 
2. The bulk of the Zohar consists mainly of a homileti- 

cal interpretation of the Pentateuch, written in Ara- 

maic and using symbolic exegesis. To this layer be- 

long several shorter compositions, of which the most 

important are Sifra’ de-tseni‘uta’ (The Occult Book), 

Idra’ rabba’ and Idra’ zutta’. 
3. The latest stratum is formed by two large composi- 

tions: Tiqgqunei zohar, which is composed of seventy 

interpretations of the word bere’shit (the opening 

word of Genesis), and Ra‘ya’ meheimna’ (The Faith- 

ful Shepherd), a qabbalistic interpretation of the ra- 

tionale for the commandments. 

The first two strata, presumably written by Mosheh 

de Leon, circulated independently in manuscript and 

were published together in 1558 in Mantua and Cre- 

mona. The third was written by an anonymous qabbal- 

ist in the early fourteenth century. It differs from the 

earlier strata both in style and in its qabbalistic con- 
cepts. 

Immediately after their appearance, the earlier strata 

of the Zohar were the subjects of commentaries by qab- 

balists. Yosef Angelino (early fourteenth century) com- 

piled a commentary entitled Livnat ha-sappir on the 
portions of the Zohar that explain Genesis and Leviticus. 

In the late thirteenth century David ben Yehudah he- 

Hasid wrote Sefer ha-gevul, a commentary on Idra’ 
rabba’. In the second half of the sixteenth century sev- 

eral important commentaries were composed including, 

Shim‘on Lavi’s Ketem paz, Mosheh Cordovero’s Or 

yaqar, and works by Mosheh Isserles, Eliyyahu Loans 

of Worms, Avraham Azulai, Avraham Galante, and 

Hayyim Vital. All subsequent commentaries extant 

were written under the influence of the reinterpretation 

of qabbalistic ideas by Isaac Luria, a fact that dimin- 
ishes their contribution to understanding the text. The 
most important of these are by Shalom Buzaglo (sev- 

enteenth century) Eliyyahu ben Shelomoh Zalman 
(known as the Gaon of Vilna [Vilnius]) in the eighteenth 
century, and Yitshaq Eizik Safrin of Komarno in the 
nineteenth century. 



There are several Hebrew translations of the Zohar; 
the earliest, dating from the late thirteenth or early 
fourteenth century, is that of David ben Yehudah he- 
Hasid, who incorporated parts of it in his own qabbal- 
istic works. Parts of the Zohar have been translated into 
Latin by Guillaume Postel and Knorr von Rosenroth. 
Larger translations exist in English (by Harry Sperling 
and Maurice Simon, 1931-1934; by Daniel Chanan 

Matt, 1983); in French (by Jean de Pauly, 1906-1911; by 

Charles Mopsik and B. Maruani, 1981); in German (by 

Ernst Miller, 1932 and 1984); and in Italian (by L. Bal- 

ducci, 1978). 
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MOSHE IDEL 

ZOROASTRIANISM. With a history of some three 
thousand years, Zoroastrianism is one of the most an- 

cient living religions. It is the most important and best- 
known religion of ancient, or pre-Islamic, Iran. It takes 

its name from that of its founder, Zarathushtra (Zoroas- 
ter), who probably lived around the beginning of the 

.farst-millennium sce. It was, therefore, the religion of 
Iran under the rule of the Iranian-speaking Aryan pop- 

ulations, members of the Aryan or Indo-Iranian group 

of the more extended Indo-European family. Another 

name for Zoroastrianism, Mazdaism, is derived from 

the name of the religion’s supreme god, Mazda (“‘wise’’), 

or Ahura a Mazda ("wise lord”). Some scholars believe 

that a ‘non- 1-Zoroastrian Mazdaism also existed, but this 

hypothesis is most likely without foundation, as all his- 
torically documented forms of Mazdaism, even those 

mentioned in the inscriptions of the Achaemenid rulers 

(sixth to fourth century BCE), appear to be Zoroastrian. 
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Thus we can consider Zoroastrianism and Mazdaism 
synonymous. 

The roots of Zoroastrianism can be located in an east- 

ern Iranian, tribal, and basically pastoral society. The 

religion originated around 1000 sce and developed fur- 

ther under the first Persian empire, but its clear conser- 

vatism and strong traditionalism appear to be manifes- 

tations of a cultural attitude that emerged during the 

Sasanid period (third to seventh century cE). The evo- 

lution and profound transformations of Zoroastrianism 

are the consequences of its history. It survived the Ma- 

cedonian conquest and the periods of Seleucid and 

Greco-Bactrian overrule. After the Arab conquest, it was 

handed down from generation to generation, through- 

out the time of the Mongol empire and the local hege- 

mony of Turkic and Persian Islamic rulers, all the way 

to today’s small and poor communities of Iranian Zo- 

roastrians. It was also passed down to the influential 

Parsi communities in India (Gujarat, Bombay, the Dec- 

can) and in modern Pakistan. 

As a result of its history, attempts have often been 

made to distinguish between various phases of Zoroas- 

trianism and to endow each with a slightly different 

name. Thus it has been suggested that the religion con- 

tained in the Gathds, the texts attributed to Zarathush- 

tra himself, be called “Zarathushtrianism,” that the 

contents of the Younger Avesta be called ‘‘Zarathushtri- 

cism,” and that the religion of the Sasanid period be 

called “Zoroastrianism” (Gershevitch, 1964). These def- 

initions should be extended to include the religion of 

the Zoroastrian communities in Iran and India today. 

Sources. Zoroastrian scholarship has always had to 

contend with considerable difficulties because sources 

of knowledge about the religion, in particular those per- 

taining to its earliest period, are few and conflicting. 

The Avesta,/a collection of texts gathered in writing 

during the fourth or the sixth century cE, has survived 

only in part, and it presents a heterogeneous, picture. In 

addition to the Gathds, attributed to Zarathushtra him- 
self, we find texts with very diverse structures and 

goals, dating from many different periods and handed 

down orally for many centuries, perhaps even a thou- 

sand years or more. The main sections of the Avesta are 

the Yasna (Act of Worship), which contains the Gathas 

(Songs); the Yashts (Hymns of Praise to the Divine En- 

tities), dating from various periods and partially reflect- 

ing an Indo-Iranian background; the Vendidad (Code 

against Demons), which has survived in its entirety and 
which is basically a code of purity to be used in the 

struggle against the evil power of the daivas; the Vis- 

pered (Worship of All the Masters); the Nydyishn and the 
Gah (Periods of the Day), a sort of Zoroastrian breviary 

containing prayers for priests and laymen; and the 
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Khorda, or Little Avesta, a prayer book comprising se- 

lections from other Avestan texts, for everyday use. 
There also exist fragments of Avestan texts, including 

parts of the Hadhokht Nask (Book of Scriptures) and the 

Aogemadaécha (We Accept), which are important for 

their concept of the afterlife; and the Nirangistan (Pre- 

cepts for the Organization of the Cult). The language of 

the Avesta, particularly the more archaic forms found 

in the Gathdas, is extremely difficult, and in some cases 

interpretation of the text is uncertain and the results of 

philological work far from satisfactory. Such difficulties 

are made all the more serious by problems related to 

the codification of the texts, as well as to their trans- 

mission, as they were transcribed in a fairly late alpha- 

bet, created ad hoc and derived, basically, from Ara- 

maic. 

Sources of equal importance are the Pahlavi books, 

written in Middle Persian and dating, more or less, 

from the ninth century cE, a period in which Zoroas- 

trian religious literature was flourishing, especially in 

the province of Fars. During this time Iran had mostly 

been totally converted to Islam, and the adherents of 

Zoroastrianism had become a minority. Some parts of 

the vast Pahlavi literature are extremely important, 

such as the Zand (Interpretation), an exegesis of Avestan 

texts with commentaries, translations, and glossaries; 

the Bundahishn (Book of Primordial Creation), or Zand- 

Agahih (Knowledge from the Zand), which pertains to 
cosmogony, cosmology, and eschatology; the Dénkard 

(Acts of Religion), a summary of the knowledge of the time 

(ninth to tenth century CE) concerning various subjects; 

the Wizidagihad (Selections) written by the priest Zad- 

spram; Dddistan i Denig (Religious Judgments), in 

which the priest Manushcihr answers ninety-two ques- 

tions on various matters; Dddistan i Méndg i Khrad 

(Book of Judgments of the Spirit of Wisdom), a typical 

text of Zoroastrian wisdom literature (the andarz); 

Shkand-gumanig Wizaér (Doubt-destroying Exposition), 

an apology of Zoroastrianism, containing a critique of 

Islam, Judaism, Christianity, and Manichaeism, which 

were interpreted as dangerous and deviant; and Arda 

Wirdz Nadmag (Book of Arda Wiraz), a work, widely 

known in Zoroastrian communities, that contained a 

description of a trip to the hereafter and a vision of 

heaven and hell, written in the style of a mantic com- 

position. Many other Pahlavi texts are also extremely 
important in the study of Zoroastrian doctrine during 
the Sasanid and post-Islamic periods. 

Zoroastrian religious literature did not, however, 

come to an end after the flowering of the Pahlavi books 

under the Abbasid caliphate; it continued to develop, in 
the context of the communities in Iran and India, using 
new graphic systems, such as pazand and parsi, and 

new languages, such as Persian, Gujarati, and even San- 

skrit. The Parsis of India developed a considerable body 
of religious literature, written in both Gujarati and 

English, beginning around the middle of the nineteenth 

century. ‘ 
Although the inscriptions of the rulers from the two 

great Persian dynasties, the Achaemenid—especially 

Darius I (522-486 BcE), Xerxes (486-465 BcE), Artaxer- 

xes II (402-359 bBce)—and the Sasanid—especially 

Shapar I (241-272 ce) and Narses (293-302 cz)—do not 
belong to the religious genre, they are nonetheless im- 

portant for the study of the historical development of 

Zoroastrianism. Historical and doctrinal inscriptions 

are also significant, especially those of the high priest 

Kerdér, an influential figure under the early Sasanid 

rulers. Kerdér was one of the authors of the refounding 

of Zoroastrianism and helped transform it into the state 

religion during the third century CE. 

In addition to Zoroastrian sources, mention should be 

made of the classical ones, Greek in particular, as well 

as the Christian and Muslim ones. Herodotus, Plutarch, 

Strabo, and Diogenes Laertius, for example, are very 

important for the study of pre-Sasanid Zoroastrianism, 

as were Christian sources (Armenian and Syriac, partic- 

ularly the Acts of the Martyrs). Muslim sources, in both 

Arabic and Persian, are also valuable for the study of 

the Zoroastrian religion during and after the Sasanid 

period. 

Origins. Zoroastrianism originated in the eastern and 

south-central regions of the Iranian world, between the 

great mountain ranges of the Hindu Kush and Seistan, 

an area that today is divided between Iran and Afghan- 

istan. According to one tradition, Zarathushtra came 

from Azerbaijan, but this theory has no historical foun- 

dation; apparently, during the Parthian or Sasanid pe- 

riod, the clergy of a local sanctuary claimed that the 

cult originated in their region in an attempt to confer a 

higher stature and authority upon their own traditions. 

Moreover, the hypothesis that Zarathushtra lived on the 

outskirts of northeastern Iran, in part of the province of 

Chorasmia, at the eve of the establishment of the em- 

pire of Cyrus II, is based on arguments that do not stand 

up to critical analysis. Current research on the reli- 

gion’s origin is based on geographical information con- 

tained in the Avesta, as well as on an evaluation of ar- 

chaeological findings and on a reinterpretation of the 
few available sources. 

The geographical boundaries of the Avesta define the 

eastern Iranian world and include all of modern Af- 

ghanistan as well as some neighboring regions. The text 

does not mention any regions, areas, or places in west- 

ern Iran, Media, or Persia. We also notice a complete 

absence of information about both Medes and Persians 



during the first half of the first millennium sce. Fur- 

thermore, there is no indication of familiarity with ur- 

ban civilization. All this seems to confirm that the 

world from which Zoroastrianism emerged was distant, 

both in space and in time, from the Achaemenid empire 

and from the founding of the unitary monarchies of the 

Medes and the Persians during the eighth and seventh 

centuries BCE. Rather, Zoroastrianism grew out of a po- 

litically fragmented tribal society whose civilization 

centered upon oases rather than upon fixed urban set- 

tings—although in certain areas this tribal society su- 

perseded an urban civilization that had flourished in 

the third century BcE (such as the Hilmand civilization, 

which was brought to light by excavations in Shahr-i 

Sukhta in Iranian Seistan). The society was ruled by a 

warrior aristocracy, that is, by one of the three classes— 

priests, warriors, and shepherds—that made up the 

original social structure of the Arya. 
Within this society, religion most likely revolved 

around young warrior (mairya) fraternities (the Aryan 
or Indo-Iranian Mdnnerbund), with their bloody cults, 

violent gods, sacrificial rites, initiations, and ecstatic 

practices that climaxed in a state of “fury” called 

aéshma. Animal sacrifices, especially those involving 
the slaying of a bull (gav) and the ingestation of hallu- 

cinogenic substances such as haoma, were certainly 

widely practiced. Zarathushtra inveighs strongly 
against them in the Gathds, by giving a voice to Géush 

Urvan, the “soul of the bull” (Yasna 29), who is pre- 

sented as the victim of the fury of evil masters, and by 

condemning haoma as the urine of a stimulating and 
hallucinogenic drug (Yasna 48.10, 32.14). 

Distinctive Characteristics,The,,primary innovation 

of Zoroastrianism, which sets it apart from the religions 

of other Indo-European peoples in the Near East and 

Central Asia, is its emphasis on monotheism. Its out- 

standing feature, in the religious context of the entire 

Indo-Mediterranean world, resides in i 
Both aspects are fundamental to Zarathushtra’s 

philosophical and_ religious doctrine. Zarathushtra’s 

high esteem for speculation caused the Greeks to view 

him more as a wise man than as the founder of a reli- 

gion; they saw the author of the\Gdthds as one of the 
highest and most significant representatives of ‘‘alien 

wisdom.” Nor is it pure coincidence that he was mainly 

known for his dualistic teachings, as were his most di- 

rect disciples, the Magi. 

-Monotheism and dualism are closely linked in the 

Gathdas. They are not in conflict with each other, for 

“monothéism is in opposition to polytheism, not to dual- 
ism (Pettazzoni, 1920). In fact, dualism, far from being 

a ‘‘protest against monotheism” (Henning, 1951), is a 
necessary and logical consequence thereof; its purpose 
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is to explain the origins of evil. “The basis of dualism is 

essentially ethical: the nature of the two opposing Zo- 

roastrian spirits, Spenta Mainyu (“beneficent spirit’) 

and Angra Mainyu (“‘hostile spirit’’), who are twin chil- 

dren of Ahura Mazda, results from the choice they made 

between “truth,” asha, and the “lie,” druj, between 

good thoughts, good words, and good deeds and evil 

thoughts, evil words, and evil deeds. The choices made 

by the two spirits (Yasna 30.5) lie at the root of Zoroas- 

trian dualism, and they act as 4 prototype (Yasna 30.2, 

49.3) of the choices that face each man as he decides 

whether to follow the path of truth or that of untruth 

(Gershevitch, 1964). The good or evil nature of the two 

spirits derives from his own moral choice and is not, as 

suggested by some scholars, innate, ontologically given, 

or predetermined. 

The concept of Ahura Mazda as the creator of heaven 

and earth, day and night, and light and darkness (Yasna 

44.3-5), as well as the ethical context in which Zara- 

thushtra conceived his answer to the problem of evil, 

demonstrates that the prophet was an original thinker, 

a powerful religious figure who introduced radical 

changes to the spiritual and cultural world in which he 

was reared. He responded to a deeply formalistic and 

ritualistic religion by strongly and insistently praising 

human worth and dignity. Early Zoroastrianism set it- 

self apart from the sacrificial cult of a society in which 

militaristic values were still pervasive. It advocated an 

inward-seeking religion and favored an intellectual cult 

rooted in the Indo-Iranian priestly tradition—that of 

“Aryan mysticism’ (Kuiper, 1964)—which had high re- 

gard for thought and knowledge. 

The original Zoroastrian message, however, was pro- 

foundly transformed by the first generations of the 

prophet’s disciples. Later, elaborations by the clergy 

even went so far as to allow various aspects of the old 

polytheistic and ritualistic practices to reemerge, albeit 

with some limitations. Contact with other religions, as 

well as historical developments in Iran, also contrib- 

uted to the evolution of the religion. Ultimately Zoroas- 

trianism, which had arisen in reaction to an archaic 

and formalistic religion, absorbed many of the concepts 

and values that belonged to the very world it had re- 

belled against, in particular those elements not linked 

with the ideas, practices, and ethics of the warrior ar- 

istocracy. The result was a complex religious tradition 

that has persisted throughout thousands of years of Ira- 

nian history. Zoroastrianism is based on an ethical ap- 

proach and tends toward abstraction. Halfway between 

a prophetic and monotheistic type of religion, it incor- 

porates elements and beliefs that also belonged to the 

great monotheistic religions that arose to the west of 

the Iranian world. At the same time it is a ritualistic, 
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somewhat polytheistic religion, rich in mythology. 

Nonetheless it formed a highly original model that ex- 

cercised a great and deep influence well beyond the Ira- 

nian world, both to the east and to the west. 

Theology, Pantheon, and Pandemonium. In Zara- 
thushtra’s conception, a dualistic vision is almost a nat- 

ural consequence of monotheism, for dualism explains 

the evil that resides in the world and afflicts it. The 

problem of evil and suffering is basic to Zoroastrian 

thought, and the urgent human necessity of providing 

an answer to the problem is reconciled with an abiding 

faith in the dignity and freedom of humanity by means 

of belief in the so-called myth of choice. 

Within the dualistic vision of Zoroastrianism, it is not 

only Angra Mainyu and Spenta Mainyu who are con- 

fronted by moral choices. The daivas (‘‘gods,’ a term 

that in later Zoroastrianism became a generic reference 

for the demonic powers), who are the progeny of bad 

thought, untruth, and pride, became evil because they 

made the wrong choice. As a result, the daivas serve as 

the inspiration of humanity, which is poised in the cen- 

ter of the struggle between the two opposite poles of 

truth and untruth, of good and evil, of life and nonlife. 

In the Gathds we read: 

The two primordial Spirits, who are twins, revealed them- 

selves in a dream. They have two ways of thinking, of acting: 

the good and the bad. And, of the two, the one who acts well 

has made the right choice, not the one who does evil. And 

when these two spirits met, they established, at the begin- 

ning, life and nonlife, and the consequence, in the end, of the 

Worst Existence for evil, and Best Thought for good. The evil 

one of the two Spirits chose to do bad things, and the Most 

Bounteous Spirit, clothed in the hardest stones, chose Truth, 

as is also true for all those who constantly strive to please 

the Wise Lord with honest actions. The daiva did not get to 

choose between the two, because the Deceiver approached 

them as they were making their decision. So they chose the 

Worst Thought, and then ran to join Wrath, and together 

with it they have afflicted the world and humanity. 

(Yasna 30.3-6) 

Above and beyond the daivas and the two Mainyus is 

the Wise Lord, Ahura Mazda, who was most likely cre- 

ated by Zarathushtra. The name itself has no parallel in 

India—apart from the first half, ahura, “lord” (Old In- 

dian, asura)—and in this it differs from the names of 

many other deities or divine entities derived from the 

ancient Iranian pantheon. Ahura Mazda’s existence may 

have owed something, at least in part, to the Varuna of 
Vedic India or to an Indo-Iranian ahura or ‘asura, which 

we might be able to reconstruct by using a comparative 

method. Yet Ahura Mazda presents unique features that 

can only be explained by Zarathushtra’s concept of di- 

vinity and by his particular intuitions. Zarathushtra’s 

creation of Ahura Mazda reveals that the prophet was a 

great religious reformer, a wise man in search of knowl- 

edge and enlightenment, rather than a follower of any 
traditional doctrine. Here Zarathushtra addresses his 

god: : 

This I ask you, oh Lord, answer me truthfully: who was cre- 

ated father of the Truth, at the very beginning? Who set the 

course for the sun and the stars? Who, if not yourself, causes 

the moon to wax and wane? This, and other things, oh Wise 

One, I want to know from you. This I ask you, oh Lord, an- 

swer me truthfully: who holds down the earth and up the 

sky so that it does not fall? Who [set down] waters and 

plants? Who harnessed the two steeds to the wind and to the 

clouds? Who, oh Wise One, is the Creator of Good Thought? 

This I ask you, oh Lord, answer me truthfully. Which crafts- 

man wrought sleep and wakefulness? Who is responsible for 

morning, noon, and night, to remind the wise man of his 

duties? This I ask you, oh Lord, answer me truthfully if what 

I say is true: will Devotion strengthen Truth by its action? 

Did you, as good thought, institute Power? For whom did 

you make the cow a giver of prosperity? This I ask you, oh 

Lord, answer me truthfully: who created Devotion, and 

anointed it with Power? Who made the son respectful of his 

father in his own heart? I am the one who seeks, through 

these questions, to make you known, oh Wise One, as Good 

Thought, as the Creator of all things. (Yasna 44.3-7) 

In the passage quoted above we find terms such as 

Truth, Good (or Best) Thought, Devotion, and Power. 

These, together with others, such as Wholeness and Im- 

mortality (or Long Life), as well as the Wise Lord or, 

rather, his beneficent spirit, form a group of seven “‘be- 

neficent immortals,” the Amesha Spentas, who are of 

fundamental importance for understanding Zarathush- 

tra’s thought. They are mentioned again and again in 

the Gathds, sometimes in reference to a divine subject, 

that is, the Wise Lord, and sometimes to a human sub- 

ject, that is, Zarathushtra or other men. The seven are 

Vohu Manah (“good thought’), Asha Vahishta (‘best 

truth’), Khshathra Vairya (‘desirable dominion’), 

Spenta Armaiti (“beneficent devotion’), Haurvatat 

(“wholeness’’), and Ameretat (‘‘immortality”). These are 

entities as well as abstract concepts, aspects, or virtues 

of the Wise Lord and of the man who follows truth, or 

asha (Vedic, rta). Theological speculation after the 

Gathds has arranged them by codifying their order and 

their attributes and is also probably responsible for de- 

vising for them a system of interrelations, based on an 
analysis of the physical world. Thus Vohu Manabh is tra- 

ditionally linked with cattle, Asha with fire, Khshathra 

with metals, and Armaiti with earth. According to 

Georges Dumézil’s theory of the Indo-European tripar- 

tite ideology, subscribed to by a number of scholars of 

Iranian studies (e.g., Jacques Duchesne-Guillemin and 

Geo Widengren), an analysis of the Amesha Spenta sys- 



tem reveals what appears to be the typical framework 
of functional tripartition. In other words, Asha and 

Vohu Manah would appear to be Zoroastrian substi- 

tutes for the two main Aryan deities, Varuna and Mitra, 

representing the first function, that of magical and ju- 

ridical sovereignty. Khshathra Vairya corresponds to 

Indra, representing the warrior function; Haurvatat and 

Ameretat, of the Nasatya couple, together with Armaiti, 

a polyvalent entity, conform to the function of fertility 
and fruitfulness. 

It is not easy to understand the Zoroastrian concept 

of the beneficent immortals who form the retinue of the 
Wise Lord. In order to comprehend its meaning, one 

should probably keep in mind the double structure of 

opposites—good and evil, spirit and matter—that char- 

acterizes the Amesha Spentas, their interrelations, and 

their reciprocal conditioning. Their dual character— 

they are both divine and human—can perhaps be ex- 

plained by a mystical experience. In this experience, Za- 

rathushtra, or the man “who possesses asha’’ (ashavan), 

assumes divine virtues and powers while in a state of 

ecstasy called maga and, in so doing, joins the benefi- 

cent immortals and becomes identified, in a way, with 

the beneficent spirit who made the right choice. We 
should, of course, view the Zoroastrian language, how- 

ever greatly innovative, in the context of the priestly 

tradition clearly identified as Aryan mysticism. The 

Gathds shows us an inner religiosity, one that allowed 

ample space for individual experience. 

Sraosha (‘obedience’), the lord of prayer, is by his na- 

ture analogous to the entities in the Gathds. He is par- 

ticularly important both in the Gathds and in later Zo- 

roastrian tradition, where he protects against the evil of 

death and judges the soul after death. The other divine 

or superhuman beings of Zoroastrianism are essentially 

different from those in the Gathds. Most are old deities 

from the Indo-Iranian pantheon, dominated by the fig- 

ure of the Wise Lord. Because he was the only god in 

the Gathic message, the Wise Lord was subsequently, 

and increasingly, viewed as the supreme, although not 

the only, god of later Zoroastrianism. In the later form 

of the religion, monotheism became diluted, and with 

time it came to represent more of a tendency than a 

reality. This is made clear by older documents—other 

than the Gathas—both religious ones, such as the Youn- 

ger Avesta, and secular ones, such as the royal Achae- 

menid inscriptions, as well as by the Greek sources con- 

cerning the Persian religion, Zarathushtra, and the 

Magi. 

Zoroastrianism did not integrate all of the ancient 

gods into its pantheon. Only those not thought to be in 

contrast with,the main tenets of the prophet’s new reli- 
gion were absorbed into it. For the most part, the an- 
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cient daivas censured by Zarathushtra remained outside 

of the new pantheon, but a few deities, who had proba- 

bly been widely and deeply venerated, reappeared in 

Zoroastrianism. Their features and aspects, however, 

were partly modified, partly kept intact, and generally 

only thinly disguised under a veil of zoroastrianization. 

Thus the ancient gods became yazatas (“‘ones worthy of 

worship”’) in the new religion; in a language more sec- 

ular and less priestly and theological, they can be called 

bagas, as in the Achaemenid inscriptions. 

This major development in Zoroastrianism, that is, 

the tendency to reabsorb many elements from the Indo- 

Iranian “‘pagan”’ religion, even animal sacrifice and the 

cult of haoma, was the result of a long historical pro- 

cess that began in the eastern regions of Iran during the 

pre-Achaemenid period. The evolution took place over a 

number of centuries and was brought about by priestly 

groups that at first were eastern and can be called, for 

lack of a more precise definition, ‘Avestan priests,” that 

is, @thravans or athaurvans (Old Indian, dtharvan), and 

later western, that is, the Median priestly tribe known 

as the Magi. Their theological elaborations led to a pre- 

cise structuring of a pantheon and a pandemonium; 

each is characterized by analogous hierarchical struc- 

tures and precise interrelations between the worlds of 

good, or of asha, and that of evil, or druj, so that each 

positive or beneficent entity has a corresponding nega- 

tive or maleficent entity. 

Not even the Zoroastrian doctrine of the beneficent 

immortals was left untouched. The Amesha Spentas, 

which had been mere abstractions and aspects of a di- 

vine entity, or qualities of those who attain the status of 

ashavan, became full beings, in line with a tendency to 

angelicize that can be found throughout the entire his- 

tory of religion in Iran. Within this framework, a signif- 

icant development was the demonization of ancient 

Indo-Iranian gods, such as Indra, Nanhaithya, and 

Saurva; Indra, in particular, became a symmetrical op- 

posite of Khshathra Vairya and the probable usurper of 

the role of the Indo-Iranian Vrthraghna. 

The Yashts section of the Avesta is the principal and 

most clear evidence available to us regarding the pro- 

cess of zoroastrianization of ancient deities within a 

new cultural context, dominated by the figure of the su- 

preme god, Ahura Mazda. The Yashts are hymns dedi- 

cated to the various beings worthy of worship: Ahura 

Mazda himself, the Amesha Spentas as a group, Asha 

Vahishta, Ameretat, and Aredvi Sara Anahita, a goddess 

also known to us through the Achaemenid inscriptions, 

who corresponded to the Indian Sarasvati; Hvare 

Khshaéta (the “brightly shining” sun); Mah (‘the 
moon’’); Tishtrya, the star Sirius, a rain god; Druvaspa 

(‘possessing sound horses”’), a female yazata, closely as- 
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sociated with Géush Urvan; Mithra, who also appears 

in the Achaemenid inscriptions; and Sraosha and 

Rashnu, who, together with Mithra, judge the soul after 

death. Also considered worthy of reverence are the fra- 

vashis, or spirits of the soul, whose worship was proba- 

bly a surviving trace of an ancient cult of the spirits of 

the dead and of a concept of immortality typical of a 

warrior society; Verethraghna (“‘smiting of resistance’’), 

the yazata of victory; Vayu (‘‘wind’’), the yazata of the 

wind; Daéna, the etymology of which is uncertain, 

probably meaning “image,” as well as “conscience,” 

“self,” and “religion”; Ashi (“reward, recompense’’), a 

female vazata of abundance and fertility; Arshtat, a fe- 

male yazata personifying justice, the companion of 

Mithra; Khvarenah (‘splendor’), a yazata personifying 

an igneous and luminous energy, seen as a vital force, 

and the bearer of success and fortune, traditionally 

linked with royalty; Haoma, personifying the object of 

the sacrifice and worshiped as the “‘priest of the sacri- 

fice,’ whose hymn is preserved in the Yasna section 

(9.10, 9.11); and, finally, the star Vanant (Vega). 

Of all these entities, Anahita and Mithra are certainly 

the most important, forming a triad when joined with 

Ahura Mazda. The two also appear in the Achaemenid 

inscriptions, beginning with those of Artaxerxes II. Dur- 

ing the Achaemenid period, Anahita was seen as a great 

goddess whose worship, according to Herodotus, was 

adopted by the Persians from the Assyrians and the Ar- 

abs. She descended from the great Near Eastern female 

deities, who were linked to the functions of fertility and 

fruitfulness, as well as to royalty. Mithra, on the other 

hand, had already become a solar deity, the god of cov- 

enants and of light, prior to the diffusion of his cult to 

Rome, where it became a mystery religion. Throughout 

the deity’s history, both within and outside of Iran, 

Mithra maintained regal and militaristic attributes. 

Both Mithra and Anahita show signs of a very strong 

influence of religious concepts from Mesopotamia, Asia 

Minor, and, more in general, the Near East. 

Accounts given by Herodotus concerning Persian re- 

ligion show a picture similar to that found in the Youn- 

ger Avesta. Herodotus (1.131—132) asserts that the Per- 

sians were not in the habit of building statues, temples, 

or altars, and that they would offer sacrifices from high 

places, in the open air, to ‘“Zeus’’ (Ahura Mazda), a 

name by which they called the entire sky, the sun, the 

moon, the earth, fire, water, and the wind. He adds that 

they would not carry out a sacrifice without the atten- 
dance of a Magus, a priest of the Magi, who chanted a 

“theogony”’ during the ceremony. This account refers to 

western Iran at the middle of the fifth century; thus it 
was written about five hundred years after Zoroastri- 

anism originated. 

Cosmogony and Cosmology. Zoroastrian cosmogony 

contemplates three basic moments: the creation of the 

world, the revelation of the Mazdean “good religion,” 

and the final transfiguration. ‘Although most ancient 

texts do not present the cosmogonic doctrine systemat- 
ically, it can be reconstructed with the aid of the Pah- 

lavi religious literature, in which the three cosmogonic 

moments are called, respectively, Bundahishn (‘‘cre- 

ation’’); Gumézishn (the mingling of the two opposing 

spirits); and Wizarishn (their final separation). Every- 

thing that exists does so in a double state, the mental, 

or spiritual (Pahl., méndg), and the physical, or material 

(Pahl., gétig). The spiritual state also possesses an em- 

bryonic, seminal value in relation to the material one, 

which is almost like its fruit. According to the Pahlavi 

literature, only the evil spirit is incapable of transform- 

ing its creation from the spiritual to the physical state 

because it is innately sterile and destructive. Material 

existence is therefore not seen as negative in itself; 

rather, in the state of “mixture,” it is contaminated by 

the aggressive activity unleashed against it by the evil 

spirit. In the Gathds, too (Yasna 30.4), life and nonlife, 

good and evil, result from the meeting of the two 

spirits. 

The world was created in six consecutive stages. First, 

the sky was made of stone and rock crystal, then water, 

earth, vegetation, animal life, and humanity were 

formed. The earth is surrounded by a great mountain 

range, Hara Berezaiti (‘high Hara’; Pahl., Harburz; 

Pers., Alburz), which is linked, through subterranean 

roots, with Mount Hara, located at the center of the 

earth. The first and largest of the seven areas in which 

the earth is divided is a region called Khvaniratha; it is 

the only one inhabited by man. The remaining six sec- 

tions of the world (Pahl., késhwar) surround the Khva- 

niratha. From Mount Hara descend waters that flow 

into the Vourukasha (‘‘having many inlets”) Sea, which 

covers a third of the earth toward the south and has at 

its own center a mountain made of the same matter as 

the sky. Two great rivers, Good Daitya and Ranh, orig- 

inate in the Vourukasha Sea, and they mark the eastern 

and western borders of the Khvaniratha késhwar. Mount 

Hara, also known as Hukairya (‘‘of good activity’’), is 

thus the highest spot on earth, and from it the souls of 

the dead depart on their heavenly voyage. In the middle 

of the Vourukasha Sea is found the Tree of All Seeds, as 

well as another tree that is endowed with healing pow- 

ers and confers immortality. It is identified as White 

Haoma, the “‘chief of plants.” 

Gav-aévo-data (Pahl., Gaw-i-éw-dad), or “uniquely 
created bull,” who was killed. by the evil spirit, and 

Gaya-maretan (Pahl., GayOmard), or “mortal life,’ also 

killed by Ahriman, were the prototypes, respectively, of 



animals and men. From their seed there originated all 

manner of good animals, as well as the first human cou- 

ple, Mashya and Mashyanag. 

The Indo-Iranian background of many of these doc- 

trines is evident. We are reminded, for example, of 

Mount Meru or Sumeru in Indian mythology and cos- 

mography; of the seven dvipas, which echo the seven 

késhwars; of the Jamba Tree, to the south of Mount 

Meru; and of Martanda (“mortal seed’’), whose myth 

contains some important analogies with that of Gayé- 

mard. 

The most original aspects of Zoroastrian doctrine lie 

not so much in its cosmological conclusions as in its 

history of the cosmos and in its teachings concerning 

the two states of méndg and gétig and the three stages of 

Bundahishn, Gumézishn, and Wizarishn. In particular, 

the notion of the two states, which is also analogous in 

some of its aspects to a number of Greek ideas (a fact 

that has led to speculation concerning Greek influences, 

either Platonic or Aristotelian, as the doctrine is re- 

corded systematically only in relatively late texts), is 

nonetheless rooted in very early Zoroastrianism. We 

find traces of it even in the Gdthds, which describe the 

two states of being and of life as “spiritual” and ‘with 

bones,” that is, ““endowed with a body.” In fact, the con- 

cept of two worlds or two existences is deeply rooted in 

all of Zoroastrian thought. 

The teachings concerning the three stages are also 

original in specific ways. The first stage involves the 

separation of the two spirits in the méndg; the second 

stage is that of their mingling, in the gétig; the third is 

that of their final separation, in a state of perfect purity, 
abézagih, in which man will live in his future body, tan 

i pasén. According to these teachings, purity and sepa- 

ration are one and the same, which probably helps to 

explain the Zoroastrian path to spiritual realization. 

The initiate, the man who possesses asha (ashavan), 

can, through the power that results from his state of pu- 

rity—which, in the Gathds, seems to be what is called 

maga—obtain the benefits of a spiritual existence, that 

is, enlightenment and an intellectual vision. Through 

such a process the initiate may come to resemble, in 

life, the man who is blessed after death. 

Eschatology and Soteriology. The history of the cos- 

mos is a sacred one, and it develops through three high 

points, each with its own protagonist: Gayamaretan, 

Zarathushtra, and Saoshyant (Pahl., Soshans), or the fu- 

ture savior. These figures, however, are only the main 

characters, representing the beginning, the middle, and 

the end. A host of other figures, heroes, and defenders of 

the faith, organized in a complicated sequence and in 

groups and dynasties that are, for the most part, myth- 

ical, fills the sacred history of Zoroastrianism. With 
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time and historical changes, these other figures became 

increasingly identified with history itself and with the 

fate of Iran, following a process that is clearly exempli- 

fied during the Sasanid period. 

The Zoroastrian eschatological doctrine was not de- 

veloped suddenly; rather, it underwent a sequence of 

theological reworkings. Its core, however, can already 

be seen in the Gathds, where it certainly reflects Indo- 

Iranian or, at least, pre-Zoroastrian concepts of the in- 

dividual. 

The Avesta teaches that after death the soul can reach 

Heaven, or the Infinite Lights (Anagra Raocha), by fol- 

lowing three steps, a succession of increasingly bright 

and intense lights: the Stars (good thoughts, humata), 

the Moon (good words, hakhta), and the Sun (good 

deeds, hvarshta). In order to undertake the celestial 

journey, the soul must undergo a dramatic trial: the 

crossing of the Chinvat Bridge, the “bridge of separa- 

tion.’ Only those souls who have been deemed just by 

Mithra, Sraosha, and Rashnu will be able to cross the 

bridge; the souls of the evil will fall into Hell, for the 

bridge will narrow to the width of a razor’s edge when 

they attempt to cross it. Three days after death and the 

painful separation of the soul from the body, the just 

will meet their daénd, the image of their own self, who 

will be disguised as a beautiful fifteen-year-old girl. 

There is an intermediate area for those who do not de- 

serve either Heaven or Hell because the total weight of 

their good thoughts, good words, and good deeds is 

equal to that of their bad thoughts, bad words, and bad 

deeds. These souls remain in a sort of limbo called 

Hamistagan (‘‘region of the mixed’’), a dwelling place of 

shadows where there is neither joy nor torment. 

Even as early as in the Gathds the collective eschatol- 

ogy is dominated by the notion of an ordeal by fire. Fire, 

a son of Ahura Mazda, is Asha’s instrument, and good 

men will be separated from the evil by a torrent of fire, 

like a river of molten metal. At that time the Last Judg- 

ment will take place, and Frashdkereti (Pahl., Frash- 

gird) will “‘transfigure”’ existence and “rehabilitate” the 

world and life. Then the dead will come back to life, 

with indestructible bodies clad in glory. The sacrificial 

ceremony performed by the savior (the Saoshyant), who 

will use the fat or marrow of a miraculous cow, blended 

with white haoma (rather than the yellow kind used in 

regular ceremonies), will bring about the final transfig- 

uration and the resurrection of the bodies. 

This version of the doctrine, probably the result of a 

relatively late elaboration, is codified in the Pahlavi 

texts. Its premises, however, are ancient and can be 

found in the teachings of the Gathds. They represent a 

yearning for a transfiguration of our beings and of life 

and are strongly fueled by eschatological hope. Zara- 
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thushtra himself exclaimed, “If only we could be the 

ones to transfigure the world!’’ (Yasna 30.9). 

The idea of a future savior is, in any case, an archaic 

one, appearing in one of the oldest hymns (Yashts 

19.86—96). According to later tradition, the savior is 

born of a virgin who was impregnated by the seed of 

Zarathushtra while she was bathing in the waters 

where it was deposited (the great Hamun-i-Hilmand 

Basin, in Iranian Seistan). One legend holds that there 

will be three saviors: Ukhshyatereta (“he who makes 

truth grow”), Ukhshyatnemah (‘‘he who makes rever- 

ence grow’), and Astvatereta (‘he who embodies 

truth’’). All three saviors, each the son of Zarathushtra, 

will appear at three different times, each at the end of 

one of the last three millennia in the history of the cos- 

mos (there are twelve millennia in total). According to 

the Bundahishn, the twelve-thousand-year period is 

subdivided into four segments, each lasting three thou- 

sand years. The first period is that of the creation made 

by Ohrmazd (the Pahlavi form for Ahura Mazda) in the 

ménog (‘ideal’) stage; during this time, Ahriman (the 

Pahlavi form for Angra Mainyu) starts his struggle 

against the forces of good. The second period, which re- 

sulted from an agreement between the two opponents 

to establish a period of nine thousand years in which to 

mingle, witnesses Ohrmazd’s transformation of his cre- 

ation from the mén6g stage to the gétig. The third period 

-begins with Ahriman’s attack against the world created 

by Ohrmazd, after which the latter creates the fravashi 

of the prophet. The fourth begins with the revelation to 

the prophet of the “good religion,” an event that takes 

place in the year 9000 of the history of the world and 

continues with the advent of the three saviors at the end 

of each millennium. 

In this complex body of eschatological and cosmolog- 

ical doctrines, known to us through a literature that is 

rather late in its traditional versions, we see what ap- 

pear to be foreign influences, especially Western ones 

(Babylonian or Hellenistic). There is no doubt, however, 

that eschatological hope and the faith in a future savior 

were among the earliest components of Zoroastrianism 

and that they exercised a widespread and deep influ- 

ence on other religions outside of the Iranian world. 

Customs, Rituals, Festivals. Despite its original an- 

tiritualistic character, Zoroastrianism soon became a 

religion in which ceremony played a leading role. It is 

not possible to know which religious rituals were rec- 

ommended by the prophet to his disciples in addition to 

prayer. The importance of prayer was always funda- 

mental, and some forms, particularly revered ones, 

have lasted through the centuries, for example, a type 

of traditional manthra (Skt., mantra) that is endowed 

with magical powers. The main prayers are Ahuna 

Vairya, Airyéma Ishyo, Ashem Vohu, Yenhé Hatam. 

Even in modern times, the day of a pious Zoroastrian is 

divided into five prayer periods. Most likely, alongside 

the recitation of the manthra, Zarathushtra recom- 

mended meditating before the only basic symbol of the 

new religion—fire. 

Although modified to fit the tenets of the Zoroastrian 

message, the old ritualism reemerged and asserted itself 

anew during the first centuries of the new faith. The re- 

emergence most likely took place before the advent of. 
the great Achaemenid empire. Animal sacrifice became 

accepted again, although only in forms that could be 

seen as compatible with the new ethical values, and 

even the haoma cult was reestablished. In fact, Haoma 

became a yazata in the new Zoroastrian pantheon. This 

reconstruction of the earliest history of Zoroastrianism, 

the result of traditional scholarship, must still be con- 

sidered valid, despite claims by some scholars (Marijan 

Molé, Mary Boyce) that it is fundamentally incorrect. 

The strongest analogy with Vedic sacrifice and its ide- 

ology is to be found in the cult of haoma. Like the In- 

dian soma, which is also Soma, a divine being, the Ira- 

nian haoma is an immortalizing potion, one that brings 

various benefits, such as inspiration, victory, fertility, 

and riches, to the person performing the sacrifice. We 

do not know whether haoma was originally a mush- 

room or a plant of some kind, but Zoroastrians have 

traditionally used a species of Ephedra in the sacrificial 

ceremony. Using a mortar, they extract the juice from 

the plant, then drink this liquid while a complex set of 

rituals is performed. Haoma was also given to the 

dying, functioning as a kind of viaticum that would al- 

low them to obtain immortality and to be resurrected. 

The haoma sacrifice is seen in some ways as a precursor 

of the eschatological one, in which the future savior is 

to prepare the ambrosia with white haoma. 

Herodotus’s statement that Persians did not use stat- 

ues, temples, or altars as part of their religious worship 

is basically confirmed by archaeological evidence. We 

must, of course, keep in mind that the absence of tem- 

ples resembling the Greek or Babylonian ones does not 

preclude the existence of other sacred areas dedicated 

to religious ceremonies, such as those with outdoor 

fences and altars. We learn of anthropomorphic images 
of a deity only under the rule of Artaxerxes II, who put 

up statues of the goddess Anahita in the main centers of 

his empire, reflecting the influence of Near Eastern re- 

ligious concepts and cults. In fact, some scholars have 

seen this move by Artaxerxes II as the initial cause of a 

religious struggle that lasted many centuries (Boyce, 

1975) and opposed “houses of idols” (Pahl., uzdés kadag) 

to “houses of fire” (Pahl., dtakhsh kadag; Pers., dtesh- 

gan). The latter, typically built on the model of a cahar 



taq (‘four arches”), became widespread during the Sa- 
sanid period. 

The tendency to reject anthropomorphic representa- 
tions of divine entities is typical of later Zoroastrian- 
ism. During the Sasanid period we find anthropo- 

morphic representations of Ohrmazd, Mihr (Mithra), 
and Anahid (Anahita) in large rupestrian reliefs in Fars; 

during the Achaemenid period, in addition to the ac- 

counts of statues of the goddess Anahita, we find torsos 

-of Ahura Mazda, emerging from a disk or a winged ring 
from which there emerge, as well, two paws and a bird 

tail. This symbol, of ancient Egyptian origin, was wide- 

spread, and it was the subject of a number of different 
interpretations throughout the Near East; it was found 

among the Hittites, Phoenicians, Syrians, Urartians, As- 

syrians, and Babylonians. We can state with certainty 
that the winged disk represents Ahura Mazda despite 

the divergent opinions of some scholars and some Par- 

sis, the latter concerned about preserving the aniconic 
coherence of their religion. Other traditional symbols of 

Zoroastrianism are the fire altars and the barsom (AV., 

baresman), a ritual object consisting originally of a 

bunch of herbs and later of a bundle of consecrated 
twigs. 

The complex Zoroastrian rituals involve many of the 

most significant moments in the lives of the faithful. 

Thus we find initiation rites, Naojot (a term deriving 

from an older one indicating a ‘‘new birth’), in which a 

child, at age seven or ten, is fitted with a shirt, sadre, 

and girded with a cord called kusti. Zoroastrians also 

celebrate marriage rituals, as well as purification ritu- 

als (e.g., Padyab, ablution; Nahn, bath; Bareshnim, the 

great purification for the initiation of priests and 

corpse-bearers), in which an important part is played 

by gdmez, consecrated urine, originally cow’s urine, fol- 

lowing Indo-Iranian practices and ideas. Funeral rites 

(for example, Zohr i atash, in which animal fat is 

poured onto the fire, obviously reminiscent of some an- 

cient animal sacrifice) take place in the dakhmas, the 

“towers of silence,” and are meant to free the soul of the 

dead man from the demon of corpses (Druj i Nasu) and 

to assist it along its heavenly journey, which begins four 

days after death. Confession of one’s sins is made during 
Patet, a ritual of penance. Also important in the Zoroas- 

trian liturgy are the rituals surrounding the founding of 
an Gteshgah and the consecration of a dakhma. These 

involve the entire community. 

But Yasna (‘‘sacrifice”’; Skt., yajfiah), the sacrifice of 

haoma before a fire, performed in a different room from 

that where the fire is usually kept, is the main Zoroas- 
trian liturgy. The Yasna is preceded by a preparatory 

rite, the Paragra, which consists of a number of metic- 

ulous ritual operations and ends with the preparation 
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of the sacrificial liquor. The ritual is performed by two 
priests, known as the z6t (Av., zaotar; Skt., hotr) and the 

raspi. The former recites the Yasna—that is, the sev- 

enty-two chapters included in this section of the 

Avesta—and the latter fuels the ceremonial fire. The en- 

tire ceremony takes place in twelve stages, during 

which the Yasna is recited in a rhythmical way. The 

sacrifice is commissioned by the faithful and is carried 

out for their intentions. 

Fire is not only the main symbol of Zoroastrianism; 

it is also the most venerable witness of the Yasna. It is 

the object of the priest’s address and of the offering of 

the haoma. In Iran, as in India, there are three ritual 

fires: farrbay, the fire of priests; gushnasp, the fire of 

warriors; and burzén mihr, the fire of farmers. There 

are also five natural fires, which reside, respectively, in 

front of Ahura Mazda, in the bodies of men and ani- 

mals, in plants, in clouds, and in the earth. Thus, fire is 

a vital element and is present in all of nature. Two di- 

vine entities are associated with it: Apam Napat 

(“grandson”’ or “son of the water’’), the ahura ‘‘who cre- 

ated male human beings,” and Nairyésanha (Pahl., Ne- 

ryosang, “of manly utterance’’), the yazata of prayer. 

Also related to fire is the concept of khvarenah (Pahl., 

khwarrah, farr), meaning ‘“‘splendor” or ‘‘divine grace” 

and represented as an igneous fluid and vital seed (Du- 

chesne-Guillemin, 1962). This is a basic concept in the 

cosmogony, in the eschatology, and in the psychology of 

Zoroastrianism. Because of the symbolic values they at- 

tribute to fire, Zoroastrians have been erroneously con- 

sidered fire worshipers, especially by the Muslims. 

A strongly ritualistic religion, Zoroastrianism marked 

the year with a series of fixed holidays, thus incorporat- 

ing traditional ways and customs that were hard to 

eradicate. But there have always been problems con- 

nected with this calendar, throughout thousands of 

years of history, and many things, especially those from 

the earliest times, are still far from clear to us. We do 

know for certain, however, that a lunar-solar calendar, 

whose roots are clearly Babylonian, was adopted under 

the Achaemenids. But, most likely under Artaxerxes I in 

441 BCE, a Zoroastrian calendar came into use. Under 

the Sasanids, the year was divided into 365 days, into 

12 months of 30 days, to the last of which were added 5 

days, each dedicated to a group of Gathds (Gah-days). 

This, of course, did not prevent confusion or the super- 

imposition of dates, which, in turn, caused modifica- 

tions, attempts at reform, and drawn-out debates that 

continue even into the twentieth century in Parsi com- 

munities. 

The first month of the year was dedicated to the fra- 

vashis, the spirits of the just, who were originally 

thought to be transcendental doubles of the soul. Zo- 
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roastrians believed in the fravashis of the dead, of the 

living, and of the yet unborn. According to a most likely 

pre-Zoroastrian tradition, the fravashis returned to- 
earth at the end of the year, before the vernal equinox, 

the No Ruz (“‘new day’), or the first month of the new 

year. Zoroastrians also celebrated six additional great 

feasts: Maidhydizaremaya (‘‘midspring’”’); Maidhy3di- 

shema (‘‘midsummer’’); Patishahya (‘bringing in the 

corn’); Ayathrima (‘the homecoming’’); Maidhyairya 

(‘midwinter’). Also very important were the feast of 

Mithra (Mithrakana), the god to whom the seventh 

month was dedicated, held at the beginning of the sec- 

ond half of the year (autumnal equinox), and that of Tiri 

(Av., Tishtrya), a deity who corresponds to the star Sir- 

ius, to whom was dedicated the fourth month. 

No Raz probably originated as an ancient pan-Ira- 

nian celebration of the vernal equinox and was later 

adopted and modified by Zoroastrianism. It was con- 

nected to the legend of Yima (the New Persian Jam- 

shid), the first king, who had reigned over the earth in 

an ancient golden age. An important figure in ancient 

Iran’s religious and national tradition, Yima appears to 

correspond (but not without question) to the Indian fig- 

ure of Yama, the lord of hell. The “‘new day” of the new 

year, a day of good auspices and of renewal of creation 

and of life, was celebrated with a joyous feast. During 

the Achaemenid period; the feast acquired special rele- 

vance, becoming associated with the concept of royalty. 

Historical Development. While the Gdthds contain 

the original teachings of Zarathushtra, the Younger 

Avesta shows how Zoroastrianism synthesized its new 

ideas with older beliefs and traditions, always, how- 

ever, maintaining precise theological standards. Thus 

the concepts that were absorbed by the new Zoroastrian 

religion were undoubtedly deeply rooted in the Iranian 

religions of the first half of the first millennium BcE, but 

they were reinterpreted in a way that did not conflict 

with the ethical and spiritual values originally advo- 

cated by Zarathushtra. That is, in the terminology of 

the “tripartite ideology” of Georges Dumézil, the reli- 

gion absorbed those elements reflecting the values of 

the first and third functions, priests and shepherds 

(later farmers), rather than those reflecting ideologies 

and attitudes typical of the second, the warrior, func- 

tion. The violent and aggressive character of some dei- 

ties of the ancient Iranian and Indo-Iranian pantheon, 

such as Indra, irretrievably condemned them to be 

downgraded to the role of daivas, or demons. At the 

same time, whatever positive elements could be per- 

ceived in the warrior values were put in the service of 

the new faith and attributed to gods from the other two 

functions, in particular the first. Such is the case with 

Mithra, who is, in Iran, strongly marked by warrior 

traits yet also has positive qualities, for he is the god of 

light and the guardian of truth and order in the cosmos. 

These first syntheses were carried out by the Avestan 

priests in pre-Achaemenid times and were handed down 

through the Magi during the entire period of the Achae- 

menid empire. The mediation of the Magi was impor- 

tant from a historical point of view, and it marked an 

important stage in the development of Zoroastrianism. 

On the one hand, the Magi ensured the transmission 

and survival of the religion throughout the entire Ira- 

nian or iranized world; on the other, they modified Zo- 

roastrianism in a deep way, not only from a philosoph- 

ical and theological point of view (i.e., the dualistic 

doctrine) but also from a more general point of view. 

They widened its scope and allowed it to interpret other 

religious traditions, especially the Near Eastern ones. 

They opened it to syncretism and to eclecticism, a de- 

velopment that acquired considerable importance when 

the Mesopotamian civilization was encountered. Politi- 

cal elements, of course, played a part in these develop- 

ments: they were strongly fostered by the great supra- 

national Achaemenid empire, whose rulers needed to 

affirm a concept of royalty that could fit into the politi- 

cal universalism of the Persians without conflicting with 

the cultural, social, and religious traditions found in 

other countries of their vast empire. The concept of roy- 

alty that emerged during Achaemenid rule, which was 

transmitted, under various guises, to later Iranian and 

non-Iranian dynasties, was as far from the ideologies 

and the values of the archaic world of early Zoroastri- 

anism as it was close to the millenarian, monarchic tra- 
ditions of Near Eastern societies. 

The most important change made by the Magi, how- 

ever, was their modification of the doctrine of dualism. 

According to the original doctrine, the beginning of 

everything, the root of the conflict between the forces of 

good and evil, could be traced to the principle of Time 

as Destiny (Pahl., Zurwan). No one, not even the human 

soul, can escape this principle. The Magi’s new formu- 

lation, however, no longer considered Ahura Mazda as 

the transcending principle but, rather, placed him in a 

lesser role as one of the two opposing spirits. Thus was > 

born Zurvanism, whose existence is documented by 

sources from the Sasanid period, as well as by Chris- 

tian, Armenian, and Syriac sources and by Greek 

sources referring to the Achaemenid and Parthian peri- 
ods. Zurvanism must have been an earlier expression of 
the new Iranian dualism. It seems to indicate a ten- 
dency, originating inside Zoroastrianism, to reconcile 
the original Zoroastrian dualistic inspiration with Bab- 
ylonian astral religiosity as well as with Mesopotamian 
demonology. The tendency was the result of an encoun- 
ter between the western Magi and the Chaldeans, the 



Babylonian priesthood known for its occultism. (The 
meeting also produced Mithraism during the Parthian 
period.) Time was thus endowed with an overpowering 
and regulating authority. 

The Seleucid period (Greco-Bactrian in the eastern- 
most areas of the Iranian world and later Parthian) was 
characterized by Hellenistic influences. These were 
partly accepted, partly rejected by the Parthians. The 
resistance developed after the break in tradition caused 
by Alexander the Great’s conquest of Iran. The break, 

however, proved not to be radical, as Zoroastrianism 

survived. In the end, in fact, its basic tenets, its soter- 

iological inspiration, as well as its dualistic approach, 
exercised a deep influence far beyond the Iranian world. 

This influence extended even into the Judeo-Christian 
and Buddhist cultural areas, possibly contributing to 

the development of the Mahayana (Great Vehicle) 
Buddhist pantheon. Some aspects of the Zoroastrian re- 
ligion even spread east of the Parthian territories to the 

Kushan empire, as we can see, for example, by the coin 
iconography of that dynasty. 

The Sasanid period witnessed the refoundation of Zo- 

roastrianism. The religious traditions that had survived 

the break caused by the Greco-Macedonian hegemony— 

and partly connected to the concepts and ideology of 

royalty that flourished during the Achaemenid period, 

especially in Fars—were elaborated in the context of a 

vast reorganization, codification, and canonization of 

tradition. This was carried out by priests of the mdbad 

(from the ancient magupati, ‘‘master of the Magi’’) and 

hérbad (Av., aéthrapaiti), who were based in the power 

centers of the new dynasty, the most influential shrines 

of western Iran, Media, Shiz (Takht-i Sulaiman) and of 

_ Fars and Stakhr (near Persepolis). Several outstanding 

figures emerged as the creators and defenders of the 

new orthodoxy, such as Tosar, during the reign of Ar- 

dashir I (224-241 ce); Kerdér, under the first rulers, 

from Ardashir I to Wahram II (276-293); and Adurbad i 

Mahraspandan, under Shapar II (309-379). Thanks to 

the refounding, Zoroastrianism acquired new connota- 

tions: it became a religion in the service of the ruling 

classes, the warrior aristocracy and the clergy, as well 

as the crown. It became a hierarchically organized state 

religion, an epic and nationalistic tradition increasingly 

identified with the Iranian nation. From a universal re- 

ligion, which had shown its best throughout the Par- 

thian period, Zoroastrianism was transformed into a 

national religion. The “good religion’ (Pahl., weh-dén), 

and Iran became, in a certain sense, Synonymous. 

The nationalistic evolution of Zoroastrianism contin- 

ued even after the Arab conquest of the Sasanid empire. 

Zoroastrian communities that survived the first centu- 

ries of Islam, as well as the priests who were responsi- 
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ble for the flowering of the Pahlavi religious literature, 

kept alive the memory of the imperial era in Iran as a 

happy time for the “good religion” and for the doctrine 

of the future savior and the apocalypse. They railed 

against Arabs, Romans, and Turks, planting in the mind 

of the faithful the dangerous certainty of revenge. In 

fact, during the Sasanid period Zoroastrianism had not 

been able to hold up against other universalistic reli- 

gions. If it did succeed in stifling Manichaean universal- 

ism in Iran during the third century (as it also later sup- 

pressed the Mazdakite movement), it was nonetheless 

not able to mount effective opposition against the 

spread of Christianity, the Nestorian church in particu- 

lar, and, later, of Islam. 

Uprisings against Arab domination, for example, the 

revolt in the city of Shiraz in 979, not only failed but 

also resulted in harsh repressive measures. By the tenth 

century, Zoroastrians began to leave Iran and head for 

India, where they today form a small but flourishing 

community known as the Parsis (‘‘Persians’’). Along 

with the reduced Zoroastrian community in Iran (found 

especially in the regions of Yazd and Kerman), the Par- 

sis have perpetuated the ancient religion of Zarathush- 

tra to this very day, notwithstanding the deep transfor- 

mations brought about by complex and varied events 

throughout three millennia of history. 

Thus the communities in Iran and India, the two 

main branches of modern Zoroastrianism, evolved 

throughout many centuries into separate and indepen- 

dent forms. The first lasting contacts between the Parsis 

of India and the Zoroastrians of Iran were made around 

the end of the sixteenth century, through the traditional 

exchange of rivdyat, texts providing answers to liturgi- 

cal and doctrinal questions. Although the Iranian com- 

munities remained isolated for centuries, holding to- 
gether in a hostile environment, the Indian ones were 

able to excercise considerable influence on the society 

in which they had settled, not only from a social and 

political point of view (aided later by the position of 

privilege they acquired under the British rule of India), 

but also from a religious one. This is shown by the pres- 

ence of Zoroastrian ideas in the syncretic and archaiz- 

ing religious reform carried out by the emperor Akbar 

around the last quarter of the fifteenth century. 

The history of the Parsi communities in India, which 

have their main center in Bombay, is characterized 

principally by two phenomena. The first phenomenon is 

their contact with other religious traditions (Hinduism, 

Islam, Christianity), as well as with forms of modern 

spiritualism, such as theosophy, astrology, esotericism. 

This has led to considerable problems of a theological 

and doctrinal nature, especially concerning monothe- 

ism and dualism, and has resulted in a number of revi- 
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sions. The second is the dialogue—sometimes strug- 

gle—between the conservative and the reform-oriented 

tendencies within the Parsis. The cult of the dead and 

questions related to the calendar and to feast days are 

traditional subjects of debate within the Indian com- 

munities. Moreover, the rediscovery of the Avesta in the 

eighteenth century and the resulting studies by Western 

philologists have also, in some instances more directly 

than in others, caused divisive doctrinal conflicts 

among the Persis in their interpretation of traditional 

teachings. 

After the end of the British rule in India, and at the 

birth of the Indian union and of Pakistan, the Parsis 

found themselves divided into Indian communities (the 

vast majority) and Pakistani communities in Karachi, 

Lahore, and Quetta (in 1976, there were about 5,000 

members). There is also a small Parsi community in Sri 

Lanka. In 1976, it was estimated that the world’s Zo- 

roastrian population numbered 130,000, of whom, in 

addition to the ones just mentioned, 82,000 were in In- 

dia, 25,000 in Iran, and most of the others in North 

America. Zoroastrians from around the world have been 
able to meet and to establish working relationships at 

international symposia and conferences, as in Tehran in 

1960 and in Bombay in 1964, 1978, and 1985. 

Modern Zoroastrianism is characterized by its lack of 

a proselytizing impulse. Historical reasons have con- 

tributed, especially among the Parsi communities, to 

such an attitude, which was also related to the fear of 

an influx from the lower castes. Historically Zoroastri- 

ans have never shown a great interest in conversions, 

except in the earliest times. In India, the Parsis eventu- 

ally became a sort of caste, one that became economi- 

cally strong within Indian society. They are also per- 

ceived as a group that sees religion as strictly linked to 

birth and lineage. This perception was fostered by their 

custom of marriage between blood relatives, generally 

cousins, in accordance with Zoroastrian tradition, 

which in ancient times recommended marriage even be- 
tween brothers and sisters. 

Zoroastrian communities show great vitality and, 

very often, a considerable interest in the study and 

interpretation of their millenarian religious tradition. 

In Bombay, in particular, there are various institutions, 

even secular ones, devoted to the study of the religion, 

and they have valued the scholarship of Western phi- 

lology of the past three centuries. In addition, religious 

institutions have arisen in Bombay and Naosari for the 

special purpose of teaching the religion to future 

priests. 

[For further discussion of Zoroastrianism, see Ahura 

Mazda and Angra Mainyu; Ahuras; Airyana Vaejah; 

Amesha Spentas; Anahita; Ateshgah; Avesta; Chinvat 

Bridge; Daivas; Dahkma; Frashokereti; Fravashis; 

Haoma; Khvarenah; Magi; Saoshyant; and Yazatas. See 

also the biography of Zarathushtra.] 
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GHERARDO GNOLI 

Translated from Italian by Ughetta Fitzgerald Lubin 

ZULU RELIGION. After nearly 150 years of mission- 
ary activity the majority of the some 5.5 million Zulu- 

speaking South Africans are Christians. For many, how- 

ever, the amadlozi (ancestors or shades of dead kin) who 

once dominated Zulu religion are still a force to be reck- 

oned with and propitiated. The acceptance of the power 

of the amadlozi to intervene in the lives of their descen- 

dants and to help them is manifested in the beliefs and 

rituals of most of the African independent churches to 

which, indeed, over a quarter of all Zulu Christians be- 

long. The basic concerns of traditional Zulu religion— 

the pursuit of health, fertility, and a balance between 

man and man and between man and nature—are as rel- 

evant today as ever. Since these are the very areas in 
which the ancestors are thought to be most powerful, 

offerings to the amadlozi occur in many contexts both 
traditional and Christian. These offerings take place 
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both in the far-flung areas of rural KwaZulu (the geo- 

graphical area situated on the east coast of South Africa 

between 28° and 31° south latitude from which most 

Zulu originated even if they have no ties there today) as 

well as in cosmopolitan urban centers where Zulu min- 

gle with other South Africans as residents and work- 

seekers. 

Attention is focused here upon the major enduring 

features of Zulu religion as first reported in the writings 

of early travelers and missionaries, and later in contem- 

porary anthropological work in KwaZulu, notably that 

of Harriet Ngubane, whose study of the Nyuswa-Zulu 

provides a picture of how Zulu religion is practiced to- 

day and highlights the previously neglected role of 

women in belief and ritual. 

In Zulu thought the ancestors are only one part of a 

more extensive system of beliefs. Within this system, 

the natural order is thought to impinge closely upon 

man for human beings are thought to be related both 

physically and psychically to their environment and to 

be vulnerable to harmful forces in nature. Such forces 

either operate automatically or are manipulated by sor- 

cerers (abathakathi) who cause ill health, misfortune, 

and the general state of vulnerability known as isifo. 

The ancestors also harm the living but only as a warn- 

ing when they are angry; in fact, the amadlozi, many of 

whom were once known to the living, are the major pro- 

tectors against sorcery. Appropriate ancestral offerings 

are cattle or goats that are sacrificed, the meat being 

left overnight for the ancestors to “‘lick’”’ (khotha) and to 

share with the living. Diviners called izangoma (sg., 

isangoma) are consulted whenever illness, misfortune, 

or unusual events occur, for it is they alone who can 

ascertain the cause. They also recommend paths of re- 

paration in the case of ancestral anger and, in the event 
of sorcery, may point out the sorcerer or suggest coun- 
termeasures. Diviners are called to their profession by 

their own ancestors, who possess and guide them, and 

they undergo a lengthy training in their art. Herbalists 

(izinyanga) also treat disease and provide protective 

medicines but, because they are not possessed by the 
spirits, they lack powers of divination. 

Zulu Cosmology and the Natural Order. The Zulu say 

that in the beginning there was uMvelinqangi, literally 

the first ‘“comer-out,” who broke off from a reed bed fol- 

lowed by human beings, animals, and nature as a 

whole. He sent a chameleon to humanity with the mes- 

sage that they would live forever. Later, growing impa- 

tient with the chameleon’s slowness, he sent a lizard 

with the message that all humans would die, and be- 

cause it was the faster animal, the lizard arrived first. 

In some tales uMvelingangi is portrayed as the source 

of the known social order, for he gave human beings 

their ancestors and decided how the ancestors should be 

approached and placated. There is, however, little evi- 

dence that uMvelingangi was worshiped directly. Ideas 

about him probably served largely as explanatory con- 

structs for the natural order (and some features of the 

social order), and in traditional times such ideas would 

have played a minor role in everyday religious practice. 

Another name for uMvelingangi was uNkulunkulu (‘‘the 

old, old one’), a term that missionaries used for “God,” 

thus causing some confusion by conflating Zulu ideas of 

a pure creator with Christian notions of a creator and 

supreme being to whom regular worship must be di- 

rected. Distinct from uMvelingangi is iNkosi yeZulu, 

the lord of the sky and personification of heaven. He is 

associated with thunder and lightning, which are 

greatly feared and against which specially trained her- 

balists offer protection. 
Linked also with’the sky or the ‘“‘above”’ (ezulwini—a 

critical concept that contrasts with phansi, the “be- 

low,” where the dead go before becoming ancestors) is 

iNkosazana yeZulu, or merely iNkosazana, the princess 

of heaven (uNomkhubulwana). The latter term is de- 

rived from khubula (‘‘to sow again after rain or sun has 

destroyed crops”’), and this female deity is closely asso- 

ciated with abundance and sufficient (but not too much) 

rain. She bestows fertility on crops, cattle, and human 

beings and is often actively placated in times of drought 

and searing heat. The patron of women and particularly 

of young girls, iNkosazana is said to appear in the fruc- 

tifying mists of spring and to stand on the threshold of 

summer like a girl whose puberty ceremonies mark her 

entry to marriage and procreation. The same songs are 

sung both at girls’ puberty ceremonies and at ceremo- 

nies held in honor of iNkosazana; in both cases the 

songs are thought to promote fertility and good rains. 

Before hoeing begins, women sometimes plant a small 
field for iNkosazana near a river, and a libation of beer 

is poured on the ground to the accompaniment of a 

prayer for a fruitful harvest. Other ceremonies con- 

nected with the goddess are aimed at warding off pests 

that affect crops, cattle diseases, and maladies common 

in spring and summer such as malaria and gastroenter- 

itis. The word ukushweleza (‘to make an apology’), 
which is used-in connection with these rituals, suggests 

the placation of iNkosazana’s anger and the setting of 

things in order so that the season will proceed without 

mishap. Because of its conceptual links with fertility 

and girls’ puberty ceremonials, the cult of iNkosazana 

must be seen against the background of the widespread 

emphasis upon fertility in African cosmological sys- 

tems. Her cult has a counterpart in the uyali-vuhwera 

fertility cult and the gomana drum cult of the north- 

eastern Transvaal Lowveld, but the Zulu are unique 



among Bantu-speaking peoples in southern Africa in 

their conception of a female deity associated with fertil- 

ity who is worshiped even today. 

The natural order impinges on life in other ways 

which affect health and well-being. In contrast to ill- 

nesses caused by sorcery or ancestral anger, there is an 

extremely wide range of diseases stretching from the 

common cold to more serious epidemics like smallpox 

or measles, which are said to “just happen.” These mal- 

adies may be due to natural causes such as the chang- 

ing of the seasons or the inevitable processes of aging 

and maturation. Many are treated with medicines 

which are potent in themselves and do not necessarily 

require ritual or religious accompaniment, although 

protection against certain seasonal illnesses may be 

sought from iNkosazana. Another important class of 

natural illnesses are thought to result inevitably from 

imbalances in nature. All living things are believed to 

leave behind something of themselves and absorb some- 

thing of the atmosphere through which they move. Such 

influences, called imikhondo (‘‘tracks”), may be detri- 

mental to the individual. Treatment, while bringing re- 

lief to one person, may release the dangerous element 

to affect others. To keep the immediate environment 

pure, people seek to discard imikhondo in public places 

such as highways and crossroads, where they are 

thought to mix with other noxious substances placed 

there by sorcerers; these areas are thus extremely dan- 

gerous to travelers. Moving into a new environment 

may in itself be dangerous, as one is not yet attuned to 

its influences. Several categories of people are particu- 

larly at risk from environmental influences including 

newcomers to an area, infants who have only recently 

entered the world, and all those who are temporarily in 

a weakened state, known as umnyama. This last cate- 

gory includes the bereaved, newly delivered mothers, 

homicides, and menstruating women. Although all 

people should be strengthened from time to time 

against alien environmental influences, these people 

must be given specific treatments, often both medicinal 

and ritual, aimed not only at strengthening them but 

also at achieving or restoring order or symmetry be- 

tween them and their environment. The word com- 

monly used to describe such treatment is ukuzilungisa 

(from lunga, ‘to be as should be,” and isa, “to come to 

be”), which implies the restitution of balance not only 

between man and nature but sometimes between man 

and man or between man and his ancestors. 

Certain natural processes are thought to weaken the 

individual. The most important and general is umnya- 

ma, to which reference was made above, and which 

may be literally translated as ‘‘darkness,” “blackness,” 

or “heaviness.” This state results from contact with 
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death or birth, which renders the individual open to 

sorcery, other malign influences, bad luck, and misfor- 

tune, and also makes him or her a danger to others. 

Women are extremely vulnerable to umnyama because 
of their biological association with procreation and be- 

cause the chief mourners at funerals are always women. 

Indeed, Ngubane argues that because of this dual asso- 

ciation with the beginning and end of life, women oc- 

cupy a “marginal” position in Zulu cosmology and 

serve as a symbolic bridge between “this world” (the 

world of the living) and the “‘otherworld” (that of the 

spirits). Women, however, not only link this world and 

the otherworld, but in their roles as daughter in one 

kinship group and mother in another they form a bridge 

between two distinct patrilineages. Zulu society is 

strongly patrilineal, and marriage may occur only out- 

side the clan. A bride is thus an outsider in her affinal 

home, yet it is only through her that her husband’s 

group can reproduce itself. This social marginality is in- 

dicated by certain linguistic avoidances or restrictions 

(hlonipha) placed upon a bride and also by the fear that 

married women are potential sorcerers in their hus- 

band’s homestead. Since the bearer of children is thus 

paradoxically also a threat to continuity of the patri- 

line, Zulu social structure places married women in an 

ambiguous position which complements the marginal- 

ity they derive from their biological and cultural asso- 

ciation with birth and death. Diviners are also seen to 

be marginal in that they intercede between the living 

and the dead, between this world and the otherworld, 

and it is significant that most diviners are women and 

that men who are called to this position are transves- 

tites. 

Ancestors and Social Life. As Eileen Jensen Krige has 

pointed out, ‘‘the real vital religion of the Zulus is their 

ancestor worship” (Krige, 1936). Indeed, when things 

are going well, the Zulu say that their ancestors are 

“with them,” but when misfortune strikes, they say that 

the ancestors are ‘facing away.” Revelations are made 

in dreams and visions as well as through misfortune, 

and what angers the ancestors most is neglect and fail- 

ure to fulfill kinship obligations. Different aspects of the 

overall conception of the ancestors are indicated in the 

various Zulu words used for the dead. Amadlozi is de- 

rived from dloza, meaning ‘“‘to care for, keep an eye on,’ 

but because the spirit world is thought to be situated 

“below” (phansi), the ancestors are often referred to 

simply as abaphansi, “those of the- below.” Another 

word frequently used is amathongo, from ubuthongo, 

“deep sleep,” a reference to one of the ways in which 
the ancestors contact the living. Diviners address their 

ancestors as makhosi, from inkhosi, “chief,” and ubu- 

khosi, ‘‘authority, power, glory,” thus emphasizing the 
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major nuances of the unique relationship between them 

and the spirits which possess them. The word isithunzi, 

from umthunzi, ‘‘shadow,” refers to the force or person- 

ality that leaves the body at death and wanders aim- 

lessly until it is “brought home” (buyisa) by a special 

ceremony designed to integrate it (as an idlozi, or 

ancestor proper) into the body of powerful ancestors 

who have control over the living. Since the spirits are 

dependent upon their descendants to perform this and 

other ancestral rituals, the relationship between the liv- 

ing and the dead is one of mutuality which excludes 

non-kin and reflects the major emphases of Zulu kinship 

and particularly patrilineal organization. 

A man’s most important ancestors are his father, 

mother, father’s father, and father’s mother, as well as 

the father’s brothers who act with and share sacrifices 

offered to deceased parents and grandparents. Among 

the Nyuswa-Zulu, about whom we have recent knowl- 

edge from the work of Ngubane, amadlozi more than 

three generations removed from a homestead head are 

not thought to be dangerous. They are said, however, to 

come to sacrifices along with closer ancestors, and may 

even possess a diviner as a supporting spirit. The living 

kin who gather for ancestral rituals largely include the 

patrilineal descendants of a grandfather, and the 

women who have married these men. At sacrifices, it is 

the genealogically senior male (umnumzane) who offici- 

ates. Among the Nyuswa-Zulu the married men of this 

cluster or segment (umndeni) of two or three genera- 

tions often live close to each other and, under the head- 

ship of the umnumzane, act as a corporate group in the 

control and management of common resources (such as 

land) and in the settlement of internal disputes. The au- 

thority of the umnumzane is bolstered by his ritual po- 

sition and the fact that younger agnates can approach 

the ancestors only through him. The rituals of the 

ancestor cult therefore both demonstrate and, in the 

Durkhemian sense, promote the corporate character 

and social continuity of the umndeni. On the political 

level, the ancestors of the king guard and protect the 

whole society and are sacrificed to at national festivals. 

Prior to the defeat of the Zulu nation and the disband- 

ing of the army by the British, the king’s ancestors were 

always called upon before warriors went into battle. 

The ancestor cult reflects a number of other impor- 

tant aspects of Zulu social life. The role of the chief wife 

who bears the heir is emphasized, for it is on the um- 

samo of her hut (the rear part of the dwelling associated 

with the spirits) that sacrificial meat is placed for the 

ancestors to share. Individual social identities are often 

fixed unambiguously by calling on the ancestors. Thus 

a baby is placed formally under the control of the 

ancestors to whose line it belongs by the sacrifice of a 

goat known as imbeleko, the skin of which is used to 

secure the baby on its mother’s back. This ceremony is 
usually performed by the child’s father or father’s fa- 

ther, but in the case of an unmarried woman, the re- 

sponsibility lies with her .father and his umndeni to 

which the child belongs. 
In former times abandoned children were adopted by 

an imbeleko sacrifice, thus demonstrating that it is so- 

cial rather than biological paternity which is impor- 
tant. By the same token, one of the objectives of wed- 

ding ceremonies is to introduce the bride, who comes 

from another descent group, to her husband’s ancestors 

and to put her under their care. Neglect of this formal- 
ity may result in failure on the part of her affinal ances- 

tors to recognize and protect her and her children. Bar- 

renness is sometimes, however, attributed to a married 

woman’s own ancestors who may, for instance, be an- 

gry that the correct puberty ceremonies were not per- 
formed for her. They may also make her ill if they want 

her to become a diviner. In both cases it is her father’s 

responsibility to set matters in order. The fact that a 
married woman can be affected by her own ancestors 

as well as those of her husband serves both to underline 

the separate indentity of affinal groups linked by mar- 

riage and to indicate the married woman’s role as a 

bridge between the two patrilineages. With time and 

the birth of children she is effectively transferred from 

the one descent group to the other. After menopause she 

may eat those parts of ancestral sacrifices reserved for 

members of her affinal kin group, and she may even call 

on the ancestors if no suitable male is present. At death 

she is fully incorporated into her affina! group when she 

is brought back by her son as one of his patrilineal 

ancestors. She has then completed the “long journey” 

(udwendwe) that she began as a bride, and in so doing 

she had mediated between the conflicting interests of 
patriliny and exogamy in Zulu society. 

Spirit Possession. Spirit possession is an important 

and dynamic aspect of Zulu life. The call to be a diviner 

takes the form of recognized mental and physical afflic- 
tion, the cure for which are initiation and professional 

training. The traditional isangoma (and her counterpart 

in many Christian sects) is a pivotal force for order and 

rapprochement between man and the spirit world. 

There are, however, new forms of spirit possession that 

were first reported at the turn of the century, which 

have intensified since the 1930s. These are destructive 

and anarchic; Ngubane relates them to the disruptive 

effects of social and industrial change. Indiki and ufu- 

funyane (or iziwe) are the most prevalent types, result- 

ing from possession by the deceased spirits of foreign- 
ers, which have not been integrated into the body of the 

ancestors. Indiki are possessed by male spirits who en- 



ter the individual’s chest by chance and manifest them- 
selves in a deep bellowing voice which speaks in a for- 
eign tongue. Treatment often involves replacing the 
alien spirit with an ancestral spirit, and the indiki may 

become a diviner. Ufufunyane is diagnosed as due to 

sorcery and is a particularly intractable form, for the 

alien spirit becomes violent when challenged. The pos- 
sessed individuals become hysterical and may attempt 
suicide in a frenzy. Treatment involves dispelling the 

alien spirit—or often hordes of spirits of different race 

groups—and replacing them by spirits controlled by the 

doctor and referred to as a regiment (amabutho). The 

image is one of war against the sorcerer’s evil medicine; 
no attempt is made to call an ancestral spirit, and no 

cult membership or professionalization results. 
Traditional Belief and Zulu Christianity. Zulu cos- 

mological ideas have been incorporated into Zulu Chris- 

tian thought in a number of subtle ways. The word for 

“breath” (umoya) is translated as ‘‘Holy Spirit,” and 

people said to be filled with the Holy Spirit become 
leaders in African independent churches that have split 

off from orthodox congregations. In these churches 

Christian beliefs coexist with aspects of traditional Zulu 

belief, and leadership reveals striking similarities to 

traditional divination in that the prophet, with the help 

of the Holy Spirit, explains misfortune and prescribes 

remedies. These may include ancestral offerings as well 

as orthodox Christian prayer. Protection against sorcery 

and misfortune is given by prayer and also medicine, 

and the blend of the two religious systems is basic to 

the vibrancy of African Christianity as it has developed, 

not only in the independent churches, but recently in 

orthodox congregations as well. Healing, purification, 

and the search for fertility are major issues in African 

Christianity, and many of the sects and churches that 

have proliferated in town and country serve not only 

the spiritual needs of their members but perform im- 
portant social and welfare functions in the context of 
the chronic poverty and political subordination that has 

characterized the lives of many Zulu in the twentieth 

century. 
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ELEANOR M. PRESTON-WHYTE 

ZURVANISM. It is not clear whether Zurvanism is a 

pre-Islamic Iranian religion independent of Zoroastri- 

anism, and in some sense competing with it, or a cur- 

rent of philosophical and religious thought that devel- 

oped within Zoroastrianism itself. The second 

hypothesis is probably the correct one, but several ele- 

ments militate in favor of the first (Widengren, 1938, 

pp. 300ff.; 1968, pp. 314-327). In any case, Zurvanism 

cannot be defined as a Zoroastrian heresy, since it 

seems to have been the special form that Zoroastrian- 

ism assumed for a good part of its history, from the rule 

of the Achaemenids to the Sasanid empire. 
The name of the religion is derived from the Pahlavi 
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name of a deity, Zurwan (Av., Zrvan) or Zaman, mean- 

ing ‘‘time.” Time is at the center of Zurvanist specula- 

tion and is also the protagonist of the cult’s mythology, 

several significant fragments of which have survived. 

The Avesta, the collection of sacred books of Zoroas- 

trianism, places little emphasis on Zrvan, rarely men- 

tioning him. Indeed, a single reference is made to the 

“road created by Zrvan,” a road that both the just and 

the wicked must travel (Vendidad 19.29). In another 

part of the text a distinction is made between Zrvan 

Akarana, “infinite Zurwan,” and Zrvan Dareghd-khva- 

dhata, ‘“‘Zurwan of the long dominion” (Yasna 72.10; Si- 

r6za 1.21, 2.21). The Pahlavi texts from the ninth cen- 

tury CE treat Zurwan in a similar fashion: a distinction 

is made between Zurwan i Akanarag, the first, and Zur- 

wan i Dérang Khwaday, the second, who is also called 

Zurwan i Kanaragomand or Zurwan i Brinomand—that 

is, “bounded time” or “finite time.” 

We owe our knowledge of the myth of Zurwan to 

Christian authors: the Armenians Eznik of Kolb and 

Elishe Vardapet and the Syriac Theodoros bar K6nai 

and Yohannan bar Penkayé. They may have a common 

source in Theodore of Mopsuestia (Cumont, 1938, vol. 1, 

p. 63; vol. 2, pp. 88ff.), but this is not certain. According 

to the myth, Zurwan is the father of twins, Ohrmizd 

(Pahl., Ohrmazd; Av., Ahura Mazda) and Ahrman (Pahl., 

Ahriman; Av., Angra Mainyu). The first was born of a 

sacrifice that Zurwan performed for a thousand years in 

order to have a son, who would create heaven and 

earth; the second was born of the doubts concerning the 

efficacy of the sacrifice with which Zurwan was assailed 

while performing the rite. Since he had determined be- 

fore they were born that the first who saw the light of 

day would be made king, Zurwan was forced to give the 

firstborn, Ahrman (“dark and stinking’’), the insignia of 

sovereignty, but he set a limit to his rule of nine thou- 

sand years (limited time). At the end of this time, Ohr- 

mizd (‘luminous and perfumed’), the son for whom 

Zurwan had offered the sacrifice, would assume abso- 
lute rule. 

This myth has several archaic elements; for example, 

the concept of sacrifice directly reflects an Indo-Iranian 

heritage. The concept of the opposed gods Ohrmazd and 

Ahriman (noted in Greek sources, such as Aristotle, Eu- 

demus of Rhodes, and Plutarch) as the symmetrical 

poles of a dualistic formula did not originate in the Sa- 

sanid period (third to seventh century cE); it can be 

traced to the Achaemenid era (sixth to fourth century 

BCE). We must perceive a special kind of dualism in Zur- 

vanism, one that is different from the original form of 

Zarathushtra (Zoroaster), who opposed the Beneficent 

Spirit (Spenta Mainyu) to the Evil Spirit (Angra 

Mainyu), placing above them the “father” god, Ahura 

Mazda. The Zurvanists, however, made Ohrmazd and 

Ahriman twin brothers, the sons of Zurwan, and in so 

doing they modified Zarathushtra’s original doctrine 

that held that good and evil are absolutely separate. 

The Zurvanist problem—one of the questions that has 

most troubled scholars of ancient Iranian religions, es- 

pecially in the search for elements of Zurvanism in Pah- 

lavi literature (Nyberg, 1929, 1931; Zaehner, 1955)— 

will perhaps be resolved as a historical development, a 

result of the contact, during the Achaemenid period, be- 

tween the original Zoroastrian dualism and Babylonian 

influences that were strongly impregnated with the 

ideas and beliefs of an astral religion. The conception of 

a universal law governing men and stars grew stronger 
and stronger throughout the first millennium BcE, fa- 

voring various syncretic phenomena in the Hellenistic 

period. 
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GHERARDO GNOLI 

Translated from Italian by Roger DeGaris 

ZWINGLI, ULRICH (1484-1531), Swiss Protestant 
theologian. Born in Wildhaus, Switzerland, Zwingli was 
educated in Vienna (1500-1502) and later in Basel 
(1502-1506), where he studied under Thomas Wytten- 



bach. He read Erasmus during his first pastorate in Gla- 
rus (1506-1516). During his second pastorate in Einsie- 
deln (1516-1518), he began to preach against indul- 
gences. In 1518 Zwingli became preacher in the Zurich 
Cathedral, a post he retained until his death in 1531. He 
married Anna Reinhart in 1524. 
From the beginning of his work in Zurich, Zwingli de- 

clared scripture to be the sole ultimate authority for the 

life and teaching of the church, thereby repudiating hi- 

erarchical authority. He preached against indulgences, 
stating that Christ’s sacrifice is sufficient to remit all 

penalties for sin. He also preached against ascetic reli- 

gious orders, fasting, the invocation of the saints, and 

the doctrine of purgatory. As a fervent Swiss patriot, 

Zwingli opposed Pope Leo X’s recruitment of Swiss 
mercenaries. 

In 1522 the civil authority of the canton of Zurich de- 

clared that a disputation should take place between 

those who advocated and those who opposed the Ref- 

ormation principle that scripture alone should be the 

ultimate norm of church life and teaching. In prepara- 

tion for this disputation, Zwingli, the leader of the Ref- 

ormation group, wrote his lengthy Sixty-seven Conclu- 

sions, in which he repudiated the authority of the pope, 

the transubstantiation of bread and wine, the venera- 

tion of the saints, the existence of purgatory, and the 

necessity of fasting. The disputation was held on 29 Jan- 

uary 1523; the council of Zurich decided in favor of the 

Reformation, and Zurich became a canton of the Ref- 

ormation. 

Zwingli’s attention then turned toward a radical Ref- 

ormation group, the Anabaptists, which had begun to 

flourish in Zurich during the early 1520s. The Anabap- 

tists opposed the baptism of infants and denied the va- 

lidity of such baptisms. They opposed any jurisdiction 

of the civil authorities in church life. They placed ulti- 
mate church authority in the local congregation rather 

than in larger church or civil councils. They aspired to 

establish “sinless congregations.” In 1526 the govern- 

ment of Zurich, with Zwingli’s support, suppressed the 

Anabaptists. The government also suppressed Catholi- 

cism in the canton. In retaliation the papal forces made 

war on Zurich. In a battle at Kappel on 11 October 

1531, Zwingli fell and was executed on the battlefield. 

While Zwingli, Luther, and Calvin had in common 

such great Reformation themes as the justification of 

the sinner by faith rather than by works and the ac- 

knowledgment that the church in all of its teaching is 

subject to the greater authority of scripture, there were 

also disagreements among them: principally in their 

understandings of the church, the Lord’s Supper, and 

the relationship between church and civil authority. 

Zwingli’s influence on subsequent Protestant teaching is 

apparent chiefly in these areas. 

ZWINGLI, ULRICH 597 

Doctrine of the Church. Luther and Calvin identify 

the church with the preaching of the word and the ad- 

ministration of the sacraments. Zwingli agrees but of- 

fers a more developed understanding of the church as 

community. He does so by identifying three meanings 

of the word church and then interrelating those mean- 

ings. He defines the church as (1) the communion of 

saints, the heavenly church called and gathered by 

Christ, (2) the historical church, made up of those who 

throughout the world confess Christ as Lord, and (3) the 

local congregation. It is Christ who chooses the mem- 

bers of his church and gathers them into a fellowship 

with him. This is the heavenly church that must exist 

here and now as the historical church, the means by 

which Christ makes himself visible in the world. 

There is no historical church, however, except as it is 

composed of the many local congregations. The unity of 

the historical church exists not by the mere assertion 

that all these local congregations belong to it but rather 

by the fact, known through faith, that all local congre- 

gations have been chosen and gathered by the same 

Lord. Moreover, this unity is emphasized by the fact 

that every congregation has the same pattern of life to 

emulate. The earthly Jesus chose and gathered a local 

congregation, the apostles. Now the risen Lord, by the 

power of the Holy Spirit, continues to call and gather 

local congregations and commands them to emulate the 

pattern of the first congregation, as it is described in the 

New Testament. Zwingli, through his interrelation of 

these three meanings of church, represents Christ’s 

choosing and gathering of his saints as the basic mean- 

ing of the church. He then explains preaching and the 

sacraments as means by which Christ calls and gathers 

his people into fellowship with him. These same means 

are to be used by his people to gather themselves 
around their invisible Lord, thereby making him visi- 

ble. The invisible “being gathered” and the visible 

“gathering” constitute Zwingli’s church. 

Lord’s Supper. For Zwingli, the Lord’s Supper could 

not be understood in isolation but only as a moment in 

Christ’s calling and gathering of his saints. The Lord’s 

Supper is a pledge of loyalty by God’s people made to . 

their Lord, who commands this of them. It is one mo- 

ment, but a central moment, of Christ’s calling and 

gathering activity; it is not a moment in which Christ | 

becomes suddenly present. Rather, Christ is understood 

to be present in the whole of that calling and gathering 

activity, which is the church. Zwingli does not deny 

that transubstantiation takes place in the Lord’s Sup- 

per. He declares, however, that it is not the elements of 
bread and wine but rather the people who are changed; 
they are changed into saints by the calling and gather- 

ing activity of Christ. Luther and Calvin differed with 

Zwingli; both, in different ways, continued the tradition 
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of the church that focuses attention upon the elements 

of bread and wine. Zwingli and Luther quarreled about 

this focus at the Marburg Colloquy of 1529. 

Church and Civil Government. According to Zwingli, 
Christ not only gathers a church, he also ordains the 

existence of the civil community, a body of free citizens. 

The authority of the civil community, while ultimately 

Christ’s, rests derivatively in the consent of the citi- 
zenry. Each of these two communities—the civil rulers 

and the citizenry—has responsibilities toward the 

other. The civil rulers are to keep the peace and rule 

according to a concept of justice derived from scripture. 

Preachers are, therefore, to proclaim not only the gospel 

but also the demands of human justice that are derived 

from the gospel announced in scripture. The members 

of the civil community are guided away from self-inter- 

est by such preaching. The civil rulers, then, have the 

power and responsibility to protect the church’s preach- 

ing of justice and the responsibility to be guided by it. 

The church and its preachers have no direct power to 

rule in civil affairs, but they have the responsibility of 

preaching human justice to citizens and civil rulers. 
Zwingli’s emphasis on the preaching of God’s justice 

as the basis of the human justice of the civil community 

and on the importance of the consent of the governed 

distinguishes his teaching from Luther’s. Luther taught 

that the function of civil rulers is, primarily, to restrain 

disorder. Zwingli’s emphasis on the preacher as the 

people’s tribune before the civil rulers and his willing- 

ness to accept some civil jurisdiction over church life 

distinguish his teaching from Calvin’s. Calvin advo- 

cated a stronger separation between the ecclesiastical 

and the civil authorities. 
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