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PREFACE

MODERN researches into the early history of man, conducted

on different lines, have converged with almost irresistible

force on the conclusion, that all civilized races have at some

period or other emerged from a state of savagery resembling

more or less closely the state in which many backward races

have continued to the present time ; and that, long after the

majority of men in a community have ceased to think and

act like savages, not a few traces of the old ruder modes of

life and thought survive in the habits and institutions of the

people. Such survivals are included under the head of folk-

lore, which, in the broadest sense of the word, may be

said to embrace the whole body of a people’s traditionary

beliefs and customs, so far as these appear to be due to the

collective action of the multitude and cannot be traced to

the individual influence of great men. Despite the high

moral and religious development of the ancient Hebrews,

there is no reason to suppose that they formed an exception

to this general law. They, too, had probably passed through

a stage of barbarism and even of savagery; and this prob-

ability, based on the analogy of other races, is confirmed by

an examination of their literature, which contains many

references to beliefs and practices that can hardly be ex-

plained except on the supposition that they are rudimentary

survivals from a far lower level of culture. It is to the

illustration and explanation of a few such relics of ruder

times, as they are preserved like fossils in the Old Testa-

ment, that I have addressed myself in the present work.
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Elsewhere I have had occasion to notice other similar sur-

vivals of savagery in the Old Testament, such as the sacrifice

of the firstborn, the law of the uncleanness of women, and

the custom of the scapegoat; but as I am unwilling to

repeat what I have said on these topics, I content myself

with referring readers, who may be interested in them, to

my other writings.

The instrument for the detection of savagery under

civilization is the comparative method, which, applied to the

human mind, enables us to trace man’s intellectual and

moral evolution, just as, applied to the human body, it

enables us to trace his physical evolution from lower forms

of animal life. There is, in short, a Comparative Anatomy

of the mind as well as of the body, and it promises to be

no less fruitful of far-reaching consequences, not merely

speculative but practical, for the future of humanity. The

application of the comparative method to the study of

Hebrew antiquities is not novel. In the seventeenth century

the method was successfully employed for this purpose in

France by the learned French pastor Samuel Bochart, and

in England by the learned divine John Spencer, Master of

Corpus Christi College, Cambridge, whose book on the

ritual laws of the ancient Hebrews is said to have laid the

foundations of the science of Comparative Religion. In our

own age, after a lapse of two centuries, the work initiated

by these eminent scholars and divines was resumed in Cam-

bridge by my revered master and friend William Robertson

Smith, and the progress which the study made during his

lifetime and since his too early death is due in large measure

to the powerful impulse it received from his extraordinary

genius and learning. It has been my ambition to tread in

the footsteps of these my illustrious predecessors in this

department of learning, and to carry on what I may be

allowed to call the Cambridge tradition of Comparative

Religion.
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It is a familiar truth that the full solution of any one

problem involves the solution of many more; nay, that

nothing short of omniscience could suffice to answer all

the questions implicitly raised by the seemingly simplest

inquiry. Hence the investigation of a point of folk-lore,

especially in the present inchoate condition of the study,

naturally'opens up lines of inquiry which branch out in

many directions; and in following them we are insensibly

drawn on into wider and wider fields of inquiry, until the

point from which we started has almost disappeared in the

distance, or, to speak more correctly, is seen in its proper

perspective as only one in a multitude of similar phenomena.

So it befell me when, many years ago, I undertook to inves-

tigate a point in the folk-lore of ancient Italy; so it has

befallen me now, when I have set myself to discuss certain

points in the folk-lore of the ancient Hebrews. The

examination of a particular legend, custom, or law has in

some cases gradually broadened out into a disquisition

and almost into a treatise. But I hope that, apart

from their immediate bearing on the traditions and usages

of Israel, these disquisitions may be accepted as contri-

butions to the study of folk-lore in general. That study

is still in its infancy, and our theories on the subjects with

which it deals must probably for a long time to come be

tentative and provisional, mere pigeon-holes in which tem-

porarily to sort the multitude of facts, not iron moulds in

which to cast them for ever. Under these circumstances a

candid inquirer in the realm of folk-lore at the present time

will state his inferences with a degree of diffidence and

reserve corresponding to the difficulty and uncertainty of

the matter in hand. This I have always endeavoured to

do. If anywhere I have forgotten the caution which I

recommend to others, and have expressed myself with

an appearance of dogmatism which the evidence does

not warrant, I would request the reader to correct all such
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particular statements by this general and sincere profession

of scepticism.

Throughout the present inquiry I have sought to take

account of the conclusions reached by the best modern

critics with regard to the composition and dates of the

various books of the Old Testament; for I believe that

only in the light of these conclusions do many apparent

discrepancies in the sacred volume admit of a logical and

historical explanation. Quotations are generally made in

the words of the Revised English Version, and as I have

occasionally ventured to dissent from it and to prefer a dif-

ferent rendering or even, in a very few places, a different

reading, I wish to say that, having read the whole of the

Old Testament in Hebrew attentively, with the English

Version constantly beside. me, I am deeply impressed by the

wonderful felicity with which Translators and Revisers alike

have done their work, combining in an extraordinary degree

fidelity to the letter with justice to the spirit of the original.

In its union of scrupulous accuracy with dignity and

beauty of language the English Revised Version of the Old

Testament is, as a translation, doubtless unsurpassed and

probably unequalled in literature.

The scope of my work has obliged me to dwell chiefly

on the lower side of ancient Hebrew life revealed in the

Old Testament, on the traces of savagery and superstition

which are to be found in its pages. But to do so is not

to ignore, far less to disparage, that higher side of the

Hebrew genius which has manifested itself in a spiritual

religion and a pure morality, and of which the Old Testa—

ment is the imperishable monument. On the contrary,

the revelation of the baser elements which underlay the

civilization of ancient Israel, as they underlie the civilization

of modern Europe, serves rather as a foil to enhance by

contrast the glory of a people which, from such dark depths

of ignorance and cruelty, could rise to such bright heights
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of wisdom and virtue, as sunbeams appear to shine with a

greater effulgence of beauty when they break through the

murky clouds of a winter evening than when they flood the

earth from the serene splendour of a summer noon. The

annals of savagery and superstition unhappily compose a

large part of human literature; but in what other volume

shall we find, side by side with that melancholy record,

psalmists who poured forth their sweet and solemn strains

of meditative piety in the solitude of the hills or in green

pastures and beside still waters; prophets who lit up their

beatific visions of a blissful future with the glow of an im-

passioned imagination ; historians who bequeathed to distant

ages the scenes of a remote past embalmed for ever in the

amber of a pellucid style? These are the true glories of

the Old Testament and of Israel; these, we trust and

believe, will live to delight and inspire mankind, when the

crudities recorded alike in sacred and profane literature shall

have been purged away in a nobler humanity of the future.

J. G. FRAZER.

'I BRICK COURT, TEMPLE, LONDON,

26th May 1918.

VOL. I 5
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THE EARLY AGES OF THE WORLD
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CHAPTER I

THE CREATION OF MAN

ATTENTIVE readers of the Bible can hardly fail to remark

a striking discrepancy between the two accounts of the

creation of man recorded in the first and second chapters of

Genesis. In the first chapter, we read how, on the fifth day

of creation, God created the fishes and the birds, all the

creatures that live in the water or in the air; and how on

the sixth day he created all terrestrial animals, and last of

all man, whom he fashioned in his own image, both male and

female. From this narrative we infer that man was the last

to be created of all living beings on earth, and incidentally

we gather that the distinction of the sexes, which is char-

acteristic of humanity, is shared also by the divinity ; though

how the distinction can be reconciled with the unity of the

Godhead is a point on which the writer vouchsafes us no

information. Passing by this theological problem, as perhaps

too deep for human comprehension, we turn to the simpler

question of chronology and take note of the statements that

God created the lower animals first and human beings after—

wards, and that the human beings consisted of a man and a

woman, produced to all appearance simultaneously, and each

of them reflecting in equal measure the glory of their divine

original. So far we read in the first chapter. But when we

proceed to peruse ,the second chapter, it is somewhat discon-

certing to come bolt on a totally different and, indeed, con-

tradictory account of the same momentous transaction. For

here we learn with surprise that God created man first, the

lower animals next, and woman last of all, fashioning her as

a mere afterthought out of a rib which he abstracted-from

3
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man in his sleep. The order of merit in the two narratives

is clearly reversed. In the first narrative the deity begins

with fishes and works steadily up through birds and beasts

to man and woman. In the second narrative he begins

with man and works downwards through the lower animals

to woman, who apparently marks the nadir of the divine

workmanship. And in this second version nothing 'at all is

said about man and woman being made in the image of God.

We are simply told that “ the Lord God formed man of the

dust of the ground, and breathed into his nostrils the breath

of life; and man became a living soul.”1 Afterwards, to

relieve the loneliness of man, who wandered without a living

companion in the beautiful garden which had been created

for him, God fashioned all the birds and beasts and brought

them to man, apparently to amuse him and keep him com-

pany. Man looked at them and gave to them all their

names; but still he was not content with these playmates,

so at last, as if in despair, God created woman out of an

insignificant portion of the masculine frame, and introduced

her to man to be his wife.2

The flagrant contradiction between the two accounts is

explained very simply by the circumstance that they are

derived from two different and originally independent docu-

ments, which were afterwards combined into a single book

by an editor, who pieced the two narratives together

without always taking pains to soften or harmonize

their discrepancies. The account of the creation in the

first chapter is derived from what is called the Priestly

Document, which was composed by priestly writers during

or after the Babylonian captivity. The account of the

creation of man and the animals in the second chapter is

derived from what is called the Jehovistic Document, which

was written several hundred years before the other, probably

in the ninth or eighth century before our era.3 The differ-

ence between the religious standpoints of the two writers is

manifest. The later or priestly writer conceives God in an

abstract form as withdrawn from human sight, and creating

all things by a simple fiat. The earlier or Jehovistic writer

conceives God in a very concrete form as acting and speak-

! Genesis ii. 7. 2 Genesis ii. 18-24. 3 See below, pp. I 31 sgg.
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ing like a man, modelling a human being out of clay, plant-

ing a garden, walking in it at the cool of the day, calling to

the man and woman to come out from among the trees

behind which they had hidden themselves, and making coats

of skin to replace the too scanty garments of fig—leaves with

which our abashed first parents sought to conceal their

nakedness.1 The charming naivety, almost the gaiety, of

the earlier narrative contrasts with the high seriousness of

the later; though we cannot but be struck by a vein of

sadness and pessimism running under the brightly coloured

picture of life in the age of innocence, which the great

Jehovistic artist has painted for us. Above all, he hardly

attempts to hide his deep contempt for woman. The late-

ness of her creation, and the irregular and undignified

manner of it—made out of a piece of her lord and master,

after all the lower animals had been created in a regular

and decent manner—sufficiently mark the low opinion he

held of her nature; and in the sequel his misogynism, as we

may fairly call it, takes a still darker tinge, when he ascribes

all the misfortunes and sorrows of the human race to the

credulous folly and unbridled appetite of its first mother.2

Of the two narratives, the earlier or Jehovistic is not

only the more picturesque but also the richer in folk-lore,

retaining many features redolent of primitive simplicity

which have been carefully effaced by the later writer.

Accordingly, it offers more points of comparison with the

childlike stories by which men in many ages and countries

have sought to explain the great mystery of the beginning

of life on earth. Some of these simple tales I will adduce

in the following pages.

The Jehovistic writer seems to have imagined that God

moulded the first man out of c1ay,just as a potter might do,

or as a child moulds a doll out of mud; and that having

kneaded and patted the clay into the proper shape, the deity

animated it by breathing into the mouth and nostrils of the

figure, exactly as the prophet Elisha is said to have restored

to life the dead child of the Shunammite by lying on him,

and putting his eyes to the child’s eyes and his mouth ‘to

the child’s mouth, no doubt to impart his breath to the

1 Genesis ii. 7-9; iii. 8-10, 21. 2 Genesis iii.
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corpse; after which the child sneezed seven times and

opened its eyes.1 To the Hebrews this derivation of our

species from the dust of the ground suggested itself all the

more naturally because, in their language, the word for

“ground ” (adama/z) is in form the feminine of the word for

“man” (olden/4)? From various ~allusions in Babylonian

literature it would seem that the Babylonians also conceived

man to have been moulded out of clay.3 According to

Berosus, the Babylonian priest, whose accOunt of creation

has been preserved in a Greek version, the god Bel cut off

his own head, and the other gods caught the flowing blood,

mixed it with earth, and fashioned men out of the bloody

paste; and that, they said, is why men are so wise, because

their mortal clay is tempered with blood divine? In

Egyptian mythology Khnoumou, the Father of the Gods, is

said to have moulded men out of clay on his potter’s wheel.5

So in Greek legend the sage Prometheus is said to have

moulded the first men out of clay at Panopeus in Phocis.

When he had done his work, some of the clay was left over,

and might be seen on the spot long afterwards in the shape

of two large boulders lying at the edge of a ravine. A

Greek traveller, who visited the place in the second century

of our era, thought that the boulders had the colour of clay,

and that they smelt strongly of human flesh.6 I, too, visited

the spot some seventeen hundred and fifty years later. It is

1 2 Kings iv. 34 :9. Among the sigma, Les Origines (Paris, 1895), p.

Nilotic Kavirondo, of British East

Africa, it sometimes happens that a

person supposed to be dead sneezes and

revives. In such a case the sneeze is

taken as a sign that the spirit, which

had gone away on a journey, has re-

turned to its body. See John Roscoe,

Tfie Nari/261% Bantu (Cambridge,

1915), p. 288.

2 S. R. Driver and W. H. Bennett,

in their commentaries on Genesis ii. 7.

3 H. Zimmern, in E. Schrader’s Die

Keilimc/b‘iflen and day Alla Tesla-

mem‘3 (Berlin, 1902), p. 506; Paul

Dhorme, La Religion Assyro-Baéyloni-

mm (Paris, 1910), p. 75.

4 Eusebius, C/zroiiicon, ed. A.

Schoene, vol. 1'. (Berlin, 1875) col. I6.

5 (Sir) Gaston Maspero, flisz‘oire

Amiemze d6: Peztples a’e Z’Oriem‘ Clas-

128, compare 157.

6 Pausanias x. 4. 4. Compare

Apollodorus, Bibliot/zeca, i. 7. I; Ovid,

jllez‘amorp/z. i. 82 59.; Juvenal, Sat.

xiv. 35. According to another version

of the tale the creation took place not

at Panopeus, but at Iconium in Ly-

caOnia. See below, p. I 55. It is said

that Prometheus fashioned the animals

as well as men, giving to each kind of

beast its proper nature. See Philemon,

quoted by Stobaeus, Florilegium, ii. 27.

The creation of man by Prometheus is

figured on ancient works of art. See

J. Toutain, Eludes a’e [lfirz‘kologiu at

d’Hzlvz‘oire dc: Religious Antz'gites(Paris,

1909), p. 190. The late Greek rheto-

rician Libanius confessed that, though

he knew that all human bodies were

moulded out of the same clay, he did
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a forlorn little glen, or rather hollow, on the southern side

of the hill of Panopeus, below the long line of ruined but

still stately walls and towers which crowns the grey rocks of

the summit. It was a hot day in late autumn—the first

of November—and after the long rainless summer of Greece

the little glen was quite dry; no water trickled down its

bushy sides, but in the bottom I found a reddish crumbling

earth, perhaps a relic of the clay out of which Prometheus

modelled our first parents. The place was solitary and

deserted: not a human being, not a sign of human

habitation was to be seen; only the line of mouldering

towers and battlements on the hill above spoke of the busy

life that had long passed away. The whole scene, like so

many else in Greece, was fitted to impress the mind with a

sense of the transitoriness of man’s little bustling existence

on earth compared with the permanence and, at least, the

outward peace and tranquillity of nature. The impression

was deepened when I rested, in the heat of the day, on the

summit of the hill under the shade of some fine holly-oaks,

and surveyed the distant prospect, rich in memories of the

past, while the sweet perfume of the wild thyme scented all

the air. To the south the finely cut peak of Helicon peered

over the low intervening ridges. In the west loomed the

mighty mass of Parnassus, its middle slopes darkened by

pine-woods like shadows of clouds brooding on the mountain

side; while at its skirts nestled the ivy-mantled walls of

Daulis overhanging the deep glen, whose romantic beauty

accords so well with the loves and sorrows of Procne and

Philomela, which Greek legend associated with the spot.

Northwards, across the broad plain to which the steep bare

hill of Panopeus descends, the eye rested on the gap in the

hills through which the Cephissus winds his tortuous way to

flow under grey willows, at the foot of barren stony hills,

till his turbid waters lose themselves, no longer in the vast

reedy swamps of the now vanished Copaic Lake, but in a

dark cavern of the limestone rock. Eastward, clinging to

 

not kndw who had moulded them; sic, 1904). According to Hesiod

however, he was content to accept the

traditional ascription of our creation to

Prometheus (Libanius, Oral. xxv. 31,

vol. ii. p. 552, ed. R. Foerster, Leip-

(Works and Days, 60 5yq.), it was the

smith-god Hephaestus who, at the bid-

ding of Zeus, moulded the first woman

out of moist earth.
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the lepes of the bleak range of which the hill of Panopeus

forms part, were the ruins of Chaeronea, the birthplace of

Plutarch; and out there in the plain was fought the fatal-

battle which laid Greece at the feet of Macedonia. There,

too, in a later age, East and West met in deadly conflict,

when the Roman armies under Sulla defeated the Asiatic

hosts of Mithridates. Such was the landscape spread out

before me on one of those farewell autumn days of almost

pathetic Splendour, when the departing summer seems to,

linger fondly, as if 10th to resign to winter the enchanted

mountains of Greece. Next day the scene had changed:

summer was gone. A grey November mist hung low on

the hills which only yesterday had shone resplendent in the

sun, and under its melancholy curtain the dead flat of the

Chaeronean plain, a wide, treeless expanse shut in by

desolate slopes, wore an aspect of chilly sadness befitting the

battlefield where a nation’s freedom was lost.

'We cannot doubt that such rude conceptions of the

origin of mankind, common to Greeks, Hebrews, Babylonians,

and Egyptians, were handed down to the civilized peoples of

antiquity by their savage or barbarous forefathers. Certainly

stories of the same sort have been recorded among the

savages and barbarians of to-day or yesterday. Thus the

Australian blacks in the neighbourhood of Melbourne said

that Pund-jel, the Creator, cut three large sheets of bark with

‘his big knife. On one of these he placed some clay and

worked it up with his knife into a proper ,consistcnce. He

then laid a portion of the clay on one of the other pieces of

bark and shaped it into a human form; first he made the

feet, then the legs, then the trunk, the arms, and the head.

Thus he made a clay man on each of the two pieces of bark ;

and being well pleased with his handiwork, he danced round

them for joy. Next he took stringy bark from the eucalyptus

tree, made hair of it, and stuck it on the heads of his clay

men. Then he looked at them again, was pleased with his

work, and again danced round them for joy. He then lay

down on them, blew his breath hard into their mouths, their

noses, and their navels; and presently they stirred, spoke,

and rose up as full-grown men.1 The Maoris of New Zealand

1 R. Brough Smyth, The Aborigines of Vicioria (Melbourne, 1878), i. 424.
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say that a certain god, variously named Tu, Tiki, and Tane,

took red riverside clay, kneaded it with his own blood into

a likeness or image of himself, with eyes, legs, arms, and all

complete, in fact, an exact copy of the deity; and having

perfected the model, he animated it by breathing into its

mouth and nostrils, whereupon the clay effigy at once came

to life and sneezed. “ Of all these things,” said a Maori, in

relating the story of man’s creation, “the most important is

the fact that the clay sneezed, forasmuch as that sign of

the power of the gods remains with us even to this day in

order that we may be reminded of the great work Tu accom—

plished on the altar of the Kauhanga-nui, and hence it is

that when men sneeze the words of Tu are repeated by

those who are present ” ; for they say, “ Sneeze, O spirit of

life.” 1 So like himself was the man whom the Maori Creator

Tiki fashioned that he called him Ti/ci—a/zua, that is, Tiki’s

likeness.2

A very generally received tradition in Tahiti was that

the first human pair was made by Taaroa, the chief god.

They say that after he had formed the world he created man

out of red earth, which was also the food of mankind until

bread-fruit was produced. Further, some say that one day

Taaroa called for the man by name, and when he came he

made him fall asleep. As he slept, the Creator took out one

of his bones (i722) and made of it a woman, whom he gave

to the man to be his wife, and the pair became the pro-

genitors of mankind. This narrative was taken down from

the lips of the natives in the early years of the mission to

Tahiti. The missionary who records it observes: “This

always appeared to me a mere recital of the Mosaic account

of creation, which they had heard from some European, and

I never placed any reliance on it, although they have re-

peatedly told me it was a tradition among them before any

foreigner arrived. Some have also stated that the woman’s

The name of theI Lieut.-Colonel W. E. Gudgeon,

“ Maori Religion,”journal oft/1e Poly-

nesian Society, vol. xiv. (1905), pp.

125 sq. ; R. Taylor, Te Ina a Maui,

or New Zealand ana7 its Inhabitants,

Second Edition (London, 1870), p.

117. Compare E. Shortland, Maori

Religion and Alyt/zoz’ogy (London,

1882), pp. 21 :9.

Creator varies in the three versions : in

the first it is Tu, in the second Tiki,

in the third Tane. The red colour of

the clay, and the kneading of it with

the god’s blood, are mentioned only by

Taylor, a good authority.

2 R. Taylor, 1.6.
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name was Ivi, which would be by them pronounced as if

written Eve. Ivi is an aboriginal word, and not only signifies

a bone, but also a widow, and a vittim slain in war. Notwith-

standing the assertion of the natives, I am disposed to think

that Ivi, or Eve, is the only aboriginal part of the story, as

far as it reSpects the mother of the human race.” 1 However,

the same tradition has been recorded in other parts of Poly-

nesia besides Tahiti. Thus the natives of Fakaofo or Bow-

ditch Island say that the first man was produced out of a

stone. After a time he bethought him of making a woman.

So he gathered earth and moulded the figure of a woman

out of it, and having done so he took a rib out of his left

side and thrust it into the earthen figure, which thereupon

started up a live woman. He called her Ivi (Eevee) or

“ rib ” and took her to wife, and the whole human race sprang

from this pair.2 The Maoris also are reported to believe

that the first woman was made out of the first man’s ribs.3

This wide diffusion of the story in Polynesia raises a doubt

whether it is merely, as Ellis thought, a repetition of the

Biblical narrative learned from Europeans.

However, the story of the creation of the first woman

out of a rib of the first man meets us elsewhere in forms so

closely resembling the Biblical account that they can hardly

be independent of it. Thus the Karens of Burma say that

God “created man, and of what did he form him? He

created man at first from the earth, and finished the work of

creation. He created woman, and of what did he form her‘?

He took a rib from th’é man and created the woman.” Again

they say, “He created spirit or life. How did he create

Spirit? Father God said : ‘ I love these my son and daughter.

Iwill bestow my life upon them.’ He took a particle of

his life, and breathed it into their nostrils, and they came to

life and were men. Thus God created man. God made

food and drink, rice, fire and water, cattle. elephants and

1 William Ellis, Polynesian Re-

searches, Second Edition (London,

1832—1836), i. 110 sq. [oi or iwi is

the regular word for “bone” in the

various Polynesian languages. See

2 George Turner, Samoa a Hundred

Years ago and long befbre (London,

1884), pp. 267 so.

3 J. L. Nicholas, Narrative of a

Voyage to New Zealand (London,

E. Tregear, The [Maori -Polynesian,

Comparative Dictionary (Wellington,

New Zealand, 1891), p. 109.

1817), i. 59, who writes, “and to add

still more to this strange coincidence,

the general term for bone is Heoee.”
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birds.” 1 The suspicion thatwe have here to do with missionary

or at all events European influence, is confirmed, if not raised

to a certainty, by other traditions current among the Ghaikos,

a branch of the Karens. For the Ghaikos trace their genea-

logy to Adam, and count thirty generations from him to the

building of a great tower and the confusion of tongues.

According to them “in the days of Pan-dan-man, the people

determined to build a pagoda that should reach up to heaven.

The place they suppose to be somewhere in the country of

the Red Karens, with whom they represent themselves as

associated until this event. When the pagoda was half way

up to heaven, God came down and confounded the language

of the people, so that they could not understand each other.

Then the people scattered, and Than-mau-rai, the father of

the Ghaiko tribe, came west, with eight chiefs, and settled in

the valley of the Sitang.”2 Again, the Bedel Tartars of

Siberia have a tradition that God at first made a man, who

lived quite alone on the earth. But once, while this solitary

slept, the devil touched his breast; then a bone grew out

from his ribs, and falling to the ground it grew long and

became the first woman.3 Thus these Tartars have deepened

the cynicism of the writer in Genesis by giving the devil

a hand in the creation of our common mother.4 But to return

to the Pacific.

In Nui, or Netherland Island, one of the Ellice Islands,

they say that the god Aulialia made models of a man and

a woman out of earth, and when he raised them up they

came to life. He called the man Tepapa and the woman

Tetata.5 The Pelew Islanders relate that a brother and

sister made men out of clay kneaded with the blood of

various animals, and that the

1 Rev. E. B. Cross, “On the

Karens,” journal of the American

Oriental Society, vol. iv. No. 2 (New

York, 1854), pp. 300 so. The trans-

lations from the Karen are by the

Rev. F. Mason, D. D.

2 Rev. F. Mason, D.D., “On

Dwellings, VVOrks of Art, etc., of the

Karens,” journal of the Asiatic Society

of Bengal, N.S. xxxvii. (1868) pp.

163 so.

3 W. Radloff, Aus Sihirien (Leipsic,

characters of these first men

1884), i. 360.

4 In Namoluk, one of the Caroline

Islands, there is a story of a man who

in the early age of the world was

created out of the rib of a man and

married the daughter of the Creator.

See Max Girschner, “Die Karolinen-

insel Namoluk und ihre Bewohner,”

Baessler-Archiv. ii. (Leipsic and Berlin,

1912) p. 187.

5 G. Turner, Samoa (London, 1884),

pp. 300 sq. ,
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and of their descendants were determined by the characters

of the animals whose blood had been mingled with the

primordial clay; for instance, men who have rat’s blood in

them are thieves, men who have serpent’s blood in them are

sneaks, and men who have cock’s blood in them are brave.1

According to a Melanesian legend, told in Mota, one of the

Banks’ Islands, the hero Qat moulded men of clay, the red

clay from the marshy riverside at Vanua Lava. At first he

made men and pigs just alike, but his brothers remonstrated

with him, so he beat down the pigs to go on all fours and

made man‘walk upright. Qat fashioned the first woman out

of supple twigs, and when she smiled he knew she was a living

woman.2 A somewhat different version of the Melanesian

story is told at Lakona, in Santa Maria. There they say

that Qat and another spirit (oui) called Marawa both made

men. Qat constructed them out of the wood of dracaena-

trees. Six days he worked at them, carving their limbs and

fitting them together. Then he allowed them six days to

come to life. Three days he hid them away, and three days

more he worked to make them live. He set them up and

danced to them and beat his drum, and little by little they

stirred, till at last they could stand all by themselves. Then

Qat divided them into pairs and called each pair husband and

wife. Marawa also constructed men out of the wood of a

tree, but it was a different tree, the tavisooiso. He likewise

Worked at them six days, beat his drum, and made them

live, just as Qat did. But when he saw them move, he dug

a pit and buried them in it for six days, and then, when he

scraped away the earth to see what they were doing, he

found them all rotten and stinking. That was the origin

of death.3 The natives of Malekula, one of the New

Hebrides, give the name of Bokor to the great being who

kneaded the first man and woman out of clay."

The inhabitants of Noo-hoo-roa, in the Kei Islands, say

that their ancestors were fashioned out of clay by the supreme

1 J. Kubary, “Die Religion der

Pelauer,” in A. Bastian’s Allerlei aus

Volhs- uno,’ IVIenschen/éuncle (Berlin,

1888), i. 3, 56.

2 R. H. Codrington, The IlIelan-

esians (Oxford, 1891), p. 158.

3 R. H. Codrington, The .Melan-

esians, pp. I 57 so.

4 Rev. T. Watt Leggatt, “Malekula,

New Hebrides,” Report of the Fourth

Meetinngthe Australasian Association

for the Aa’oancement of Science, hela’ at

Hobart, Tasmania, in january 1892

(Hobart, 1893), pp. 707 so.
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god, Dooadlera, who breathed life into the clay figures.1

According to the Bare’e-speaking Toradjas of Central Celebes

there were at first no human beings on the earth. Then

i Lai, the god of the upper world, and i Ndara, the goddess

of the under world, resolved to make men. They committed

the task to i Kombengi, who made two models, one of a'man

and the other of a woman, out of stone or, according to others,

out of wood. When he had done his work, he set up his

models by the side of the road which leads from the upper

to the under world, so that all spirits passing by might see

and criticize his workmanship. In the evening the gods

talked it over, and agreed that the calves of the legs of the

two figures were not round enough. So Kombengi went to

work again, and constructed another pair of models which he

again submitted to the divine criticism. This time the gods

observed that the figures were too pot-bellied, so Kombengi

produced a third pair of models, which the gods approved

of, after the maker had made a slight change in the anatomy

of the figures, transferring a portion of the male to the female

figure. It now only remained to make the figures live. So

the god Lai returned to his celestial mansion to fetch eternal

breath for the man and woman; but in the meantime the

Creator himself, whether from thoughtlessness or haste, had

allowed the common wind to blow on the figures, and they

drew their breath and life from it. That is why the breath

returns to the wind when a man dies.2

The aborigines of Minahassa, in the north of Celebes,

say that two beings called Wailan Wangko and Wangi

were alone on an island, where grew a coco-nut tree.

Said Wailan Wangko to Wangi, “Remain on earth while

I climb up the tree.” Said Wangi to Wailan Wangko,

“Good.” But then a thought occurred to Wangi, and he

climbed up the tree to ask Wailan Wangko why he, Wangi,

should remain down there all alone. Said Wailan Wangko

to Wangi, “ Return and take earth and make two images, a

man and a woman.” Wangi did so, and both images were

1 C. M. Pleyte, “Ethnographische 2 N. Adriani en Alb. C. Kruijt,

Beschrijving der Kei-Eilanden,” De Bare’e-sprehena’e Toraa’ja’s nan

schrift nan het Nea’erlanclsch Aardri/‘hs- [Hidden-Celebes (Batavia, 1912—1914),

hundig Genootschap, Tweede Serie, i. 3, 245 sq.

x- (1893) p- 564.
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men who could move but not speak. So Wangi swarmed

up the tree again to ask Wailan Wangko, “How now? The

two images are made, but they cannot speak.” Said Wailan

Wangko to Wangi, “Take this ginger and go and blow it

on the skulls and the ears of these two images, that they

may be able to speak; call the man Adam and the woman

Ewa.”1 In this narrative the names of the man and woman

betray Christian or Mohammedan influence, but the rest of

the story may be aboriginal.

The Dyaks of Sakarran in British Borneo say that the

first man was made by two large birds. At first they tried

to make men out of trees, but in vain. Then they hewed

them out of rocks, but the figures could not speak. Then

they moulded a man out of damp earth and infused into

his veins the red gum of the kumpang-tree. After that

they called to him and he answered; they cut him and

blood flowed from his wounds, so they gave him the name

of Tannah Kumpok or “moulded earth.” 2 Some of the Sea

Dyaks, however, are of a different opinion. They think that

a certain god named Salampandai is the maker of men. He

hammers them into shape out of clay, thus forming the

bodies of children who are to be born into the world.

There is an insect which makes a curious clinking noise at

night, and when the Dyaks hear it, they say that it is the

clink of Salampandai’s hammer at his work. The story

.goes that he was commanded by the gods to make a man,

and he made one of stone; but the figure could not speak

and was therefore rejected. So he set to work again, and

made a man of iron ; but neither could he speak, so the gods

would have none of him. The third time Salampandai

made a man of clay, and he had the power of speech.

Therefore the gods were pleased and said, “The man you

have made will do well. Let him be the ancestor of the

human race, and you must make others like him.” So

Salampandai set about fashioning human beings, and he is

still fashioning them at his anvil, working away with his

1 N. Graafland, De Illinahassa i. 299 so. Compare the Lord Bishop

(Rotterdam, 1869), i. 96 so. of Labuan, “On the Wild Tribes of

2 Horsburgh, quoted by H. Ling the North-VVest Coast of Borneo,”

Roth, The Natives of Sarawak and of Transactions of the Ethnological Society

British North Borneo (London, 1896), ofLondon, New Series, ii. (1863) p. 27.
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tools in unseen regions. There he hammers out the

clay babies, and when one of them is finished he brings

it to the gods, who ask the infant, “'VVhat would you

like to handle and use P” If the child answers, “A sword,”

the gods pronounce it a male; but if the child replies,

“Cotton and a spinning—wheel,” they pronounce it a

female. Thus they are born boys or girls, according to their

own wishes.1

The natives of Nias, an island to the south-west of

Sumatra, have a long poem descriptive of the creation,

which they recite at the dances performed at the funeral of

a chief. In this poem, which is arranged in couplets after

the style of Hebrew poetry, the second verse‘ repeating the

idea of the first in somewhat different language, we read

how the supreme god, Luo Zaho, bathed at a celestial spring

which reflected his figure in its clear water as in a mirror,

and how, on seeing his image in the water, he took a handful

of earth as large as an egg, and fashioned out of it a figure

like one of those figures of ancestors which the people of

Nias construct. Having made it, he put it in the scales and

weighed it; he weighed also the wind, and having weighed

it, he put it on the lips of the figure which he had made;

so the figure spoke like a man or like a child, and God gave

him the name of Sihai. But though Sihai was like God in

form, he had no offspring; and the world was dark, for as

yet there was neither sun nor moon. So God meditated,

and sent Sihai down to earth to live there in a house made

of tree-fern. But while as yet he had neither wife nor

child, he one day died at noon. However, out of his mouth

grew two trees, and the trees budded and blossomed, and

the wind shook the blossoms from the trees, and blossoms

fell to the ground and from them arose diseases. And from

Sihai’s throat grew a tree, from which gold is derived ; and

from his heart grew another tree, from which men are

descended. Moreover, out of his right eye came the sun,

and out of his left eye came the moon.2 In this legend the

idea of creating man in his own image appears to have been

1 Edwin H. Gomes,Se7/enteen Years 2 H. Sunderman, Die Insel Alias

among the Sea Dyahs ofBorneo (Lon- and die Illission daselbst (Barmen,

don, 1911), p. 197, compare p. 174. 1905), pp. 65 sgg., 200 soy.
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suggested to the Creator by the accident of seeing his own

likeness reflected in a crystal spring.

The Bila-an, a wild tribe of Mindanao, one of the Philip-

pine Islands, relate the creation of man as follows. They

say that in the beginning there was a certain being named

Melu, of a size so huge that no known thing can give any

idea of it; he was white in colour, and had golden teeth,

and he sat upon the clouds, occupying all the space above.

Being of a very cleanly habit, he was constantly rubbing

himself in order to preserve the whiteness of his skin un-

sullied. The scurf which he thus removed from his person

he laid on one side, till it gathered in such a heap as to

fidget him. To be rid of it he constructed the earth out of

it, and being pleased with his work he resolved to make

two beings like himself, only much smaller in size. He

fashioned them accordingly in his own likeness out of the

leavings of the scurf whereof he had moulded the earth, and

these two were the first human beings. But while the

Creator was still at work on them, and had finished one of

them all but the nose, and the other all but the nose and one

other part, Tau Dalom Tana came up to him and demanded

to be allowed to make the noses. After a heated argument

with the Creator, he got his way and made the noses, but in

applying them to the faces of our first parents he unfortun-

ately placed them upside down. So warm had been the

discussion between the Creator and his assistant in regard

to the noses, that the Creator quite forgot to finish the other

part of the second figure, and went away to his place above

the clouds, leaving the first man or the first woman (for we

are not told which) imperfect; and Tau Dalom Tana also

went away to his place below the earth. After that a heavy

rain fell, and the two first of human kind nearly perished,

for the rain ran off the tops of their heads into their up-

turned nostrils. Happily the Creator perceived their plight

and coming down from the clouds to the rescue he took off

their noses and replaced them right end up.1

A variant of the foregoing legend told by the Bila-an

runs thus. In the beginning four beings, two male and two

1 Fay-Cooper Cole, The Wild Tribes 1913), pp. 1 3 5 so. (Field Illnsezmz

of DavaoDistrict, Il/ina’anao (Chicago, ofNatural History, Publication 170.)
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female, lived on a small island no bigger than a hat. Neither

trees nor grass grew on the island, but one bird lived on it.

So the four beings sent the bird to fetch some earth, the

fruit of the rattan, and the fruit of trees. When it brought

the articles, Melu, who was one of the two male beings, took

the earth and moulded it into land, just as a woman moulds

pots ; and having fashioned it he planted the seeds in it, and

they grew. But after a time he said, “ Of what use is land

without people?” The others said, “Let us make wax into

pe0ple.” They did so, but when the waxen figures were set

near the fire, they melted. So the Creators perceived that

they could not make man out of wax. Not to be baffled,

they resolved to make him out of dirt, and the two male

beings accordingly addressed themselves to the task. All

went well till it came to fashioning the noses. The Creator

who was charged with this operation put the noses on upside

down, and though his colleague Melu pointed out his mis-

take, and warned him that the people would be drowned if

they went about with their noses in that position, he refused

to repair his blunder and turned his back in a huff. His

colleague seized the opportunity and the noses at the same

instant, and hastily adjusted these portions of the human

frame in the position which they still occupy. But on the

bridge of the nose you can see to this day the print left

by the Creator’s fingers in his hurry.1

The Bagobos, a pagan tribe of South-Eastern Mindanao,

say that in the beginning a certain Diwata made the sea

and the land, and planted trees of many sorts. Then he

took two lumps of earth, shaped them like human figures,

and spat on them; so they became man and woman.

The old man was called Tuglay, and the old woman, Tugli-

bung. They married and lived together, and the old man

made a great house and planted seeds of different kinds,

which the old woman gave him.2

The Kumis, who inhabit portions of Arakan and the

Chittagong hill tracts in eastern India, told Captain Lewin

the following story of the creation of man. God made the

world and the trees and the creeping things first, and after

1 Fay-Coolrer Cole,o]>. cit. pp. 136so. Myths,”journal qfAmerican Fella-lore,

2 Laura Watson Benedict. “ Bagobo xxvi. (1913) p. 15.

VOL. I C
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that he made one man and one woman, forming their bodies

of clay; but every night, when he had done his work, there

came a great snake, which, while God was sleeping, devoured

the two images. This happened twice or thrice, and God

was at his wits’ end, for he had to work all day, and could

not finish the pair in less than twelve hours; besides, if he

did not sleep, “he would be no good,” as the native narrator

observed with some show of probability. So, as l have

said, God was at his wits’ end. But at (last he got up early

one morning and first made a dog and put life into it; and

that night, when he had finished the images, he set the dog

to watch them, and when the snake came, the dog barked

and frightened it away. That is why to this day, when a

man is dying, the dogs begin to howl ; but the Kumis think

that God sleeps heavily nowadays, or that the snake is

bolder, for men die in spite of the howling of the dogs. If

God did not sleep, there would be neither sickness nor

death; it is during the hours of his slumber that the snake

comes and carries us off.1 A similar tale is told by the

Khasis of. Assam. In the beginning, they say, God created

man and placed him on earth, but on returning to look at

the work of his hands he found that the man had been

destroyed by the evil spirit. This happened a second

time, whereupon the deity created first a dog and then a

man; and the dog kept watch and prevented the devil

from destroying the man. Thus the work of the deity

was preserved.2 The same story also crops up, with a

slight varnish of Hindoo mythology, among the Korkus, an

aboriginal tribe of the Central Provinces of India. Accord~

ing to them, Rawan, the demon king of Ceylon, observed

that the Vindhyan and Satpura ranges were uninhabited,

and he besought the great god Mahadeo to people them.

So Mahadeo, by whom they mean Siva, sent a crow to find

for him an ant-hill of red earth, and the bird discovered

such an ant—hill among the mountains of Betul. Thereupon

the god repaired to the spot, and taking a handful of the red

1 Captain T. H. Lewin, Wila’ Races The Khasis, Second Edition (London,

of South-Eastern Ina’ia (London, 1914), p. 106. Compare A. Bastian,

1870), pp. 224-226. Vb’lherstiz’nznze ant Brahnzaputra una’

verwana’tschaftliche Nachbarn (Berlin,

2 Lieut.-Colonel P. R. T. Gurdon, 1883), p. 8.
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earth he fashioned out of it two images, in the likeness of

a man and a woman. But no sooner had he done so than

two fiery horses, sent by Indra, rose from the earth and

trampled the images to dust. For two days the Creator

persisted in his attempts, but as often as the images were

made they were dashed in pieces by the horses. At last

the god made an image of a dog, and breathed into it the

breath of life, and the animal kept off the fiery steeds of

Indra. Thus the god was able to make the two images of

man and woman undisturbed, and bestowing life upon them,

he called them Mula and Mulai. These two became the

ancestors of the Korku tribe.1

A like tale is told, with a curious variation, by the

Mundas, a primitive aboriginal tribe of Chota Nagpur, They

say that the Sun-god, by name Singbonga, first fashioned

two clay figures, one meant to represent a man and the other

a woman. But before he could endow the figures with life,

the horse, apprehensive of what in future he might endure

at their hands, trampled them under its hoofs. In those

days the horse had wings and could move about much faster

than now. When the Sun-god found that the horse had

destroyed his earthen figures of men, he first created a spider

and then fashioned two more clay figures like those which

the horse had demolished. Next he ordered the spider to

guard the effigies against the horse. Accordingly the spider

wove its web round the figures in such a way that the horse

could not break them again. After that, the Sun-god im-

parted life to the two figures, which thus became the first

human beings.2

A story of the same sort, in fuller form and with

material variations, is told by the Santals of Bengal. They

say that in the beginning there was a certain Thakur Jiu.

There was no land visible, all was covered with water.

Then Thakur Jiu’s servants said to him, “How shall we

create human beings?” He replied, “If it be so desired,

1 R. V. Russell, The Tribes and (Bankipore, 1916) pp. 201 so. The

Castes of the Central Prooincesof India writer adds in a note, “ The Bir-hérs

and the Asurs of Chota Nagpur substi-

tute the dog for the Spider. The dog

would bark at the horse and frighten

him away whenever he attempted to

approach the clay figures.”

(London, 1916), iii. 551 so.

2 Sarat Chandra Roy, “The Divine

Myths of the Mundas,” journal of the

Bihar and Orissa Research Society, ii.
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we can create them.” They then said, “If you give us a

blessing (or the gift), we shall be able to do so.” Thakur

Jiu then said, “Go, call Malin Budhi. She is to be found

in a rock cave under the water.” When she came, she

received the order to form two human beings. Some say

she made them of a kind of froth which proceeded from a

supernatural being who dwelt at the bottom of the sea, but

others say she made them of a stiff clay. Thakur Jiu was

a Spectator of what was being done. At length Malin

Budhi made the bodies of two human beings, and laid them

out to dry. In the meantime Day-horse (Singh Sadom)

passed that way, and trampling them under foot destroyed

them. After an interval Thakur Jiu demanded of Malin

Budhi whether She had prepared the figures. She replied,

“I made them, but I have many enemies.” Thakur Jiu

inquired who they were, and she answered, “ Who but Day-

horse?” Thakur Jiu then said, “Kick the pieces into the

Sora Nai and the Samud Nai.” At this point the reciter

of the story chants the following staves :—

“ Oh ./ the Day—horse. Oh ./ the Day-horse,

The Day-horse has gone to the river Gang;

The Day-horse has floated to the Sora Sea,

Oh ./ the Day-horse.”

Thakur Jiu then said to Malin Budhi, “I again give you a

blessing; go, make two human beings.” Having prepared

them, she went to Thakur Jiu, who said, “Well, have you

got them ready?” She replied, “They are ready; give

them the gift of life.” He said, “Above the door—frame is

the life (or spirit) of birds; do not bring that. Upon the

cross-beam is the life of human beings; bring it.” So She

went, but being low of stature She could not reach the

cross-beam ; hence She brought the birds’ life from above the

door. No sooner had She given the birds’ life to the figures

than they flew up into the heavens, where they continued to

course about, whether for twelve years or for twelve months

is doubtful. The names of the birds were Has and Hasin.

At length the desire to breed came upon them, and they

went to Thakur Jiu and said, “You gave us being, but we

cannot find a place on which to rest.” He answered, “I

will prepare a place for you.”
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Living in the water were Sole-fish, Crab, Prince Earth-

worm, and Lendom Kuar. Thakur Jiu called them and

ordered them to raise the earth above the water. Sole-fish

said, “I will raise the earth above the water,” but though

he tried and tried again, he could not do it. Then Crab

came and said, “I will do it,” but he also failed. Prince

Earth-worm then came and undertook to accomplish it. So

he ducked his head under water and swallowed earth, and

the earth passed through him and came out at the other

end; but when it fell on the surface of the water, it imme-

diately sank to the bottom again. Then Prince Earth-

worm said, “Within the water resides Prince Tortoise; if we

fasten him at the four corners with chains, and then raise

the earth on his back, it will remain and not fall into the

water again.” So Prince Earth—worm secured Prince Tor-

toise with chains and raised the earth on his back, and in a

Short time there was an island in the midst of the waters.

Thakur Jiu then caused a harani tree 1 to spring up, and at

the foot of the haranz tree he caused sironz grass 2 to grow.

He then caused dhobi grass3 to Spring up, after which he

covered the earth with all kinds of trees and herbs. In

this manner the earth became firm and stable.

Then the birds Has and Hasin came and alighted on

the haranz tree, and afterwards made their nest among the

sironz grass at its foot. There the female laid two eggs,

and Raghop Buar came and ate them. Again She laid

other two eggs, and again Raghop Buar came and devoured

them. Then Has and Hasin went to Thakur Jiu and

informed him that Raghop Buar had twice eaten their

eggs. On hearing this Thakur Jiu said, “I Shall send

some one to guard your eggs.” So, calling Jaher-era, he

committed the eggs of the two birds to her care. So well

did she perform her task that the female was allowed

to hatch her eggs, and from the eggs emerged two human

beings, a male and a female; their names were Pilchu

Haram and Pilchu Budhi. These were the parents of man-

kind. Here the reciter of the story bursts out into song as

follows :—

 

1 Adina cordifblia, Hook. f. Benth. 2 Andropogon muricatus, Retz.

3 Cynodon dactylon, Pers.
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“ Hae, hae, two human beings,

Hae, hae, are born in the water,

Hae, hae, how can I bring them up .9

Hae, hae, where can Iplace them .9

My mother gave me birth among the sirom grass,

Myfather had his dwelling at the karma treefoot.” 1

This Santal story of the origin of man combines the

principles of creation and evolution, for according to it man—

kind is ultimately derived from two images, which were

modelled in human form out of froth or damp clay, but

were afterwards accidentally transformed into birds, from

whose eggs the first man and woman of flesh and blood

were hatched.

The Cheremiss of Russia, a Finnish people, tell a story

of the creation of man which recalls episodes in the Toradjan

and Indian legends of the same event. They say that God

moulded man’s body of clay and then went up to heaven to

fetch the soul, with which to animate it. In his absence he

set‘ the dog to guard the body. But while he was away the

Devil drew near, and blowing a cold wind on the dog he

seduced the animal by the bribe of a fur-coat to relax his

guard. Thereupon the fiend spat on the clay body and be—

slavered it so foully, that when God came back he despaired

of ever cleaning up the mess and saw himself reduced to the

painful necessity of turning the body outside in. That is

why a man’s inside is now so dirty. And God cursed the

dog the same day for his culpable neglect of duty.2

Turning now to Africa, we find the legend of the creatidn

of mankind out of clay among the Shilluks of the White

Nile, who ingeniously explain the different complexions of

the various races by the differently coloured clays out of

which they were fashioned. They say that the creator Juok

moulded all men out of earth, and that while he was engaged

in the work of creation he wandered about the world. In

the land of the whites he found a pure white earth or sand,

and out of it he Shaped white men. Then he came to the

land of Egypt and out of the mud of the Nile he made red

1 Rev. A. Campbell, D.D., “The 2 Jean N. Smirnov, Les Populations

Traditions ofthe Santals,” Thejournal Einnoises des Bassins de la Volga et de

ofthe BiharandOrissaResearch Society, la Kama, Premiere Partie (Paris, 1 898),

ii. (Bankipore, 1916) pp. 15-17. p. 200.
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.or brown men. Lastly, he came to the land of the Shilluks,

and finding there black earth he created black men out of it.

The way in which he modelled men was this. He took a

lump of earth and said to himself, “I will make man, but he

must be able to walk and run and go out into the fields, so

I will give him two long legs, like the flamingo.” Having

done so, he thought again, “The man must be able to culti-

vate his millet, so I will give him two arms, one to hold the

hoe, and the other to tear up the weeds.” So he gave him

two arms. Then he thought again, “The man must be able

to see his millet, so I will give him two eyes.” He did so

accordingly. Next he thought to himself, “The man must

be able to eat his millet, so I will give him -a mouth.” And

a mouth he gave him accordingly. After that he thought

within himself, “The man must be able to dance and speak

and Sing and shout, and for these purposes he must have a

tongue.” And a tongue he gave him accordingly. Lastly,

the deity said to himself, “The man must be able to hear the

noise of the dance and the speech of great men, and for that

he needs two ears.” So two ears he gave him, and sent

him out into the world a perfect man.1 The Fans of West

Africa say that God created man out of clay, at first in the

shape of a lizard, which he put in a pool of water and left

there for seven days. At the end of the seven days God

cried, “Come forth,” and a man came out of the pool instead

of a lizard.2 The Ewe-Speaking tribes of Togo-land, in West

Africa, think that God still makes men out of clay. When

a little of the water with which he moistens the clay remains

over, he pours it on the ground, and out of that he makes

the bad and disobedient people. When he wishes to make

a good man he makes him out of good clay; but when he

wishes to make a bad man, he employs only bad clay for

the purpose. In the beginning God fashioned a man and

set him on the earth; after that he fashioned a woman.

The two looked at each other and began to laugh, where-

upon God sent them into the world.3

1 W. Hofmayr, “Die Religion der (Berlin, 1913), ii. 18.

Schilluk,” Anthropos, vi. (1911) pp. 3 Jakob Spieth, Die Ewe-Stiimme,

128 sg. Illaterial zur R'unde des Eioe- Volhes

in Deutsch-Togo (Berlin, 1906), pp.

2 Gunter Tessmann, Die Pangwe 828, 840.
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Thc story of the creation of mankind out of clay occurs

also in America, both among the Eskimo and the Indians,

from Alaska to Paraguay. Thus the Eskimo of Point

Barrow, in Alaska, tell of a time when there was no man in

the land, till a certain Spirit named a’ se’ la, who resided at

Point Barrow, made a clay man, set him up on the shore to

dry, breathed into him, and gave him life.1 Other Eskimo

of Alaska relate how the Raven made the first woman

out of clay, to be a companion to the first man ; he fastened

water-grass to the back of the head to be hair, flapped his

wings over the clay figure, and it arose, a beautiful young

woman.2 The Acagchemem Indians of California said that

a powerful being called Chinigchinich created man out of

clay‘which he found on the banks of a lake; male and

female created be them, and the Indians of the present day

are the descendants of the clay man and woman.3

According to the Maidu Indians of California the first

man and woman were created by a mysterious personage

named Earth-Initiate, who descended from the Sky by a rope

made of feathers. His body shone like the sun, but his face

was hidden and never seen. One afternoon he took dark

red earth, mixed it with water, and fashioned two figures,

one of them a man and the other a.woman. He laid the

man on his right side and the woman on his left Side, in his

house. He lay thus and sweated all that afternoon and all

that night. Early in the morning the woman began to

tickle him in the Side. He kept very still and did not laugh.

By and by he arose, thrust a piece of pitch-wood into the

ground, and fire burst out. The two people were very white.

No one to-day is so white as they were. Their eyes were

pink, their hair was black, their teeth shone brightly, and

they were very handsome. It is said that Earth—Initiate did

not finish the hands of the people, because he did not know

how best to do it. The coyote, or prairie—wolf, who plays a

great part in the myths of the Western Indians, saw the

1 Report of the International Ex- logy, Part i. (Washington, 1899) p.

pedition to Point Barrow (Washington, 4 54.

1885), p. 47. 3 Father Geronimo Boscana, “ Chi-

2 E. \V. Nelson, “The Eskimo about nigchinich,” appended to [A. Robin-

Bering Strait,” Eighteenth Annual Ii’e- son’s] Life in California (New York,

port of the Bureau ofAmerican Ethno- 1846), p. 247.
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people and suggested that they ought to have hands like his.

But Earth—Initiate said, “ No, their hands Shall be like mine.”

Then he finished them. When the coyote asked why their

hands were to be like that, Earth—Initiate answered, “So

that, if they are chased by bears, they‘can climb trees.” The

first man was called Kuksu, and the first woman was called

Morning-Star Woman.1

The Dieguefio Indians or, as they call themselves, the

Kawakipais, who occupy the extreme south—western corner

of the State of California, have a myth to explain how the

world in its present form and the human race were created.

They say that in the beginning there was no earth or solid

land, nothing but salt water, one vast primeval ocean. But

under the sea lived two brothers, of whom the elder was

named Tcaipakomat. Both of them kept their eyes Shut,

for if they had not done so, the salt water would have

blinded them. ~After a while the elder brother came up to

the surface and looked about him, but he could, see nothing

but water. The younger brother also came up, but on the

way to the surface he incautiously opened his eyes, and the

salt water blinded him; so when he emerged he could

see nothing at all, and therefore he sank back into the

depths. Left alone on the face of the deep, the elder

brother now undertook the task of creating a habitable earth

out of the waste of waters. First of all he made little red

ants, which produced land by filling up the water solid with

their tiny bodies. But still the world was dark, for as yet

neither sun nor moon had been created. Tcaipakomat now

caused certain black birds with flat bills to come into being;

but in the darkness the birds lost their way and could not

find where to roost. Next Tcaipakomat took three kinds

of clay, red, yellow, and black, and thereof he made a round

flat thing, which he took in his hand and threw up against

the sky. It stuck there, and beginning to shed a dim light

became the moon. Dissatisfied with the faint illumination

of this pallid orb, Tcaipakomat took more clay, moulded it

into another round flat disc, and tossed it up against the

'other Side of the sky. It stuck there and became the sun,

1 Roland B.Dixon, “Maidu Myths,” Natural His/on, xvii. Part ii. (New

Bulletin of the American [Museum qf York, 1902), pp. 39, 41 so.
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lighting up everything with his beams. After that Tcaipa-

komat took a lump of light-coloured clay, split it partly up,

and made a man of it. Then he took a rib from the man

and made a woman of it. The woman thus created out of

the man’s rib was called Sinyaxau or First Woman (from

siny, “woman,” and axau, “ first ”). From this first man

and woman, modelled by the Creator out of clay, mankind

is descended. At first people lived at a great mountain

called Wikami. If you go there and put your ear to the

ground, you will hear the sound of dancing; it is made by

the spirits of all the dead people footing it away. For when

people die, they go back to the place where all things were at

first created, and there they dance,just as live folks do here.1

The Hopi or Moqui Indians of Arizona similarly believe

that in the beginning there was nothing but water every-

where, and that two deities, apparently goddesses, both

named Huruing Wuhti, lived in houses in the ocean, one of

them in the .east, and the other in the west; and these two

by their efforts caused dry land to appear in the midst of

the water. Nevertheless the sun, on his daily passage across

the newly created earth, noticed that there was no living

being of any kind on the face of the ground, and he brought

this radical defect to the notice of the two deities. Accord-

ingly the divinities met in consultation, the eastern goddess

passing over the sea on the rainbow as a bridge to visit her

western colleague. Having laid their heads together they

resolved to make a little bird; so the goddess of the east

made a wren of clay; and together they chanted an incanta-

tion over it, so that the clay bird soon came to life. Then

they sent out the wren to fly over the world and see whether

he could discover any living being on the face of the earth ;

but on his return he reported that no such being existed

anywhere. Afterwards the two deities created many sorts

of birds and beasts in like manner, and sent them forth to

inhabit the world. Last of all the two goddesses made up

their mind to create man. Thereupon the eastern goddess

took clay and moulded out of it first a woman and after-

1 T. T. Waterman, The Religious sity of California Publications in

Practices of the Dieguefio Indians (Ber- American Archaeology and Ethnology,

keley, 1910), pp. 338 so. (Univer- vol. viii. No. 6.) '
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wards a man; and the clay man and woman were brought

to life just as the birds and beasts had been so before them.1

The Pima Indians, another tribe of Arizona, allege

that the Creator took clay into his hands, and mixing

it with the sweat of his own body, kneaded the whole

into a lump. Then he blew upon the lump till it began

to live and move and became a man and a woman.2 A

priest of the Natchez Indians in Louisiana told Du Pratz

“that God had kneaded some clay, such as that which

potters use, and had made it into a little man; and that

after examining it, and finding it well formed, he blew

upon his work, and forthwith that little man had life, grew,

acted, walked, and found himself a man perfectly well

shaped.” AS to the mode in which the first woman was

created, the priest frankly confessed that he had no informa-

tion, the ancient traditions of his tribe being silent as to any

difference in the creation of the sexes ; he thought it likely,

however, that man and woman were made in the same way.

So Du Pratz corrected his erroneous ideas by telling him the

tale of Eve and the rib, and the grateful Indian promised to

bruit it aboutamong the old men of his tribe.3

The Michoacans of Mexico said that the great god

Tucapacha first made man and woman out of clay, but that

when the couple went to bathe in a river they absorbed so

much water that the clay of which they were composed all

fell to pieces. To remedy this inconvenience the Creator

applied himself again to his task and moulded them afresh out

of ashes, but the result was again disappointing. At last,

not to be baffled, he made them of metal. His perseverance

was rewarded. ' The man and woman were now perfectly

watertight; they bathed in the river without falling in pieces,

and by their union they became the progenitors of mankind.4

1 H. R. Voth, The Traditions of

the Hopi (Chicago, 1905), pp. 1 so.

(Field Columbian Museum, Publica-

tion, 96).

2 H. H. Bancroft, The Native Races

of the Pacific States (London, 187 5—

1876), iii. 78.

3 Le Page du Pratz, The History of

Louisiana (London, 1774), p. 330.

4 A. de Herrera, General History

of the vast Continent and Islands of

America, translated into English by

Capt. J. Stevens (London, 1725—1726),

iii. 254; Brasseur de Bourbourg, His-

toire des Nations civilise’es du Il/exique

et de l’Ame’rique-Centrale (Paris, 1 857-

1859), iii. 80 sq.; compare id., 1. 54

so. A similar story of the successive

creation of the human race out of

materials is told in the Popol Vuh.

See below, p. 276.
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According to a legend of the Peruvian Indians, which was

told to a Spanish priest in Cuzco about half a century after

the conquest, it was in Tiahuanaho that the human race was

restored after the great flood which had destroyed them all,

except one man and woman. There in Tiahuanaco, which

is about seventy leagues from Cuzco, “the Creator began to

raise up the people and nations, that are in that region,

making one of each nation of clay, and painting the dresses

that each one was to wear. Those that were to wear their

hair, with hair; and those that were to be shorn, with 'hair

cut; and to each nation was given the language that was to

be Spoken, and the songs to be sung, and the seeds and food

that they were to sow. When the Creator had finished paint-

ing and making the said nations and figures of clay, he gave

life and soul to each one, as well men as women, and ordered

that they Should pass under the earth. Thence each nation

came up in the places to which he ordered them to go.”1

The Lengua Indians of Paraguay believe that the Creator, in

the shape of a beetle, inhabited a hole in the earth, and that

he formed man and woman out of the clay which he threw

up from his subterranean abode. At first the two were

joined together, “like the Siamese twins,” and in this very

inconvenient posture they were sent out into the world,

where they contended, at great disadvantage, with a race of

powerful beings whom the beetle had previously created.

So the man and woman besought the beetle to separate

them. He complied with their request and gave them the

power to propagate their species. So they became the

parents of mankind. But the beetle, having created the

world, ceased to take any active part or interest in it.2 We

are reminded of the fanciful account which AristOphanes, in

the Symposium of Plato, gives of the original condition of

mankind; how man and woman at first were knit together

in one composite being, with two heads, four arms, and four

legs, till Zeus cleft them down the middle and so separated

the sexes.3 ’

1 Christovalde Molina, “The Fables 2 W. Barbrooke Grub, An Unhnown

and Rites of the Yncas,” in Narratives People in an Un/mown Land(London,

of the Rites and Laws of the Yncas, 1911), pp. 114 so.

translated and edited by (Sir) Clements 3 Plato, Symposium, pp. 189 D—

R. Markham (London, 1873), p. 4. 191 D.
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It is to be observed that in a number of these stories the

clay out of which our first parents were moulded is said to

have been red. The colour was probably intended to explain

the redness of blood. Though the Jehovistic writer in Genesis

omits to mention the colour of the clay which God used in

the construction of Adam, we may perhaps, without being

very rash, conjecture that it was red. For the Hebrew word

for man in general is adam, the word for ground is adanzah,

and the word for red is adom ; so that by a natural and

almost necessary concatenation of causes we arrive at the

conclusion that our first parent was modelled out of red

earth. If any lingering doubt could remain in our mind on

the subject, it would be dissipated by the observation that

down to this day the soil of Palestine is of a dark reddish

brown, “suggesting,” as the writer who notices it justly

remarks, “the connection between Adam and the ground

from which he was taken ; especially is this colour noticeable

when the soil is newly turned, either by the plough or in

digging.”1 So remarkably does nature itself bear witness to

the literal accuracy of Holy Writ.

However, it is noteworthy that in regard to the origin of

the human Species many savages reject the hypothesis of

creation in favour of the theory of evolution. They believe,

in fact, that men in general, or their own tribespeople in

particular, have been developed out of lower forms of animal

life. The theory of evolution is particularly popular among

totemic tribes who imagine that their ancestors sprang from

their totemic animals or plants, but it is by no means con-

fined to them. For example, some of the Californian Indians,

in whose mythology the coyote or prairie-wolf is a leading

personage, think that they are descended from coyotes. At

first they walked on all fours ; then they began to have some

members of the human body, one finger, one toe, one eye,

one ear, and so on ; then they got two fingers, two toes, two

eyes, two cars, and so forth; till at last, progressing from

period to period, they became perfect human beings. The

loss of their tails, which they still deplore, was produced by

the habit of sitting upright.2 Similarly Darwin thought that

1 Rev. T. C. Wilson, Peasant Life in 2 H. R. Schoolcraft, Indian Tribes

the Holy Land(London, 1906), p. 189. of the United States, iv. (Philadelphia,
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“ the tail has disappeared in man and the anthropomorphous

apes, owing to the terminal portion having been injured by

friction during a long lapse of time ; the basal and embedded

portion having been reduced and modified, so as to become

suitable to the erect or semi-erect position.”1 The Turtle

clan of the Iroquois think that they are descended from real

mud turtles which used to live in a pool. One hot summer

the pool dried up, and the mud turtles set out to find another.

A very fat turtle, waddling after the rest in the heat, was

much incommoded by the weight of his shell, till by a great

effort he heaved it off altogether. After that he gradually

developed into a human being and became the progenitor of

the Turtle clan.2 The Crawfish clan of the Choctaws are in

like manner descended from real crawfish, which used to live

underground, only coming up occasionally through the mud

to the surface. Once a party of Choctaws smoked them out,

taught them to speak the Choctaw language and to walk on

two legs, and made them cut off their toe nails and pluck

the hair from. their bodies, after which they adopted them

into the tribe. But the rest of their kindred, the crawfish,

are crawfish under the ground to this day.3 The Osage

Indians universally believed that they were descended from

a male snail and a female beaver. A flood swept the snail

down to the Missouri and left him high and dry on the bank,

where the sun ripened him into a man. He met and married

a beaver maid, and from the pair the tribe of the Osages is

descended. For a long time these Indians retained a pious

reverence for their animal ancestors and refrained from hunt-

ing beavers, because in killing a beaver they killed a brother

of the Osages. But when white men came among them and

offered high prices for beaver Skins, the Osages yielded to the

temptation and took the lives of their furry brethren.4 The

 

1856) pp. 224 .19.; compare id., v.

217. The descent of some, not all,

Indians from coyotes is mentioned also

by Friar Boscana, in [A. Robinson’s]

Life in California (New York, 1846),

P- 299-

1 Charles Darwin, The Descent of

Alan, Second Edition (London, 1879),

p. 60.

2 E. A. Smith, “Myths of the

Iroquois,” Second Annual Report of

the Bureau ofEthnology (Washington,

1883). p- 77-

3 Geo. Catlin, Letters and Notes on

the Manners, Customs, and Condition

ofthe North American Indians, Fourth

Edition (London, 1844), ii. 128.

4 M. Lewis and W. Clark, Travels

to the Source of the [Missouri River

(London, 1815), i. 12 (vol. i. pp. 44

so. of the London reprint, 1905).
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Carp clan of the Ootawak (Ottawa) Indians are descended

from the eggs of a carp which had been deposited by the fish

on the banks of a stream and warmed by the sun.1 The Crane

clan of the Ojibways are sprung originally from a pair of

cranes, which after long wanderings settled on the rapids at

the outlet of Lake Superior, where they were changed by

the Great Spirit into a man and woman? The members of

two Omaha clans were at first buffaloes and lived under

water, which they splashed about, making it muddy. And

at death all the members of these clans went back to their

ancestors the buffaloes. So when one of them lay a-dying,

his friends used to wrap him up in a buffalo skin with the

hair outside and say to him, “You came hither from the

animals and you are going back thither. Do not' face this

way again. When you go, continue walking.”3 The Haida

Indians of the Queen Charlotte Islands believe that long ago

the raven, who is the chief figure in the mythology of North-

Western America, took a cockle from the beach and married it;

the cockle gave birth to a female child, whom the raven took

to wife, and from their union the Indians were produced.4

Speaking of these Indians, a writer who lived among them

tells us that “their descent from the crows is quite gravely

affirmed and steadfastly maintained. Hence they never will

kill one, and are always annoyed,,not to say angry, should

we whites, driven to desperation by the crow-nests on every

side of us, attempt ,to destroy them. This idea likewise

accounts for the coats of black paint with which young and

old in all those tribes constantly besmear themselves. The

crow-like colour affectionately reminds the Indians of their re-

puted forefathers, and thus preserves the national tradition.” 5

The Delaware Indians called the rattlesnake their grand-

father and would on no account destroy one of these reptiles,

believing that were they to do so the whole race of rattle-

snakeS would rise up and bite them. Under the influence

1 Lettres’ Edifiantes et Curieuses, 1884). pp- 229. 233.

Nouvelle Edition, vi. (Paris, 1781) 4 G. M. Dawson, Report on the

p. 171.

2 L. H. Morgan, Ancient Society

(London, 1877), p. 180.

3 Owen Dorsey, “Omaha Socio-

logy,” Third Annual Report ry’ the

Bureau of Ethnologl (Washington,

Queen Charlotte Islands (Montreal,

1880), pp. 1493 so. (Geological Survey

of Canada).

5 Francis Poole, Queen Charlotte

Islands, edited by John W. Lyndon

(London, 1872), p. 136.
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of the white man, however, their respect for their grandfather

the rattlesnake gradually died away, till at last they killed

him without compunction or ceremony whenever they met

him. The writer who records the old custom observes that

he had often reflected on the curious connexion which

appears to subsist in the mind of an Indian between man

and the brute creation ; “ all animated nature,” says he, “in

whatever degree, is in their eyes a great whole, from which

they have not yet ventured to separate themselves.” 1 How-

ever, the title of grandfather, which these Indians bestowed

on the rattlesnake, hardly suffices to prove that they believed

themselves to be actually descended from the creature; it

may have only been a polite form of address intended to

soothe and gratify the formidable reptile. Some of the

Indians of Peru boasted of being descended from the puma

or American lion ; hence they adored the lion as a god, and

appeared at festivals, like Hercules, dressed in the skins of

lions with the heads of the beasts fixed over their own.

Others claimed to be descended from condors and attired

themselves in great black and white wings, like that huge

bird?

The Wanika of East Africa look upon the hyena as one

of their ancestors or as associated in some way with their

origin and destiny. The death of a hyena is mourned by

the whole people, and the greatest funeral ceremonies which

they perform are performed for this brute. The wake held

over a chief is as nothing compared to the wake held over a

hyena; one tribe alone mourns the death of its chief, but

all the tribes unite to celebrate the obsequies of a hyena.3

Some Malagasy families claim to be descended from the

babacoote (Lichanotus brevicaudatus), a large lemur of grave

appearance and staid demeanour which lives in the depth

of the forest. When they find one of these creatures dead,

1 Rev. John Heckewelder, “An 2 Garcilasso de la Vega, First Part

Account of the History, Manners, and

Customs of the Indian Nations, who

once inhabited Pennsylvania and the

Neighbouring States,” Transactions of

the Historical and Literary Committee

of the American Philosophical Society

(Philadelphia, 1819), pp. 245, 247,

248.

cf the Royal Commentaries ofthe Yncas,

translated and edited by (Sir) Clements

R. Markham (London, 1869—1871), i.

323, ii. 156.

3 Charles New, Lifie, Wanderings,

and Labours in Eastern Africa

(London, 1873), p. 122.
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his human descendants bury it solemnly, digging a grave for

it, wrapping it in a shroud, and weeping and lamenting over

its carcase. A doctor who had shot a babacoote was accused

by the inhabitants of a Betsimisaraka village of having killed

“one of their grandfathers in the forest,” and to appease their

indignation he had to promise not to skin the animal in the

village but in a solitary place where nobody could see him.1

Many of the Betsimisaraka believe that the curious nocturnal

animal called the aye-aye (Cheiromys madagascariensis) “is

the embodiment of their forefathers, and hence will not touch

it, much less do it an injury. It is said that when one is

discovered dead in the forest, these people make a tomb for

it and bury it with all the forms of a funeral. They think

that if they attempt to entrap it, they will surely die in

consequence.”2 Some Malagasy tribes believe themselves

descended from crocodiles and accordingly they deem the

ferocious reptiles their brothers. If one of these scaly

brothers so far forgets the ties of kinship as to devour a

man, the chief of the tribe, or in his absence an old man

familiar with the tribal customs, repairs at the head of the

people to the edge of the water, and summons the family

of the culprit to deliver him up to the arm of justice. A

hook is then baited and cast into the river or lake. Next

day the guilty brother, or one of his family, is dragged

ashore, formally tried, sentenced to death, and executed.

The claims of justice being thus satisfied, the erring brother

is lamented and buried like a kinsman; a mound iS raised

over his grave, and a stone marks the place of his head.3

Amongst the TShi-speaking tribes of the Gold Coast in

West Africa the Horse-mackerel family traces its descent

from a real horse-mackerel whom an ancestor of theirs once

1 Father Abinal, “Croyances fabu-

leuses des Malgaches,” Les Missions

Catholiques, xii. (1880) p. 526; G. H.

Smith, “Some Betsimisaraka Super-

stitions,” The Antananarivo Annual

and IlIadagascar Iliagazine, No. 10

(Antananarivo, 1886), p. 239; H. W.

Little, Madagascar, its History and

People (London, 1884), pp. 321 so;

A. van Gennep, Tabou et Tote‘misme

d [Madagascar (Paris, 1904), pp. 214

59g].

VOL. I

2 G. A. Shaw, “ The Aye-aye,” The

Antananarivo Annual and Madagascar

Magazine, vol. ii. (Antananarivo, 1896),

pp. 201, 203 (Reprint of the Second

Four Numbers). Compare A. van

Gennep, Tabou et Tote’misme d Iliada-

gascar, pp. 281 so.

3 Father Abinal, “Croyances fabu-

leuses des Malgaches,” Les .Missions

Catholiques, xii. (1880) p. 527 ; A. van

Gennep, Tabou et Tote’misme (2 Ilfadav

gascar, pp. 281 51}.

D



34 THE CREATION OF [MAN PART I

took to wife. She lived with him happily in human Shape

on shore, till one day a second wife, whom the man had

married, cruelly taunted her with being nothing but a fish.

That hurt her so much that, bidding her husband farewell,

She returned to her old home in the sea, with her youngest

child in her arms, and never came back again. But ever

Since the Horse-mackerel people have refrained from eating

horse—mackerels because the lost wife and mother was a fish

of that sort.1 Some of the Land Dyaks of Borneo tell a

Similar tale to explain a similar custom. “There is a fish

which is taken in their rivers called a puttin, which they

would on no account touch, under the idea that if they did

they would be eating their relations. The tradition respect-

ing it is, that a solitary old man went out fishing and caught

a puttin, which he dragged out of the water and laid down

in his boat. On turning round, he found it had changed

into a very pretty little girl. Conceiving the idea she would

make, what he had long wished for, a charming wife for his

son, he took her home and educated her until She was fit to

be married. She consented to be the son’s wife, cautioning

her husband to use her well. Some time after their marriage,

however, being out of temper, he struck her, when she

screamed, and rushed away into the water; but not without

leaving behind her a beautiful daughter, who became after-

wards the mother of the race.”2 The Kayans of Borneo

think that the first man and woman were born from a tree,

which had been fertilized by a creeper swaying backwards

and forwards in the wind. The man was named Kaluban

Gai and the woman Kalubi Angai. However, they were

incomplete, for they had no legs, and even the lower half of

their trunks was wanting, so that their entrails protruded.

Nevertheless they married and became the progenitors of

mankind.3 Thus the Kayans suppose the human race to

Coast of Borneo,1 (Sir) A. B. Ellis, The Tshi-speahing ”

Peoples of the Gold Coast of W'est Africa

(London, 1887), pp. 208-211. A

similar tale is told by another fish

family who abstain from eating the

species of fish (appei) from which they

take their name (A. B. Ellis, op. cit.

pp. 211 sq.).

2 The Lord Bishop of Labuan, “ On

the Wild Tribes of the North-West

Transactions of the

Ethnological Society of London, New

Series, 'ii. (London, 1863) pp. 26 so.

Such stories conform to a well-known

type which may be called the Swan-

maiden type of story, or Beauty and

the Beast, or Cupid and Psyche.

3 Ch. Hose and W. McDougall, The

Pagan Tribes ofBorneo (London, I 9 1 2),

ii. 138.
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have been directly evolved from plants without passing

through the intermediate stage of animals.

Members of a clan in Mandailing, on the west coast of

Sumatra, allege that they are descended from a tiger, and at

the present day, when a tiger is shot, the women of the clan

are bound to offer betel to the dead beast. When members

of this clan come upon the tracks of a tiger, they must, as

a mark of homage, enclose them with three little sticks.

Further, it is believed that the tiger will not attack or

lacerate his kinsmen, the members of the clan.1 The Battas

or Bataks of Central Sumatra are divided into a number of

clans which have for their totems white buffaloes, goats, wild

turtle-doves, dogs, cats, apes, tigers, and so forth ; and one of

the explanations which they give of their totems is that

these creatures were their ancestors, and that their own

souls after death can transmigrate into the animals.2

Some of the natives of Minahassa, a district at the north-

eastern extremity of Celebes, believe that they are descended

from apes, and that the parent stock of these animals still

inhabits the woods of Menado toowah, or Old Menado, an

island which rises out of the sea in the shape of a conical

mountain. The old inhabitants of Menado, a town on the

mainland of Celebes, stoutly affirmed that the apes on that

island were their forefathers. In former times they used to

send offerings of rice, bananas, and so forth, every year to their

simian ancestors in the woods, but afterwards they found it

more convenient to place their offerings on a raft of bamboo

stems and then, in the darkness of night, illuminated by the

glare of torches, to let the frail bark drift down the river amid

a hubbub of noises and the clamour of multitudinous voices

wishing it good speed. A similar belief in their descent from

these apes is cherished by the inhabitants of Tanawangko,

another town of Minahassa distant somewhat farther from the

ancestral island. These people sometimes repair to the island

1 H. Ris, “De Onderafdeeling Klein

Mandailing Oeloe en Pahantan en hare

Bevolking met uitzondering van de

Oeloes,” Bz'ja’mgm tot de Taal- Lama’-

en Voléenkmm’e van Nedarlana’sc/z-

Indie; xlvi. (1896) p. 473.

2 J. .B. Neumann, “Het Pane en

Bila - stroomgebied op het eiland

Sumatra,” Tija’sc/zrzfl‘ van lzet [Vader-

[amz’sc/z Aara’rz'j/eskmza’zle Genootsc/zap,

Tweede Serie, iii. Afdeeling, Meer

uitgebreide Artikelen, No. 2 (Amster-

dam, 1886), pp. 311 sq. ; id., of. (27.,

Tweede Serie, iv. Afdeeling Meer

uitgebreide Artikelen, No. I (Amster-

dam, 1887), pp. 8 sq.
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for the purpose of felling timber, and it is said that, rather

than chase away or injure the apes which infest the forest,

they suffer the thievish animals to steal their rice, bananas,

and clothes, believing that sickness or death would be the in-

evitable consequence of any attempt to defend their property

against the monkeys.1

In Amboyna and the neighbouring islands the inhabitants

of some villages aver that they are descended from trees,

such as the Capellem'cz moluccaiza, which had been fertilized

by the Palm’z'on Halz'aez‘us. Others claim to be sprung from

pigs, octOpuses, crocodiles, sharks, and eels. People will not

burn the wood of the trees from which they trace their

descent, nor eat the flesh of the animals which they regard

as their ancestors. Sicknesses of all sorts are believed to

result from disregarding these taboos.2 Similarly in Ceram

persons who think they are descended from crocodiles, ser-

pents, iguanas, and sharks will not eat the flesh of these

animals.3 Many other peoples of the Molucca Islands enter-

tain similar beliefs and observe similar taboos.4

The Bukaua of North-Eastern New Guinea appear to

trace their descent from their totemic animals. Thus the

inhabitants of one village will not eat a certain sea-fish (z'ngo),

because they allege that they are all descended from it.

Were one of them to eat the fish, they believe that the

doom of all the villagers would be sealed. Another clan

revere white parrots as their totems, and never eat the

bird, though they are glad to deck themselves with its

feathers. If they see other people eating a white parrot,

they are grieved, sprinkle themselves with ashes in token of

sorrow for the death of the bird, and expect compensation

from the murderers. If one of themselves ate a white

parrot, he would suffer from sore eyes. The members of a

particular family refuse to eat pig, because they owe their

existence to a sow, which farrowed babies and little pigs at

the same birth.5 Similarly some of the natives of Astrolabe

1 N. Graafiand, De Alina/2mm (Rot-

terdam, 1869), i. 8 sq.

2 G. F. Riedel, De sluz'k- e72

kroes/zarzg'e rassen tussc/zen Selebes en

Papua (The Hague, 1886), pp. 32,

61 ; G. W. W. C. Baron van Hoévell,

A 7226072 672 meer bepaaldelz'jié a’e Oelz'asers

(Dordrecht, 1875), p. 152.

3 G. F. Riedel, op. cit. p. 122.

4 J. G. F. Riedel, op. cit. pp. 253,

334. 34I. 348, 412. 414, 432-

5 Stefan Lehner, “ Bukaua,” in

R. Neuhauss, Deutsc/z Neu-Gm’nea

(Berlin, 1911), iii. 428.
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Bay in Northern New Guinea believe that they are de-

scended from a crocodile, which a human ancestress of theirs

brought forth along with a twin girl. Hence they refuse

to eat the flesh of crocodiles, and they tell a long story

about the vicious behaviour of their crocodile forefather.1

A somewhat different account of the origin of man is

given by the Marindineeze, a tribe who occupy the dreary,

monotonous treeless flats on the southern coast of Dutch

New Guinea, not far from the border of the British territory.

They say that one day a crane or stork (($21?) was busy

picking fish out of the sea. He threw them on the beach,

where the clay covered and killed them. So the fish were

no longer anything but shapeless lumps of clay. They were

cold and warmed themselves at a fire of bamboos. Every

time that a little bamboo burst with a pop in the heat, the

lumps of clay assumed more and more the shape of human

beings. Thus the apertures of their ears, eyes, mouth, and

nostrils were opened, but as yet they could not speak, they

could only utter a murmuring sound. Their fingers were

still joined by membranes like those in the wings of bats.

However, with a bamboo knife they severed the membranes

and threw them into the sea, where they turned into leeches.

When the nature spirit (demgz) saw the human beings, he

was wroth, and enviously asked the crane, why he had

bestowed life on these creatures. So the crane ceased to

peck at the fish and peeked at a log of wood instead ; and

that is why his beak has been bent ever since. At last,

while the first men were sitting round the fire, a big bamboo

burst with a louder crack than usual, which frightened the

people so that they gave a loud shriek, and that was the

beginning of human speech. You may still hear shrieks of

the same sort at the present day, when in time of sickness

the descendants of these first parents are sitting by the fire

and throwing bamboos into it, in order that the crackling

and popping of the bamboos in the flames may put the

spirit of disease to flight. Every time a bamboo bursts

with a pop, all the people shout and load the demon with

curses. And this Papuan narrative of the descent of man

1 Otto Dempwolff, “Sagen und Marchen aus Bilbili,” Baessler-Arc/zz'v

(1911) pp. 63-66.
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usually winds up with the words, “So the stork or crane

(dz'le) bestowed life on us.” 1

A somewhat different version of the story is told by other

members of the tribe. They say that before the first human

pair appeared on earth, there were spirits (demas) residing

at Wegi, near Kondo-miraaf which is near the extreme

south-eastern corner of the tribal territory. Now the spirits

owned a dog and a bird (dz'egge), which may be presumed

to be the same crane or stork (dz'k, die/é) which figures in

the former version. One day the dog, snufi’ing about, was

attracted by the scent to a certain spot, and there with his

paws he scraped a hole in the ground, from which the first

human pair, a man and a woman, came forth. They

possessed all animal instincts, but their minds were very

imperfectly developed. They lived like beasts, without

experience and without feeling the need of communicating

with each other by speech. As for the necessaries of life,

they received them from the spirits. Roaming about one

day they came to a river, and in their ignorance of the

nature of water they walked straight into it and might have

been drowned, if the bird had not flown to their rescue and

drawn them out of the stream. That is how they came to

be acquainted with water; but still they were ignorant of

fire. Their knowledge of that element they acquired from

watching a fire which the spirits had kindled to warm them-

selves at in cold weather; and it was the astonishment our

first parents felt at the sight of the devouring flames, and

the alarm they experienced at the loud crackling of the

bamboos in the heat, which elicited from them the first cry

of fear and wonder and so unloosed their tongues. Hence-

forth they could speak. The hole from which these

ancestors of mankind emerged on that memorable day has

l 105. Viegen (Pastoor te Merauke),

“ Oorsprongs- en afstammingslegenden

van den Marindinees (Zuid Niew-

Guinea),” Tyflsc/zi‘z'fl van 116! [(0722);-

lelz'jk Nedarlana’sr/z Aardrg'fl’skundzg

Genootsc/zap, Tweede Serie, xxix.

(1912) pp. 137, 145 39.; A. J. Goo-

szen, “ De Majo-mysterien ter Nieuw—

Guinea’s Zuidkust,” szdmgen tot de

Taal— Land— en Vol/een/cuna’e van

Nedarlandsc/z-Indzk, lxix. (1914) p.

375. There seems to be some doubt

as to the identification of the bird

which plays so important a part in the

legend. The natives call it dz]: (die/c).

According to Pastor Viegen, it is a

crane; Mr. Gooszen describes it as a

stork or crane; Mr. O. G. Heldring

(see the reference in the next note)-

calls it a stork (ooz'evaar, p. 466).
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continued to be a hole ever since; but water has gathered

in it, and it is now the sacred pool of VVegi. Even in

seasons of the greatest drought the water in that pool never

fails; and all the animals and plants about it, every thing

that runs or flies or grows there, is holy.1

The legend which in one or other of these versions the

Marindineeze tell to account for the origin of the human

species is said to be represented dramatically by them at

the mysteries or rites of initiation which they celebrate every

year, and on the celebration of which they apparently

believe the fertility of the land, of man, and of beast to be

dependent. Thus the story that the bird picked the first

human beings from the water in the likeness of fish and threw

them on the beach, is acted by an initiated man who comes

hopping along on two sticks, picks up the novices one by

one and throws them into the sacred enclosure. There

they must lie motionless; they are stripped of all their orna-

ments, and coated from head to foot with a thick layer

of clay; more than that, lumps of clay are thrust into

their mouths by initiated men, and these they have after-

wards to spit out into holes dug in the ground. This scene

of the mysteries seems to recall either the clay which is

said to have covered our fishy ancestors when they were first

cast on the beach, or the earth from which they emerged

when the dog had scraped away the soil from above them.

The subsequent stages of the mysteries consist for the most

part in a series of lessons designed to initiate the novices

successively into the various occupations of ordinary life, of

which, like newborn babes or their ancestors when they first

emerged from the water or the earth, they are presumed to

be entirely ignorant.2

1 O. G. Heldring, “ Bijdrage tot de

ethnografische kennis der Mariende-

Anim,” Tz'ja’sc/zryft voor Indira/w Taal—

Land— en Volkenkzmde, IV. (1913) p.

429 59.; A. J. Gooszen, “De Majo-

mysterien ter Nieuw-Guinea’s Zuid-

kust,” Bz'ja’ragen to! de Taal— Land— en

Volken/ezma’e van Nea’erlana’sc/z-Indz'e,

lxix- (I914) pp- 375 s9-

2 J05. Viegen, “ Oorsprongs- en

afstammingslegenden van den Marin-

dinees (Zuid Nieuw-Guinea),” Tz'jd-

sc/m'ft van lzez‘ K'on232/3157} Nea’erlana’sc/t

Aardrg'jlés/enndzg Genootrc/zap, Tweede

Serie, xxix. (1912) pp. 147 399.; O.

G. Heldring, “Bijdrage tot de ethno-

grafische kennis der Mariende-Anim,”

Tzja’rc/zrzfl voor India/w TaaZ- Land-

en Volken/eunde, IV. (1913) pp. 440

sqq.; A. J. Gooszen, “ De Majo-

mysterien ter Nieuw-Guinea’s Zuid-

kust,” sza’ragen tot de Taal- Land- en

Vol/een/eunde van Nea’erlana’sc/z-Ina’z'e,

lxix. (1914) pp. 366 59g. The name
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Again, in Ponape, one of the Caroline Islands, “the dif-

ferent families suppose themselves to stand in a certain relation

to animals, and especially to fishes, and believe in their descent

from them. They actually name these animals ‘mothers’;

the creatures are sacred to the family and may not be injured.

Great dances, accompanied with the offering of prayers, are

performed in their honour. Any person who killed such an

animal would expose himself to contempt and punishment,

certainly also to the vengeance of the insulted deity.” Blind-

ness is commonly supposed to be the consequence of such a

sacrilege.1 The Samoans have a tradition that the first two

men were developed out of two grubs, which were produced

through the rotting of a convolvulus torn up by its roots.

But the transformation of the grubs into men was carried

out by two divine beings under the direction of Tuli (a species

of plover), who was himself the son of the great god Tangaloa

of the Skies. When the two men had received all their

human limbs and features complete at the hands of the

deities, they dwelt in the land where they had been formed,

but being both males they could not continue the species.

However, it chanced that one day, while he was fishing, one

of the two men received a mortal hurt from a little fish and

died; whereupon the great god Tangaloa caused the dead

man to be changed into a woman and to be brought to life

again. So the man and the woman married and became

the parents of mankind.2 This Samoan story of the origin

of man combines the processes of evolution and creation;

 

of the initiatory rites or mysteries is

Mayo (Majo). They are described

most fully by Mr. Heldring, whose

description is based, partly on personal

observation, but mainly on information

furnished by a native Government in-

terpreter, who attended all the cere-

monies in the villages to the east of

the Marau River (pp. 443 39.). Mr.

Heldring lays stress on the importance

which the natives attach to the per-

formance of the rites as a means to

ensure the fertility of man and beast as

well as of the land (p. 460). “All

accounts,” he tells us, “ agree that the

holding of the Mayo rites is always

followed by good harvests. It is,

therefore, the foremost duty of the

Mariende tribes to celebrate the rites

every year, though not in the same

group of villages two years running.”

At the same time he points out the

great part which the dramatic repre-

sentation of the creation myth plays

in the mysteries. The parallelism

between the myth and the ritual is

drawn out most fully by Pastor Viegen.

1 Dr. Hahl, “Mittheilungen fiber

Sitten und rechtliche Verhaltnisse auf

Ponape,” Et/znologz'sc/zes Notz'zélatt,

vol. ii. Heft 2 (Berlin, 1901), p. IO.

2 Rev. John B. Stair, Ola’ Samoa

(London, 1897), pp. 213 39.
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for while it represents the first men as developed out of

grubs, it attributes their final perfection to the formative

action of divine beings.

Some of the aborigines of Western Australia believe that

their ancestors were swans, ducks, or various other species of

water-fowl before they were transformed into men.1 The

Dieri tribe of Central Australia, who are divided into totemic

clans, explain their origin by the following legend. They

say that in the beginning the earth Opened in the midst of

Perigundi Lake, and the totems (mnra’ns or inaa’as) came

trooping out one after the other. Out came the crow, and

the shell parakeet, and the emu, and all the rest. Being as

yet imperfectly formed and without members or organs of

sense, they laid themselves down on the sandhills which

surrounded the lake then, just as they do now. It was a

bright day, and the totems lay basking in the sunshine, till

at last, refreshed and invigorated by it, they stood up as

human beings and dispersed in all directions. That is why

people of the same totem are now scattered all over the

country. You may still see the island in the lake out of

which the totems came trooping long ago.2 Another Dieri

legend relates how Paralina, one of the Mara-Mums or

mythical predecessors of the Dieri, perfected mankind. He

was out hunting kangaroos, when he saw four incomplete

beings cowering together. So he went up to them, smoothed

their bodies, stretched out their limbs, slit up their fingers

and toes, formed their mouths, noses, and eyes, stuck ears

on them, and blew into their ears in order that they might

hear. Having perfected their organs and so produced man-

kind out of these rudimentary beings, he went about making

men everywhere.3 Yet another Dieri tradition sets forth

how the Mara-Illnm produced the race of man out of a

species of small black lizards, which may still be met with

under dry bark. To do this he divided the feet of the

lizards into fingers and toes, and, applying his forefinger to

the middle of their faces, created a nose; likewise he gave

1 Captain G. Grey, A Vocabulary Soztt/z-East Australia (London, 1904),

gt t/ze Dialects (f Saut/z Western pp. 476, 779 39.

Australia, Second Edition (London, 3 A. W. Howitt, op. cit. pp. 476,

1840), pp. 29, 37, 61, 63, 66, 71. 780 :9.

2 A. W. Howitt, Native Tribes {if
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them human eyes, mouths, and ears. He next set one of

them upright, but it fell down again because of its tail ; so

he cut off its tail, and the lizard then walked on its hind legs.

That is the origin of mankind.1

The Arunta tribe of Central Australia similarly tell how

in the beginning mankind was developed out of various rudi-

mentary forms of animal life. They say that in those days

two beings called Ungaméikala, that is, “out of nothing,”

or “self-existing,” dwelt in the western sky. From their

lofty abode they could see, far away to the east, a number

of inapertwa creatures, that is, rudimentary human beings or

incomplete men, whom it was their mission to make into

real men and women. For at that time there were no real

men and women; the rudimentary creatures (inapertwa)

were of various shapes and dwelt in groups along the shore

of the salt water which covered the country. These embryos,

as we may call them, had no distinct limbs or organs of

sight, hearing, and smell; they did not eat food, and they

presented the appearance of human beings all doubled up

into a rounded mass, in which only the outline of the different

parts could be vaguely perceived. Coming down from their

home in the western sky, armed with great stone knives,

the U/zgaméi/eala took hold of the embryos, one after the

other. First of all they released the arms from the bodies,

then making four clefts at the end of each arm they fashioned

hands and fingers; afterwards legs, feet, and toes were

added in the same way. The figure could now stand; a

nose was then moulded and the nostrils bored with the

fingers. A cut with the knife made the mouth, which was

pulled open several times to render it flexible. A slit on

each side of the face separated the upper and lower eyelids,

disclosing the, eyes, which already existed behind them ; and

a few strokes more completed the body. Thus out of the

rudimentary creatures were formed men and women. These

rudimentary creatures or embryos, we are told, “were in

1 S. Gason, “The Manners and

Customs of the Dieyerie tribe of Aus-

tralian Aborigines,” in J. D. VVoods’s

Native Tribes of South Australia (Ade-

laide, 1879), p. 260. This writer

made the mistake of regarding the

IlIura-ll/ura (IlIooramoora) as a Good

Spirit instead of as one of the mythical

but more or less human predecessors

of the Dieri in the country. See A.

W. Howitt, Native Trilzes of Sautlz~

East Australia, pp. 475 :99.
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reality stages in the transformation of various animals and

plants into human beings, and thus they were naturally,

when made into human beings, intimately associated with

the particular animal or plant, as the case may be, of which

they were the transformations—in other words, each in-

dividual of necessity belonged to a totem the name of which

was of course that of the animal or plant of which he or she

was a transformation.” However, it is not said that all the

totemic clans of the Arunta were thus developed; no such

tradition, for example, is told to explain the origin of the

important VVitchetty Grub clan. The clans which are known,

or said, to have originated out of embryos in the way

described are the Plum Tree, the Grass Seed, the Large

Lizard, the Small Lizard, the Alexandra Parakeet, and the

Small Rat clans. When the Ungambiénla had thus fashioned

people out of these totems, they circumcised them all, except

the Plum Tree men, by means of a fire-stick. After that,

having done the work of creation or evolution, the Ungam-

bi/eala turned themselves into little lizards which bear a

name meaning “ snappers-up of flies.” 1

This Arunta tradition of the origin of man, as Messrs.

Spencer and Gillen, who have recorded it, justly observe, “is

of considerable interest; it is in the first place evidently a

crude attempt to describe the origin of human beings out

of non-human creatures who were of various forms ; some of

them were representatives of animals, others of plants, but in

all cases they are to be regarded as intermediate stages in

the transition of an animal or plant ancestor into a human

individual who bore its name as that of his or her totem.”2

In a sense these speculations of the Arunta on their own

origin may be said, like a similar myth of the Samoans,3 to

combine the theory of creation with the theory of evolution ;

for while they represent men as developed out of much

simpler forms of life, they at the same time assume that this

development was effected by the agency of two powerful

beings, whom so far we may call creators. It is well known

1 (Sir) Baldwin Spencer and F. J. 2 (Sir) Baldwin Spencer and F.

Gillen, Native Tribes of Central Aus- Gillen, Native Trioes 9f Central Aus-

tralia (London, 1899), pp. 388 s9.; tralia, pp. 391 :9.

compare iia’. , Nort/zern TrioesofCentral

Australia (London, 1904), p. 1 50. 3 Above, p. 40.
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that at a far higher stage of culture a crude form of the

evolutionary hypothesis was propounded by the Greek

phi1050pher Empedocles. He imagined that shapeless lumps

of earth and water, thrown up “by the subterranean fires,

developed into monstrous animals, bulls with the heads of

men, men with the heads of bulls, and so forth; till at last,

these hybrid forms being gradually eliminated, the various

existing species of animals and men were evolved.1 The

theory of the civilized Greek of Sicily may be set beside the

similar theory of the savage Arunta of Central Australia.

Both represent gropings of the human mind in the dark

abysses 0f the past; both were in a measure grotesque

anticipations of the modern theory of evolution.

The foregoing examples may serve to illustrate two very

different views which primitive man has taken of his own

origin. They may be distinguished as the theory of creation

and the theory of evolution. According to the one, the

human race was fashioned in its present form by a great

artificer, whether a god or a hero; according to the other, it

was evolved by a natural process out of lower forms of

animal or even vegetable life. Roughly speaking, these two

theories still divide the civilized world between them. The

partisans of each can appeal in support of their View to a

large consensus of opinion ; and if truth were to be decided

by weighing the one consensus against the other, with

Genesis in the one scale and The Origin of Species in the

other, it might perhaps be found, when the scales were finally

trimmed, that the balance hung very even between creation

and evolution. '

1 E. Zeller, Die Pfiilosop/zie o’er

Griec/zen, i.4 (Leipsic, 1876), pp. 718

59. ; H. Ritter and L. Preller, Historia

P/zilosoplziae Graeme et Latinae ex

fonlium locis contexta5 (Gothae, 187 5),

pp. 102 s9. ; H. Diels, Die Fragmente

a’er Vorsolcrati/t'er,2 i. (Berlin, 1906),

pp. 190 s99. Compare Lucretius, De

rernrn natzcra, v. 837 s99. Another

ancient Greek philosopher, Anaxi-

mander 0f Miletus, thought that men

were developed out of fishes. See

Plutarch, Symposium, viii. 8. 4; Cen-

sorinus, De a’ie natali, iv. 7 ; H. Diels,

op. cit. i. 17.



CHAPTER II

THE FALL OF MAN

§ 1. The Narrative in Genesis

WITH a few light but masterly strokes the Jehovistic writer

depicts for us the blissful life of our first parents in the

happy garden which God had created for their abode. There

every tree that was pleasant to the sight and good for food

grew abundantly; there the animals lived at peace with man

and with each other; there man and woman knew no shame,

because they knew no ill: it was the age of innocence.1

But this glad time was short, the sunshine was soon clouded.

From his description of the creation of Eve and her intro-

duction to Adam, the writer passes at once to tell the sad

story of their fall, their loss of innocence, their expulsion

from Eden, and the doom of labour, of sorrow, and of death

pronounced on them and their posterity. In the midst of

the garden grew the tree of the knowledge of good and evil,

and God had forbidden man to eat of its fruit, saying, “In

the day that thou eatest thereof thou shalt surely die.” But

the serpent was cunning, and the woman weak and credulous :

he persuaded her to eat of the fatal fruit, and she gave of it

to her husband, and he ate also. No sooner had they tasted

it than the eyes of both of them were opened, they knew

that they were naked, and filled with shame and confusion

they hid their nakedness under aprons of fig-leaves: the age

of innocence was gone for ever. That woeful day, when the

heat of noon was over and the shadows were growing long

in the garden, God walked there, as was his wont, in the

1 Genesis ii. 8-25.
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cool of the evening. The man and woman heard his foot-

steps,1 perhaps the rustling 0f the fallen leaves (if leaves

could fall in Eden) under his tread, and they hid behind

the trees, ashamed to be seen by him naked. But he called

them forth from the thicket, and learning from the abashed

couple how they had disobeyed his command by eating of

the tree 'of knowledge, he flew into a towering passion. He

cursed the serpent, condemning him to go on his belly, to

eat dust, and to be the enemy of mankind all the days of

his life: he cursed the ground, condemning it to bring forth

thorns and thistles: he cursed the woman, condemning her

to bear children in sorrow and to be in subjection to her

husband : he cursed the man, condemning him to wring his

daily bread from the ground in the sweat of his brow, and

finally to return to the dust out of which he had been taken.

Having relieved his feelings by these copious maledictions,

the irascible but really kind-hearted deity relented so far as

to make coats of skins for the culprits to replace their scanty

aprons of fig—leaves, and clad in these new garments the

shamefaced pair retreated among the trees; while in the

west the sunset died away, and the shadows deepened on

Paradise Lost.2

In this account everything hinges on the tree of the

knowledge of good and evil: it occupies, so to say, the

centre of the stage in the great tragedy, with the man and

woman and the talking serpent grouped round it. But

when we look closer we perceive a second tree standing side

by side with the other in the midst of the garden. It is a

very remarkable tree, for it is no less than the tree of life,

whose fruit confers immortality on all who eat of it. Yet

in the actual story of the fall this wonderful tree plays

no part. Its fruit hangs there on the boughs ready to be

plucked; unlike the tree of knowledge, it is hedged about

by no divine prohibition, yet no one thinks it worth while to

taste of the luscious fruit and live for ever. The eyes of the

actors are all turned on the tree of knowledge; they appear

1 Genesis iii. 8, “they heard the Hebrew word for sound (Sip) is am-

sound of the Lord God walking in the biguous ; it may signify either “sound”

garden.” The “sound” is clearly that or “voice.”

of his footsteps, not of his voice, as

the English version translates it. The 2 Genesis iii.
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not to see the tree of life. Only, when all is over, does God

bethink himself of the wondrous tree standing there neglected,

with all its infinite possibilities, in the midst of the garden ;

and fearing lest man, who has become like him in knowledge

by eating of the one tree, should become like him in im-

mortality by eating of the other, he drives him from the

garden and sets an angelic squadron, with flaming swords,

to guard the approach to the tree of life, that none hence-

forth may eat of its magic fruit and live for ever. Thus,

while throughout the moving tragedy in Eden our attention

is fixed exclusively on the tree of knowledge, in the great

transformation scene at the end, where the splendours of Eden

fade for ever into the light of common day, the last glimpse

we catch of the happy garden shows the tree of life alone lit

up by the lurid gleam of brandished angelic falchions.1

It appears to be generally recognized that some confusion

has crept into the account of the two trees, and that in the

original story the tree of life did not play the purely passive

and spectacular part assigned to it in the existing narrative.

Accordingly, some have thought that there were originally

two different stories of the fall, in one of which the tree of

knowledge figured alone, and in the other the tree of life

alone, and that the two stories have been unskilfully fused

into a single narrative by an editor, who has preserved the

one nearly intact, while he has clipped and pared the other

almost past recognition.2 It may be so, but perhaps the

solution of the problem is to be sought in another direction.

The gist of the whole story of the fall appears to be an

attempt to explain man’s mortality, to set forth how death

came into the world. It is true that man is not said to

have been created immortal and to have lost his immortality

through disobedience; but neither is he said to have been

created mortal. Rather we are given to understand that

the possibility alike of immortality and of mortality was

open to him, and that it rested with him which he would

choose; for the tree of life stood within his reach, its fruit

was not forbidden to him, he had only to stretch out his

hand, take of the fruit, and eating of it live for ever.

1 Genesis iii. 2224. Commentary on Genesis (Edinburgh,

2 J. Skinner, Critical and Exegetical 1910), pp. 52 .19., 94.
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Indeed, far from being prohibited to eat of the tree of life,

man was implicitly permitted, if not encouraged, to partake

of it by his Creator, who had told him expressly, that he

might eat freely of every tree in the garden, with the single

exception of the tree of the knowledge of good and evil.1

Thus by planting the tree of life in the garden and not pro-

hibiting its use, God apparently intended to give man the

option, or at least the chance, of immortality, but man missed

his chance by electing to eat of the other tree, which God had

warned him not to touch under pain of immediate death.

This suggests that the forbidden tree was really a tree of

death, not of knowledge, and that the mere taste of its

deadly fruit, quite apart from any question of obedience or

disobedience to a divine command, sufficed to entail death

on the eater. The inference is entirely in keeping with

God’s warning to man, “Thou Ishalt not eat of it: for in

the day that thou eatest thereof thou shalt surely die.”2

Accordingly we may suppose that in the original story

there were two trees, a tree of life and a tree of death; that

it was open to man to eat of the one and live for ever, or

to eat of the other and die; that God, out of good will to

his creature, advised man to eat of the tree of life and

warned him not to eat of the tree of death; and that man,

misled by the serpent, ate of the wrong tree and so forfeited

the immortality which his benevolent Creator had designed

for him.

At least this hypothesis has the advantage of restoring

the balance \between the two trees and of rendering the

whole narrative clear, simple, and consistent. It dispenses

with the necessity of assuming two original and distinct

stories which have been clumsily stitched together by a

botching editor. But the hypothesis is further recommended

by another and deeper consideration. It sets the character

of the Creator in a far more amiable light: it clears him

entirely of that suspicion of envy and jealousy, not to say

malignity and cowardice, which, on the strength of the

narrative in Genesis, has so long rested like a dark blot

1 Genesis ii. 16 .99., “And the Lord ledge of good and evil, thou shalt not

God commanded the man, saying, Of eat of it: for in the day that thou

every tree of the garden thou mayest eatest thereof thou shalt surely die.”

freely eat: butof the tree of the know- 2 Genesis ii. 17.
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on his reputation. For according to that narrative, God

grudged man the possession both of knowledge and of

immortality; he desired to keep these good things to

himself, and feared that if man got one or both of them,

he would be the equal of his maker, a thing not to be

suffered at any price. Accordingly he forbade'man to eat

of the tree of knowledge, and when man disregarded the

command, the deity hustled him out of the garden and

closed the premises, to prevent him from eating of the other

tree and so becoming immortal. The motive was mean, and

the conduct despicable. More than that, both the one and

the other are utterly inconsistent with the previous behaviour

of the deity, who, far from grudging man anything, had

done all in his power to make him happy and comfortable,

by creating a beautiful garden for his delectation, beasts and

birds to play with, and a woman to be his wife. Surely

it is far more in harmony both with the tenor of the narra-

tive and with the goodness of the Creator to suppose, that

he intended to crown his kindness to man by conferring

on him the boon of immortality, and that his benevolent

intention was only frustrated by the wiles of the serpent.

But we have still to ask, why should the serpent practise

this deceit on man? what motive had he for depriving the

human race of the great privilege which the Creator had

planned for them? Was his interference purely officious?

or had he some deep design behind it? To these questions

the narrative in Genesis furnishes no answer. The serpent

gains nothing by his fraud ; on the contrary he loses, for he

is cursed by God and condemned thenceforth to crawl on

his belly and lick the dust. But perhaps his conduct was

not so wholly malignant and purposeless as appears on the

surface. We are told that he was more subtle than any

beast of the field; did he really show his sagacity by

blasting man’s prospects without improving his own? We

may suspect that in the original story he justified his

reputation by appropriating to himself the blessing of which

he deprived our species; in fact, that while he persuaded

our first parents to eat of the tree of death, he himself ate ‘

of the tree of life and so lived for ever. The supposition is .

not so extravagant. as it may seem. In not a few savage

VQL. 1 ' E
.5
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stories of the origin of death, which I will relate immediately,

we read that serpents contrived to outwit or intimidate

man and so to secure for themselves the immortality which

was meant for him; for many savages believe that by

annually casting their skins serpents and other animals

renew their youth and live for ever. The belief appears to

have been shared by the Semites; for, according to the

ancient Phoenician writer Sanchuniathon, the serpent was

the longest-lived of all animals, because it cast its skin and

so renewed its youth.1 But if the Phoenicians held this

View of the serpent’s longevity and the cause of it, their

neighbours and kinsfolk the Hebrews may well have done

the same. Certainly the Hebrews seem to have thought

that eagles renew their youth by moulting their feathers ;2

and if so, why not serpents by casting their skins? Indeed,

the notion that the serpent cheated man of immortality by

getting possession of a life-giving plant which the higher

powers had destined for our species, occurs in the famous

Gilgamesh epic, one of the oldest literary monuments of

the Semitic race and far more ancient than Genesis. In it

we read how the deified Ut-napishtim revealed to the hero

Gilgamesh the existence of a plant which had the miraculous

power of renewing youth and bore the name “the old man

becomes young”; how Gilgamesh procured the plant and

boasted that he would eat of it and so renew his lost youth;

1 Sanchuniathon, quoted by Euse- moulting of its feathers. Compare

bius, Praeparatio Evangelii, 1. 10, Kai

wohvxpomdzra'rou 5é éa'rw 015 M61101! 743

éK5vé,u.euou To yfipas uedj‘ew. Here

yfipas is used in the sense of “old

or cast skin,” as in Aristotle, Histor.

Animal. vii. 18 (vol. i. pp. 600a-

601 o, of Im. Bekker’s Berlin edition),

who discusses the subject at length.

The use of yfipas (“ old age”) in the

sense of “cast skin ” is a clear indica-

tion that the Greeks shared the wide-

spread belief in the renewal of an

animal’s youth by the casting of its

skin.

2 Psalm ciii. 5, “Thy youth is re-

newed like the eagle.” The com-

mentators rightly explain the belief in

the renewal of the eagle’s youth by the

J. Morgenstern, “On Gilgames-Epic,

xi. 274-320,” Zeitsc/zrifl fitr Assyria-

logz'e, xxix. (1915) p. 294, “ Baethgen

quotes a tradition from Bar Hebraeus,

that when the eagle grows old he casts

off his feathers and clothes himself

with new ones. Rashi, commenting on

this same verse, is even more specific.

He says that from year to year the

eagle casts ofl‘his old wings and feathers

and puts on new, and thereby renews

his youth constantly.” Strictly speak-

ing, the bird referred to in this passage

of the Psalms ('19)) is not the eagle but

the great griflon-vulture, which abounds

in Palestine. See H. B. Tristram,

Tlze Natural History (9“ tlte Bz'ole,

Ninth Edition (London, 1898), pp.

172 s99.
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how, before he could do so, a serpent stole the magic plant

from him, while he was bathing in the cool water of a well

or brook; and how, bereft of the hope of immortality,

Gilgamesh sat down and weptfl It is true that nothing is

here said about the serpent eating the plant and so obtain-

ing immortality for himself; but the omission may be due

merely to the state of the text, which is obscure and

defective, and even if the poet were silent on this point, the

parallel versions of the story, which I shall cite, enable us to

supply the lacuna with a fair degree of probability. These

parallels further suggest, though they cannot prove, that in

the original of the story, which the Jehovistic writer has

mangled and distorted, the serpent was the messenger sent

by God to bear the glad tidings of immortality to man,

but that the cunning creature perverted the message to

the advantage of his species and to the ruin of ours. The

gift of speech, which he used to such ill purpose, was lent

him in his capacity of ambassador from God to man.

To sum up, if we may judge from a comparison of the

versions dispersed among many peoples, the true original

story of the Fall of Man ran somewhat as follows. The

benevolent Creator, after modelling the first man and

woman out of mud and animating them by the simple

process of blowing into their mouths and noses, placed the

happy pair in an earthly paradise, where, free from care and

toil, they could live on the sweet fruits of a delightful

garden, and where birds and beasts frisked about them in

fearless security. As a crowning mercy he planned for our

first parents the great gift of immortality, but resolved to

make them the arbiters of their own fate by leaving them

free to accept or reject the proffered boon. For that purpose

he planted in the midst of the garden two wondrous trees

that bore fruits of very different sorts, the fruit of the one

1 P. Jensen, Assyrisc/z‘Baéylonisc/ie

IlIyt/ten una’ Epen (Berlin, 1900), pp.

25 I s99. ; R. F. Harper, Assyrian and

Babylonian Literature (New York,

1901), pp. 361 s9. ; P. Dhorme, C/zoix

a’e Textes Religious:A ssyro-Babyloniens

(Paris, 1907), pp. 31 I s99. ; A. Ungnad

und H. Gressmann, Das Gilgamesclz-

Epos (G6ttingen, 1911), pp. 62 s9.;

L. W. King, Babylonian Religion and

Magic (London, 1899), pp. 173 s9.

The first, so far as I know, to point

out the parallelism between this passage

and the narrative in Genesis was Rabbi

Julian Morgenstern. See his instructive

article, “On Gilgame§-Epic, xi. 274-

320,” Zeitscnriftfitr Assyriologie, xxix.

(I915) pp- 284 :99-



52 THE FALL OF MAN PART]

being fraught with death to the eater, and the other with

life eternal. Having done so, he sent the serpent to the

man and woman and charged him to deliver this message:

“Eat not of the Tree of Death, for in the day ye eat thereof

ye shall surely die; but eat of the Tree of Life and live for

ever.” Now the serpent was more subtle than any beast of

the field, and on his way he bethought him of changing the

message; so when he came to the happy garden and found

the woman alone in it, he said to her, “Thus saith God:

Eat not of the Tree of Life, for in the day ye eat thereof

ye shall surely die; but eat of the Tree of Death, and live

for ever.” The foolish woman believed him, and ate of the

fatal fruit, and gave of it to her husband, and he ate also.

But the sly serpent himself ate of the Tree of Life. That

is why men have been mortal and serpents immortal ever

since, for serpents cast their skins every year and so renew their

youth. If only the serpent had not perverted God’s good

message and deceived our first mother, we should have been

immortal instead of the serpents; for like the serpents we

should have cast our skins every year and so renewed our

youth perpetually.

That this, or something like this, was the original form

of the story is made probable by a comparison of the

following tales, which may conveniently be arranged under

two heads, “The Story of the Perverted Message ” and “The

Story of the Cast‘Skin.”

§ 2. The Story of t/ze Perverted Message

Like many other savages, the Namaquas or Hottentots

associate the phases of the moon with the'idea of immor-

tality, the apparent waning and waxing of the luminary

being understood by them as a real process of alternate

disintegration and reintegration, of decay and growth repeated

perpetually. Even the rising and setting of the moon is

interpreted by them as its birth and death.1 They say that

once on a time the Moon wished to send to mankind a

message of immortality, and the hare undertook to act as

1 C. J. Andersson, Lake Ngami, theNamaquas donotsay,likeourselves,

Second Edition (London, 18 56), p. 328 that it rises and sets, but that ‘it dies

note 1, “When speaking of the moon and is born again.’ ”
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messenger. So the Moon charged him to go to men and

say, “ As I die and rise to life again, so shall you die and

rise to life again.” Accordingly the hare went to men, but

either out of forgetfulness or malice he reversed the message

and said, “As I die and do not rise to life again, so you

shall also die and not rise to life again.” Then he went

back to the Moon, and she asked him what he had said.

He told her, and when she heard how he had given the

wrong message, she was so angry that she threw a stick at

him which split his lip. That is why the hare’s lip is still

cloven. So the hare ran away and is still running to this

day. Some people, however, say that before he fled he

clawed the Moon’s face, which still bears the marks of the

scratching, as anybody may see for himself on a clear

moonlight night. But the Namaquas are still angry with

the hare for robbing them of immortality. The old men

of the tribe used to say, “ We are still enraged with the hare,

because he brought such a bad message, and we will not

eat him.” Hence from the day when a youth comes of age

and takes his place among the men, he is forbidden to eat

hare’s flesh, or even to come into contact with a fire on

which a hare has been cooked. If a man breaks the rule,

he is not infrequently banished the village. However, on

the payment of a fine he may be readmitted to the

community.1

A similar tale, with some minor differences, is told by

the Bushmen. According to them, the Moon formerly said

to men, “As I die and come to life again, so shall ye do;

when ye die, ye shall not die altogether but shall rise again.”

But one man would not believe the glad tidings of immor-

tality, and he would not consent to hold his tongue. For

his mother had died, he loudly lamented her, and nothing

could persuade him that she would come to life again. A

heated altercation ensued between him and the Moon on

this painful subject. “Your mother’s asleep,” says the

Moon. “She’s dead,” says the man, and at it they went

1 Sir J. E. Alexander, Expedition Bleek, Reynara’the Fox in South Africa

of Discovery into the Interior 9fAfrica (London, I864),pp. 71-73; Th. Hahn,

(London, 1838), i. 169; C.J.Anders- Tsuni- || Goam, the Supreme Being

son, Lahe Ngami, Second Edition qf the Is’hoi-A’hoi (London, 1881),

(London, 1856), pp. 328 s9.; W. H. I. p. 52.
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again, hammer and tongs, till at last the Moon lost patience

and struck the man on the face with her fist, cleaving his

mouth with the blow. And as she did so, she cursed him

saying, “His mouth shall be always like this, even when

he is a hare. For a hare he shall be. He shall spring

away, he shall come doubling back. The dogs shall chase

him, and when they have caught him they shall tear

him in pieces. He shall altogether die. And all men,

when they die, shall die outright. For he would not agree

with me, when I bid him not to weep for his mother, for

she would live again. ‘ No,’ says he to me, ‘ my mother will

not live again.’ Therefore he shall altogether become a

hare. And the people, they shall altogether die, because he

contradicted me flat when I told him that the people would

do as I do, returning to life after they were dead.” So a

righteous retribution overtook the sceptic for his scepticism,

for he was turned into a hare, and a hare he has been ever

since. But still he has human flesh in his thigh, and that

is why, when the Bushmen kill a hare, they will not eat that

portion of the thigh, but cut it out, because it is human flesh.

And still the Bushmen say, “It was on account of the hare

that the Moon cursed us, so that we die altogether. Ifit

had not been for him, we should have come to life again

when we died. But he would not believe what the Moon

told him, he contradicted her flat.”1 In this Bushman

version of the story the hare is not the animal messenger

of God to men, but a human sceptic who, for doubting

the gospel of eternal life, is turned into a hare and involves

the whole human race in the doom of mortality. This may

be an older form of the story than the Hottentot version,

in which the hare is a hare and nothing more.

The Nandi of British East Africa tell a story in which

the origin of death is referred to the ill-humour ofa dog,

who brought the tidings of immortality to men, but, not

being received with the deference due to so august an

embassy, he changed his tune in a huff and doomed mankind

to the sad fate to which they have ever since been subject.

1 W. H. I. Bleek and L. C. Lloyd, the hare’s thigh which the Bushmen

Specimens of Bushman Folklore (Lon- cut out is believed to be the musculus

don, 1911), pp. 57-65. The part of hiccpsfemoris.
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The story runs thus. When the first men lived upon the

earth, a dog came to them one day and said, “ All people

will die like the Moon, but unlike the Moon you will not

return to life again unless you give me some milk to drink

out of your gourd and beer to drink through your straw.

If you do this, I will arrange for you to go to the river when

you die and to come to life again on the third day.” But

the people laughed at the dog, and gave him some milk and

beer to drink off a stool. The dog was angry at not being

served in the same vessels as a human being, and though

he put his pride in his pocket and drank the milk and beer

from the stool, he went away in high dudgeon, saying, “ All

people will die, and the Moon alone will return to life.”

That is why, when people die, they stay away, whereas when

the Moon goes away she comes back again after three days’

absence. If only people had given that dog a gourd to

drink milk out of, and a straw to suck beer through, we

should all have risen from the dead, like the moon, after

three days.1 In this story nothing is said as to the person-

age who sent the dog with the message of immortality to

men; but from the messenger’s reference to the Moon, and

from a comparison with the parallel Hottentot story, we

may reasonably infer that it was the Moon who employed

the dog to run the errand, and that the unscrupulous

animal misused his opportunity to extort privileges for

himself to which he was not strictly entitled.

In these stories a single messenger is engaged to carry

the momentous message, and the fatal issue of the mission

is set down to the carelessness or malice of the missionary.

However, in some narratives of the origin of death, two

messengers are despatched, and the cause of death is said to

have been the dilatoriness or misconduct of the messenger

who bore the glad tidings of immortality. There is a

Hottentot story of the origin of death which is cast in this

form. They say that once the Moon sent an insect to men

with this message, “Go thou to men and tell them, ‘As I

die, and dying live, so ye shall also die, and dying live.’ ”

The insect set off with this message, but as he crawled

along, the hare came leaping after him, and stopping beside

1 A. C. Hollis, The Nana’i (Oxford, 1909), p. 98.
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him asked, “On what errand art thou bound?” The insect

answered, “I am sent by the Moon to men, to tell them that

as she dies, and dying lives, they also shall die, and dying

live.” The hare said, “ As thou art an awkward runner,

let me go.” And away he tore with the message, while the

insect came creeping slowly behind. When he came to men,

the hare perverted the message which he had officiously

taken upon himself to deliver, for he said, “I am sent by

the Moon to tell you, ‘As I die, and dying perish, in the

same manner ye shall also die and come wholly to an end.’ ”

Then the hare returned to the Moon, and told her what he

had said to men. The Moon was very angry and reproached

the hare, saying, “ Darest thou tell the people a thing which

I have not said P” With that she took a stick and hit him

over the nose. That is why the hare’s nose is slit down to

this day.1

The same tale is told, with some slight variations, by the

Tati Bushmen or Masai-was, who inhabit the Bechuanaland

Protectorate, the Kalahari desert, and portions of Southern

Rhodesia. The men of old time, they say, told this story.

The Moon wished to send a message to the men of the early

race, to tell them that as she died and came to life again, so

they would die, and dying come to life again. So the Moon

called the tortoise and said to him, “ Go over to those men

there, and give them this message from me. Tell them that

as I dying live, so they dying will live again.” Now the

tortoise was very slow, and he kept repeating the message

to himself, so as not to forget it. The Moon was very vexed

with his slowness and with his forgetfulness; so she called

the hare and said to her, “You are a swift runner. Take

this message to the men over yonder : ‘ As I dying live again,

so you will dying live again.’ ” So off the hare started, but

in her great haste she forgot the message, and as she did not

wish to show the Moon that she had forgotten, she delivered

the message to men in this way, “As I dying live again, so

you dying will die for ever.” Such was the message delivered

by the hare. In the meantime the tortoise had remembered

the message, and he started off a second time. “ This time,”

1 \V. H. I. Bleek, Reynara’ the Fox in South Africa (London, 1864),

pp. 69 s9.
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said he to himself, “I won’t forget.” He came to the place

where the men were, and he delivered his message. When

the men heard it they were very angry with the hare, who

was sitting at some distance. She was nibbling the grass

after her race. One of the men ran and lifted a stone

and threw it at the hare. It struck her right in the mouth.

and cleft her upper lip; hence the lip has been cleft ever

since. That is why every hare has a cleft upper lip to this

day, and that is the end of the story.1

In a story told by the A-Louyi tribe of the Upper

Zambesi, the messengers of death and of life respectively are

the chameleon and the hare. They say that Nyambe, whom

they identify with the sun, used to dwell on earth with his

wife Nasilele, whom they identify with the moon. But

Nyambe retired to heaven from fear of men. Whenever he

carved wood, men carved it also; when he made a wooden

plate, so did they. After he had withdrawn to the sky, it

happened that Nyambe’s dog died. He loved the animal,

and said, “Let the dog live.” But his wife said, “No, I

won’t have it. He’s a thief.” Nyambe still persisted.

“For my part,” said he, “I love my dog.” But his wife

said, “Throw him out.” So they threw him out. By

and by Nyambe’s mother-in-law died, and his wife said

to him, “Let her live,” just as Nyambe himself had said to

her about his dog. But Nyambe answered, “ No, let her die

and be done with it. I said to you that my dog should live,

and you refused. It is my wish that your mother should die

for good and all.” So die she did for good and all. After

that the husband and wife sent two messengers, a chameleon

and a hare, to men on the earth. To the chameleon they

said, “ When thou art come to men, say to them, ‘Ye shall

live ’; but as for thee, O hare, when thou art come to men,

say to them, ‘Ye shall die once for all.’ ” The chameleon

and the hare set off with their messages. ‘Now the chameleon,

as he went, kept constantly turning about, but the hare ran.

So the hare arrived first, and said that men should die

once for all. Having delivered his message, the hare

returned. That is why, when men die, they die once for

1 Rev. S. S. Dornan, “The Tati guage,”]ournal of the Royal Anthro-

Bushmen (Masarwas) and their Lan— pological Institute, xlvii. (1917) p. 80.
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all.1 From this Louyi legend it would appear that human

mortality resulted from a domestic jar in heaven, the deity

falling out with his wife over his dead dog and mother-in-

law. From such seemingly trivial causes may flow such

momentous consequences.

The Ekoi of Southern Nigeria, on the border of the

Cameroons, attribute human mortality to the gross mis-

conduct of a duck. It happened in this way. The

sky-god Obassi Osaw one day thought to himself, “Men

fear to die. They do not know that perhaps they may

come to life again. I will tell them that sometimes such

a thing may happen, then they will have less dread of

death.” So he stood up in his house in the sky, and

called a frog and a duck before him. To the frog he said,

“Go to earth and say to the people, ‘When a man dies, it

is the end of all things; he shall never live again.’ ” To the

duck he said, “ Go tell the earth folk that if a man dies he

may come to life again.” He then led them a little way

and showed them the road, saying, “Take my message.

Duck, you may go to the left hand. Frog, keep to the

right.” So the frog kept on to the right, and when he came

to the earth he delivered his message of death to the first

men he met, telling them that when they died it would be

an end of them. In due time the duck also reached the

earth, but happening to arrive at a place where the people

were making palm oil, she fell to gobbling it up and forgot

all about the message of immortality which the good god

had charged her to deliver to mankind. That is why we

are all mortal down to this day. We are bound to go by

the message of the frog; we cannot go by the message of

the duck, which never reached us.2

The story of the two messengers is related also by the

negroes of the Gold Coast, and in their version the two messen-

gers are a sheep and a goat. The following is the form in

which the tale was told by a native to a Swiss missionary at

Akropong. In the beginning, when sky and earth existed,

1 E. Jacottet, Etudes sur les langues moon respectively, see E. Jacottet, op.

a’u Haut-Zamhéze, Troisieme Partie, cit. p. 118, note 3.

Textes Louyi (Paris, 1901), pp. 116

sq. As to the identification of Ny- 2, P. Amaury Talbot, In the Shadow

ambe and Nasilele with the sun and qf the Bush (London, 1912), p. 229.
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but there were as yet no men on earth, there fell a great

rain, and soon after it had ceased a great chain was let down

from heaven to earth with seven men hanging on it. These

men had been created by God, and they reached the earth

by means of the chain. They brought fire with them and

cooked their food at it. Not long afterwards God sent a

goat from heaven to deliver the following message to the

seven men, “There is something that is called Death; it

will one day kill some of you ; but though you die, you will

not perish utterly, but you will come to me here in heaven.”

The goat went his way, but when he came near the town he

lit on a bush which seemed to him good to eat; so he lingered

there and began to browse. When God saw that the goat

lingered by the way, he sent a sheep to deliver the same

message. The sheep went, but did not say what God had

commanded her to say ; for she perverted the message and

said, “When you once die, you perish, and have no place to

go to.” Afterwards the goat came and said, “ God says, you

will die, it is true, but that will not be the end of you, for

you will come to me.” But the men answered, “ No, goat,

God did not say that to you. What the sheep first reported,

by that we shall abide.” 1 In another version of the story,

also told at Akropong, the parts of the goat and the sheep

are inverted ; it is the sheep that bears the good tidings and

loiters by the way to browse, and it is the goat that bears

the evil tidings, and is the first to deliver them. The story

ends with the melancholy reflection that “if only the sheep

had made good speed with her message, man would have

died but returned after death; but the goat made better

speed with the contrary message, so man returns no

more.” 2

In an Ashantee version of the story the two messengers

are also a sheep and a goat, and the perversion of the message

of immortality is ascribed sometimes to the one animal and

sometimes to the other. The Ashantees say that long ago

men were happy, for God dwelt among them and talked

with them face to face. However, these blissful days did

not last for ever. One unlucky day it chanced that some

1 J. G. Christaller, “ Negersagen von ischeSprachen, i. (Berlin, 1887——88)p. 55.

der Goldkiiste,”Zeztschrg‘tfurAfrzhan- 2 J. G. Christaller, op. cit. p. 58.
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women were pounding a mash with pestles in a mortar,

while God stood by looking on. For some reason they

were annoyed by the presence of the deity and told

him to be off; and as he did not take himself off

fast enough to please them, they beat him with their

pestles. In a great huff God retired altogether from the

world and left it to the direction of the fetishes; and still to

this day people say, “Ah, if it had not been for that old

woman, how happy we should be!” However, God was

very good-natured, and even after he had gone up aloft, he

sent a kind message by a goat to men on earth, saying,

“There is something which they call Death. He will kill

some of you. But even if you die, you will not perish com-

pletely. You will come to me in heaven.” So off the goat

set with this cheering intelligence. But before he came

to the town, he saw a tempting bush by the wayside, and

stopped to browse on it. When God looked down from

heaven and saw the goat loitering by the way, he sent off a

sheep with the same message to carry the joyful news to

men without delay. But the sheep did not give the message

aright. Far from it: she said, “God sends you word that

you will die, and that will be an end of you.” When the

goat had finished his meal, he also trotted into the town and

delivered his message, saying, “God sends you word that

you will die, certainly, but that will not be the end of you,

for you will go to him.” But men said to the goat,

“No, goat, that is not what God said. We believe that

the message which the sheep brought us is the one which

God sent to us.” That unfortunate misunderstanding

was the beginning of death among men.1 However,

in another Ashantee version of the tale the parts played

by the sheep and goat are reversed. It is the sheep

who brings the tidings of immortality from God to men,

but the goat overruns him, and offers them death instead.

In their innocence men accepted death with enthusiasm,

not knowing what it was, and naturally they have died ever

since.2

In a version of the story which is told by the Akamba

1 E. Perregaux, Chez les Achanti (Neuchétel, 1906), pp. 198 :9.

2 E. Perregaux, op. cit. p. 199.
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of British East Africa the two gospel messengers are a

chameleon and a thrush, whom God sent out together to

find people who died one day and came to life the next, and

to bear the glad tidings of immortality to men. So off they

set, the chameleon leading the way, for in those days he was

a very high and mighty person indeed. As they went along,

what should they see but some people lying like dead by

the wayside. The chameleon went up to them and said

softly, “ Niwe, niwe, niwe.” But the thrush asked him testily

what he was making that noise for. The chameleon mildly

answered, “I am only calling the people who go forward and

then come back,” and he explained to the thrush that these

seemingly dead folk would rise from the dead, just as he

himself in walking lurches backward and forward before he

takes a step. This argument from analogy, which might

have satisfied a Butler, had no effect on the sceptical thrush.

He derided the idea of the resurrection. Undeterred by

this blatant infidelity the chameleon persisted in calling to

the dead people, and sure enough they opened their eyes

and listened to him. But the thrush rudely interrupted

him and told the dead people that dead they were and

dead they would remain, nothing could bring them to life.

\Vith that he flew away, and though the chameleon stayed

behind and preached to the corpses, telling them that he

had come from God on purpose to bring them to life again,

and that they were not to believe the lies of that shallow

sceptic the thrush, they turned a deaf ear to his message;

not one of those dead corpses would so much as budge. So

the chameleon returned crestfallen to God and reported the

failure of his mission, telling him how, when he preached

the glad tidings of resurrection to the corpses, the thrush

had roared him down, so that the corpses could not hear a

word he said. Thereupon God cross-questioned the thrush,

who stated that the chameleon had so bungled the message

that he, the thrush, felt it to be his imperative duty to

interrupt him. The simple—minded deity believed the lying

thrush, and being very angry with the honest chameleon he

degraded him from his high position and made him walk

very slow, lurching this way and that, as he does down to

this very day. But the thrush he promoted to the office of
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wakening men from their slumber every morning, which he

still does punctually at 2 AM. before the note of’any other

bird is heard in the tropical forest.1

In all these versions of the story the message is sent

from God to men, but in another version, reported from

Togoland in West Africa, the message is despatched from

men to God. They say that once upon a time men sent a

dog to God to say that when they died they would like to

come to life again. So off the dog trotted to deliver the

message. But on the way he felt hungry and turned into a

house, where a man was boiling magic herbs. So'the dog sat

down and thought to himself, “ He is cooking food.” Mean-

time the frog had set off to tell God that when men died

they would prefer not to come to life again. Nobody had

asked him to give that message; it was a piece of pure

officiousness and impertinence on his part. However, away

he tore. The dog, who still sat hopefully watching the hell-

broth brewing, saw him hurrying past the door, but he

thought to himself, “When I have had something to eat, I

will soon catch froggy up.” However, froggy came in first,

and said to the deity, “When men die, they would prefer

not to come to life again.” After that, up comes the dog,

and says he, “When men die, they would like to come to

life again.” God was naturally puzzled, and said to the dog,

“ I really do not understand these two messages. As I heard

the frog’s request first, I will comply with it. I will not do

what you said.” That is the reason why men die and do not

come to life again. If the frog had only minded his own busi-

ness instead of meddling with other people’s, the dead would

all have come to life again to this day. But frogs come to life

again when it thunders at the beginning of the rainy season,

after they have been dead all the dry season while the Har-

mattan wind was blowing. Then, while the rain falls and the

thunder peals, you may hear them quacking in the marshes.2

Thus we see that the frog had his own private ends to serve

1 C. \V. Hobley, Ethnology of A- bluish-black back, and a buff-coloured

Ir'amha and other East African Trihes breast. Its Luganda name is nyonza

(Cambridge, 1910), pp. 107-109. The and its Swahili name hurumhizi.

bird’s native name is itoroho 0r siotoro/ea. 2 Fr. Miiller, “Die Religionen Togos

It is a small bird of the thrush tribe in Einzeldarstellungen,” Anthropos, ii.

(Cossypha imolaens), with a black head, ( 1907) p. 203.
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in distorting the message. He gained for himself the

immortality of which he robbed mankind.

In Calabar a somewhat different version of the same

widespread story is told.’ The messengers are a dog and a

sheep, and they go backwards and forwards between God

and men. They say that for a long time after the creation

of the world there was no death in it. At last, however, a

man sickened and died. So the people sent a dog to God

to ask him what they should do with the dead man. The

dog stayed so long away that the people grew tired of waiting

and sent off a sheep to God with the same question. The

sheep soon returned, and reported that God said, “Let the

dead man be buried.” So'they buried him. Afterwards the

dog returned also and reported that God said, “Put warm

ashes on the dead man’s belly, and he will rise again.”

However, the people told the dog that he came too

late; the dead man was already buried according to the

instructions of the sheep. That is why men are buried

when they die. But as for the dog, he is driven from

men and humiliated, because it is through his fault that we

all die.1

In these stories the origin of death is ascribed to the

blunder or wilful deceit of one of the two messengers. How-

ever, according to another version of the story, which is widely

current among the Bantu tribes of Africa, death was caused,

not by the fault of the messenger, but by the vacillation of

God himself, who, after deciding to make men immortal,

changed his mind and resolved to make or leave them

mortal; and unluckily for mankind the second messenger,

who bore the message of death, overran the first messenger,

who bore the message ofimmortality. In this form of the tale

the chameleon figures as the messenger of life, and the lizard

as the messenger of death. Thus the Zulus say that in the

beginning Unkulunkulu, that is, the Old Old One, sent the

chameleon to men with a message, saying, “Go, chameleon,

g0 and say, Let not men die.” The chameleon set out, but

it crawled very slowly and loitered by the way to eat the

purple berries of the uhuhwehezane shrub or of a mulberry

1 “ Calabar Stories,”journal ofthe African Society, No. 18 (January 1906),

P- 194.
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tree; however, some people say that it climbed up a tree

to bask in the sun, filled its belly with flies, and fell fast

asleep. Meantime the Old Old One had thought better of

it and sent a lizard post-haste after the chameleon with a

very different message to men, for he said to the animal,

“Lizard, when you have arrived, say, Let men die.” So the

lizard ran, passed the dawdling chameleon, and arriving first

among men delivered his message of death, saying, “Let

men die.” Then he turned and went back to the Old Old

One who had sent him. But after he was gone, the chame-

leon at last arrived among men with his joyful news of

immortality, and he shouted, saying, “It is said, Let not

men die!” But men answered,"‘ Oh! we have heard the

word of the lizard ; it has told us the word, ‘It is said, Let

men die.’ we cannot hear your word. Through the word

of the lizard, men will die.” And died they have ever since

from that day to this. So the Zulus hate the lizard and

kill it whenever they can, for they say, “This is the very

piece of deformity which ran in the beginning to say that

men should die.” But others hate and hustle or kill the

chameleon, saying, “That is the little thing which delayed

to tell the people that they should not die. If he had only

told us in time, we too should not have died ; our ancestors

also would have been still living; there would have been no

diseases here on earth. It all comes from the delay of the

chameleon.” 1

The same story is told in nearly the same form by other

1 H. Callaway, The Religious System

of the Amazulu, Part i. (Springvale,

Reynara’ the Fox in South Africa

(London, 1864), p. 74; D. Leslie,

Natal, etc., 1868) pp. 1, 3 s9., Among the Zulus and Amatongas,

Part ii. (Springvale, Natal, etc., Second Edition (Edinburgh, 1875), p.

1869) p. 138; Rev. L. Grout, Zulu— 209; F. Merensky, Beitra'ge zur If'ennt-

lana’, or Life among the Zulu-Kaflrs

(Philadelphia, N.D.), pp. 148 sq. ;

Dudley Kidd, The Essential Ix’a zr

(London, 1904), pp. 76 s9. Compare

A. F. Gardiner, Narrative of a journey

to the Zoolu Country (London, 1836),

pp. 178 s9. ; T. Arbousset et F.

Daumas, Relation a’un voyage d’ex-

ploration an Nerd-Est de la Colonic a’u

Cap a’e Bonne-Espe’rance (Paris, 1842),

p. 472; Rev. F. Shooter, The It’aflrs

ofNatal and the Zulu Country (Lon-

don, 1857), p. 159; W. H. I. Bleek,

niss Sud-Afri/cas (Berlin, 1875), p.

124; F. Speckmann, Die IIermanns-

burger IlIission in Afriha (Hermanns-

burg, 1876), p. 164. According to

Callaway, the lizard is hated much

more than thé chameleon and is in-

variably killed. On the other hand,

according to Arbousset and Daumas,

it was the grey lizard that brought the

message of life, and the chameleon

that brought the message of death;

hence the chameleon is hated, but the

harmless grey lizard beloved.
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Bantu tribes such as the Bechuanas,1 the Basutos,2 the

Barongaf’ the Ngoni} and apparently by the Wa-Sania of

British East Africa.5 It is found, in a slightly altered form,

even among the Hausas, who are not a Bantu pe0ple.6 To

this day the Baronga and the Ngoni owe the chameleon a

grudge for having brought death into the world by its dilatori-

ness. Hence, when they find a chameleon slowly climbing

on a tree, they tease it till it opens its mouth, whereupon

they throw a pinch of tobacco on its tongue, and watch with

delight the creature writhing and changing. colour from

orange to green, from green to black in the agony of death;

for so they avenge the great wrong which the chameleon did

to mankind.7

Thus the belief is widespread in Africa, that God at one

time purposed to make mankind immortal, but that the

benevolent scheme miscarried through the fault of the

messenger to whom he had entrusted the gospel message.

1 J. Chapman, Travels in the Interior

ofSouth Africa (London, 1868), i. 47.

2 E. Casalis, The Basutos (London,

1861), p. 242; E. Jacottet, The

Treasury g" Ba-suto Lore, i. (Morija,

Basutoland, 1908) pp. 46 s99. Ac-

cording to the Basutos it was the grey

lizard that was sent first with the

message of immortality, and the cha-

meleon that was sent after him with

the message of mortality. Compare

above, p. 64, note.

3 Henri A. Junod, Les Chants et les

Contes a’es Ba-ronga (Lausanne, N.D.),

p. 137; id., Les Ba-Ronga (Neu-

chatel, 1898), pp. 401 s9.; id., The

sze of a South African Tribe (Neu-

chatel, 1912—1913), ii. 328 s9.

4 W. A. Elmslie, Among the I/Vila’

Ngoni (Edinburgh and London, 1899),

P- 70.

5 See Captain W. E. R. Barrett,

“Notes on the Customs and Beliefs of

the Wa-giriama, etc., of British East

Africa,” journal of the Royal Anthro-

pological Institute, xli. (1911) p. 37,

“The Wa-Sania believe that formerly

human beings did not die until one day

a lizard (Dibleh) appeared and said to

VOL. I

them, ‘ All of you know that the moon

dies and rises again, but human beings

will die and rise no more.’ They say

that from that day human beings com-

menced to die.” This is probably

only an abridged form of the story of

the two messages sent to man by the

Moon through the lizard and the

chameleon.

6 J. G. Christaller, “ Negersagen

von der Goldkiiste,” Zeitschrift fz'tr

Afrihanische Sprachen, i. (Berlin,

1887—1888) p. 61. In this Hausa ver-

sion the message sent by God to men

through the chameleon is as follows,

“When a man dies, you must touch

him with bread, and he will rise again.”

This message the chameleon faithfully

delivered, but men refused to accept

it, because the lizard, outrunning the

chameleon, had brought them this

word, “When a man dies, you must

bury him.”

7 H. A. Junod and W. A. Elmslie,

ltcc.; see above, notes 3 and 4. The

particular species of lizard which accord-

ing to the Thonga (Baronga) outran the

chameleon and brought the message of

death, is a large animal with a blue

head.
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§ 3. The Story of the Cast Shin

Many savages believe that, in virtue of the power‘ of

periodically casting their skins, certain animals and in

particular serpents renew their youth and never die. Hold-

ing this belief, they tell stories to explain how it came about

that these creatures obtained, and men missed, the boon of

immortality.

Thus, for example, the Wafipa and Wabende of East

Africa say that one day God, whom they name Leza, came

down to earth, and addressing all living creatures said, “ Who

wishes not to die? ” Unfortunately man and the other

animals were asleep; only the serpent was awake and he

promptly answered, “ I do.” That is why men and all other

animals die. The serpent alone does not die of himself.

He only dies if he is killed. Every year he changes his

skin, and so renews his youth and his strength.1 In like

manner the Dusuns of British North Borneo say that when

the Creator had finished making all things, he asked, “ Who

is able to cast off his skin P If any one can do so, he shall

not die.” The snake alone heard and answered, “I can.”

For that reason down to the present day the snake does not

die unless he is killed by man. The Dusuns did not hear

the Creator’s question, or they also would have thrown off

their skins, and there would have been no death.2 Similarly

the Todjo-Toradjas of Central Celebes relate that once upon

a time God summoned men and animals for the purpose of

determining their lot. Among the various lots proposed by

the deity was this, “ We shall put off our old skin.” Un-

fortunately mankind on this momentous occasion was repre—

sented by an old woman in her dotage, who did not hear the

tempting proposal. But the animals which slough their skins,

such as serpents and shrimps, heard it and closed with the

offer.3 Again,the natives ofVuatom,an island in the Bismarck

Archipelago, say that a certain To Konokonomiange bade

two lads fetch fire, promising that if they did’ so they should

1 Mgr. Lechaptois, Aux Rives a’u Royal Anthropological Institute, xliii.

Tanganiha (Algiers, 1913), p. 195. (1913) p. 478.

2 Ivor H. N. Evans, “ Folk Stories 3 N. Adriani en Alb. C. Kruijt, De

of the Tempassuk and Tuaran Districts, Bare’e-sprehena’e Toratlja’s van IlIia’clen-

British North Borneo,” journal of the Celebes (Batavia, 1912—-19 14), ii. 83.
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never die, but that, if they refused, their bodies would perish,

though their shades or souls would survive. They would

not hearken to him, so he cursed them, saying, “What! you

would all have lived! Now you shall die, though your soul

shall live. But the iguana (Goniocephalus) and the lizard

(Varanus ina’icus) and the snake (Enygrus), they shall live,

they shall cast their skin and they shall live for evermore.”

When the lads heard that, they wept, for bitterly they rued

their folly in not going to fetch the fire for To Konokono-

miange.1

The Arawaks of British Guiana relate that once upon a

time the Creator came down to earth to see how his creature

man was getting on. But men were so wicked that they

tried to kill him; so he deprived them of eternal life and

bestowed it on the animals which renew their skin, such as

serpents, lizards, and beetles.2 A somewhat different version

of the story is told by the Tamanachiers, an Indian tribe of

the Orinoco. They say that after residing among them for

some time the Creator took boat to cross to the other side

of the great salt water from which he had come. Just as he

was shoving off from the shore, he called out to them in a

changed voipe, “You will change your skins,” by which he

meant to say, “You will renew your youth like the serpents

and the beetles.” But unfortunately an old woman, hearing

these words, cried out “Oh!” in a tone of scepticism, if not

of sarcasm, which so annoyed the Creator that he changed

his tune at once and said testily, “Ye shall die.” That is

why we are all mortal.3

The people of Nias, an island to the west of Sumatra,

say that, when the earth was created, a certain being was

sent down from above to put the finishing touches to the

work. He ought to have fasted, but, unable to withstand

the pangs of hunger, he ate some bananas. The choice of

food was very unfortunate, for had he only eaten river crabs,

men would have cast their skins like crabs, and so, renewing

their youth perpetually, would never have died. As it is,

death has come upon us all through the eating of those

1 Otto Meyer, “ Mythen und Erzah- 2 R. Schomburgk, Reisen inBritisch-

lungen von der Insel Vuatom (Bis- Guiana (Leipsic, 1847—1848), ii. 319.

marck-Archipel, Siidsee),” Anthropos,

v. (1910) p. 724. 3 R. Schomburgk, op. cit. ii. 320.
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bananas.1 Another version of the Niasian story adds that

“the serpents on the contrary ate the crabs, which in the

opinion of the people of Nias cast their skins but do not

die ; therefore serpents also do not die but merely cast their

skin.”2 .

In this last version the immortality of serpents is ascribed

to their having partaken of crabs, which by casting their

skins renew their youth and live for ever. The same belief

in the immortality of shell-fish occurs, in a Samoan story of

the origin of death. They say that the gods met in council

to determine what should be the end of man. One proposal

was that men should cast their skins like shellfish, and so

renew their youth. The god Palsy moved, on the contrary,

that shellfish should cast their skins, but that men should

die. While the motion was still before the meeting a shower

of rain unfortunately interrupted the discussion, and as the

gods ran to take shelter, the motion of Palsy was carried

unanimously. That is why shellfish still cast their skins

and men do not.3

Thus not a few peoples appear to believe that the happy

privilege of immortality, obtainable by the simple process of

periodically shedding the skin, was once within reach of our

species, but that through an unhappy chance it was trans—

ferred to certain of the lower creatures, such as serpents,

crabs, lizards, and beetles. According to others, however,

men were at one time actually in possession of this priceless

boon, but forfeited it through the foolishness of an old woman.

Thus the Melanesians of the Banks’ Islands and the New

Hebrides say that at first men never died, but that when

they advanced in life they cast their skins like snakes and

crabs, and came out with youth renewed. After a time a

woman, growing old, went to a stream to change her skin ;

according to some, she was the mother of the mythical or

legendary hero' Qat, according to others, she was Ul-ta—

marama, Change-skin of the world. She threw off her old

1 H. Sundermann, Die Insel Nias 3 George Brown, D.D.,IIIelanesians

una’ a’ie .M'ission a’aselbst (Barmen, and Polynesians (London, 1910), p.

1905), p. 68; E. Modigliani, Un 365; George Turner, Samoa a IIun-

viaggio a Nias (Milan, 1890), p. 295. a’rea’ Years ago and long before (Lon-

2 A. Fehr, Der Niasser int Leben don, 1884), pp. 8 s9.

and Sterben (Barmen, 1901), p. 8.
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skin in the water, and observed that as it floated down it

caught against a stick. Then she went home, where she had

left her child. But the child refused to recognize her, crying

that its mother was an old woman, not like this young stranger.

So to pacify the child she went after her cast integument

and put it on. From that time mankind ceased to cast

their skins and died.1 A similar story of the origin of death

is told in the Shortlands Islands2 and by the Kai, a Papuan

tribe of north-eastern New Guinea. The Kai say that at first

men did not die but renewed their youth. When their old

brown skin grew wrinkled and ugly, they stepped into water,

and stripping it off got a new, youthful white skin instead.

In those days there lived an old grandmother with her grand-

child.\ One day the old woman, weary of her advanced

years, bathed in the river, cast off her withered old hide, and

returned to the Village, spick and span, in a fine new skin.

Thus transformed, she climbed up the ladder and entered

her house. But when her grandchild saw her, he wept and

squalled, and refused to believe that she was his granny.

All her efforts to reassure and pacify him proving vain, she

at last went back in a rage to the river, fished her wizened

old skin out of the water, put it on, and returned to the

house a hideous old hag again. The child was glad to see

his granny come back, but she said to him, “The locusts

cast their skins, but ye men shall die from this day forward.”

And sure enough, they have done so ever since.3 The same

story, with some trivial variations, is told by natives of the

Admiralty Islands. They say that once on a time there was

an old woman, and she was frail. She had two sons, and

they went a—fishing, while she herself went to bathe. She

stripped off her wrinkled old skin and came forth as young

as she had been long ago. When her sons came from the

fiShing they were astonished to see her. The one said, “It

is our mother”; but the other said, “She may be your

mother, but she shall be my wife.” Their mother overheard

1 R. H. Codrington, The Melan- Ifannibalen a’er Salomo-Inseln (Dres-

esians (Oxford, 1891), p. 265; W. den-Blasowitz, 1903), p. 148.

Gray, “ Some Notes on the Tannese,”

Internationale: Archiv fitr Ethno- 3 Ch. Keysser, “Aus dem Leben‘der

graphie, vii. (1894) p. 232.’ Kaileute,” -in R. Neuhauss’s Deutsch

2 C. Ribbe, Zwei fahre unter a’en Neu-Guinéa (Berlin, 1911), iii. 161 :9.
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them and said, “What were you two saying?” The two

said, “Nothing! We only said that you are our mother.”

“You are liars,” she retorted, “I heard you both. If I had

had my way, we should have grown to be old men and

women, and then we should have cast our skin and been

young men and young women. But you have had your way.

We shall grow old men and old women, and then we shall

die.” With that she fetched her old skin, and put it on, and

became an old woman again. As for us, her descendants,

we grow up and we grow old. But if it had not been for

those two young scapegraces, there would have been no end

of our days, we should have lived for ever and ever.1

Still farther away from the Banks Islands the very same

story is repeated by the To Koolawi, a mountain tribe of

Central Celebes. As reported by the Dutch missionaries

who discovered it, the Celebes version of this widely diffused

tale runs thus. In the olden time men had, like serpents

and shrimps, the power of casting their skin, whereby they

became young again. Now there was an old woman who had

a grandchild. Once upon a time she went to the water to

bathe, and thereupon laid aside her old skin and hung it up

on a tree. With her youth quite restored she returned to

the house. But her grandchild did not know her again, and

would have nothing to do with his grandmother; he kept

on saying, “You are not my grandmother; my grandmother

was old, and you are young.” Then the woman went back

to the water and drew on her old skin again. But ever since

that day men have lost the power of renewing their youth

and must die.2

A variant form of the Melanesian story is told in Anei-

tyum, one of the New Hebrides. There they say that once

an old man took off his skin before he began to work in his

garden. He then looked young. But one day his two

grandchildren, finding his skin folded away, pierced it through,

making many holes therein. When the old man put it on

again he shivered with cold, and seeing the holes in his skin

he said to his grandchildren, “I thought we should live for

1 Josef Meier, “Mythen und Sagen De Bare’e-sprehena’e Toraa’ja’s van

der Admiralitaltsinsulaner,” Anthropos, IlIia’den-Celebes (Batavia, 1912~1914),

iii. (1908) p. 193. ii. 83.

2 N. Adriani en All). C. Kruijt,
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ever and cast our skins and become young again; but as

you have done this we shall all die.” Thus death came into

the world.1

Another Melanesian tradition ascribes the introduction

of death to purely economic causes. In the days when

men changed their skins and lived for ever, the permanence

of property in the same hands was found to be a great in-

convenience; it bore very hard on the heirs, who were per-

petually tantalized by the prospect of an inheritance to which

it was legally and physically impossible that they should ever

succeed. All this time Death had resided either in a

shadowy underground region called Panoi or by the side of

a volcanic vent in Santa Maria, it is not quite certain which;

but now in answer to the popular demand he was induced

to come abroad and show himself. He was treated to a

handsome funeral of the usual sort; that is to say, he was

laid out on a board and covered with a pall, a pig was killed,

and the mourners enjoyed a funeral feast and divided the

property of the deceased. Afterwards, on the fifth day,

the conch shell was blown to drive away the ghost. In

short, nothing was left undone to soothe and gratify the feel-

ings of the departed. So Death returned down the road to

the underground region from which he had emerged ; and all

mankind have since followed him thither?

While some peoples have supposed that in the early ages

of the world men were immortal in virtue of periodically

casting their skins, others have ascribed the same high

privilege to a certain lunar sympathy, in consequence of

which mankind passed through alternate states of growth

and decay, of life and death, corresponding to the phases of

the moon, without ever coming to an end. On this View,

though death in a sense actually occurred, it was speedily

repaired by resurrection, generally, it would seem, by resur—

rection after three days, since three days is the period between

the disappearance of the old moon and the reappearance of

the new. Thus the Mentras or Mantras, a shy tribe of

savages in the jungles of the Malay Peninsula, allege that in

the early ages of the world men did not die, but only grew

1 \Villiam Gunn, The Gospel in 2 R. H. Codrington, The Melan-

Futuna (London, 1914), pp. 217 sq. esians (Oxford, 1891), pp. 265 s9.
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thin at the waning of the moon and then waxed fat again

as she waxed to the full. Thus there was no check whatever

on the population, which increased to an alarming extent.

So a son of the first man brought this state of things to his

father’s notice, and asked him what was to be done. The

first man, a good easy soul, said, “ Leave things as they are” ;

but his younger brother, who took a more Malthusian view

of the matter, said, “ No, let men die like the banana, leaving

their offspring behind.” The question was submitted to the

Lord of the Underworld, and he decided in favour of death.

Ever since then men have ceased to renew their youth like

the moon and have died like the banana.1 In the Caroline

Islands it is said that in the olden time death was unknown, or

rather it was only a short sleep. Men died on the last day of

the waning moon and came to life again on the appearance of

the new moon,just as if they had wakened from a refreshing

slumber. But an evil spirit somehow contrived that when

men slept the sleep of death they should wake no more?

The Wotjobaluk, a tribe of south-eastern Australia, related

that when all animals were men and women, some of them

died and the moon used to say, “You up again,” whereupon

they came to life again. But once on a time an old man

said, “Let them remain dead”; and since then nobody has

ever come to life again, except the moon, which still con-

tinues to do so down to this very day? The Unmatjera and

Kaitish, two tribes of central Australia, say that their dead

used to be buried either in trees or underground, and that

after three days they regularly rose from the dead. The

Kaitish tell how this happy state of things came to an end.

It was all the fault of a man of the Curlew totem, who found

some men of the Little Wallaby totem in the act of burying

a man of that ilk. For some reason the Curlew man flew

into a passion and kicked the corpse into the sea. Of

course after that the dead man could not come to life again,

and that is why nowadays nobody rises from the dead after

1 D. F. A. Hervey, “The Mentra 2 Lettres, Ea'ifiantes et Curieuses,

Traditions,” journal (9" the Straits Nouvelle Edition, xv. (Paris, 1781)

Branch of the Royal Asiatic Society, pp. 305 39.

No. 10 (December, 1882), p. 190;

W. W. Skeat and C. O. Blagden, 3 A. W. Howitt, Native Tribes 9f

Pagan Races cf the IlIalay Peninsula South-East Australia (London, 1904),

(London, 1906), ii. 337 s9. pp. 428 :9.
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three days, as everybody used to do long ago.1 Though

nothing is said about the moon in this narrative of the

origin of death, the analogy of the preceding stories makes

it probable that the three days, during which the dead used

to lie in the grave, were the three days during which the

moon lay “hid in her vacant interlunar cave.” The Fijians

also associated the possibility, though not the actual enjoy-

ment, of human immortality with the phases of the moon.

They say that of old two gods, the Moon and the Rat, dis-

cussed the proper end of man. The Moon said, “Let him

be like me, who disappear awhile and then live again.” But

the Rat said, “ Let man die as a rat dies.” And he prevailed?

The Upotos of the Congo tell how men missed and

the Moon obtained the boon of immortality. One day God,

whom they call Libanza, sent for the people of the moon and

the people of the earth. The people of the moon hastened

to the deity, and were rewarded by him for their alacrity.

“ Because,” said he, addressing the moon, “thou camest to me

at once when I called thee, thou shalt never die. Thou

shalt be dead for but two days each month, and that only

to rest thee; and thou shalt return with greater Splendour.”

But when the people of the earth at last appeared before

Libanza, he was angry and said to them, “Because you

came not at once to me when I called you, therefore you

will die one day and not revive, except to come to me.” 3

The Bahnars of eastern Cochin China explain the im-

mortality of primitive man neither by the phases of the

moon nor by the custom of casting the skin, but apparently

by the recuperative virtue of a certain tree. They say that

in the beginning, when people died, they used to be buried

at the foot of a tree called Long B10, and that after a time

they always rose from the dead, not as infants, but as full-

grown men and women. So the earth was peopled very

fast, and all the inhabitants formed but one great town

under the presidency of our first parents. In time men

multiplied to such an extent that a certain lizard could not

take his walks abroad without somebody treading on his tail.

1 (Sir) Baldwin Spencer and F. J. Fijians, Second Edition (London,

Gillen, Northern Tribes of Central 1860), i. 205.

Australia (London, 1904), pp. 513 s9. 3 M. Lindeman, Les Upotos(Brussels,

2 Thomas Williams, Fiji and the 1906), pp. 23 s9.
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This vexed him, and the wily creature gave an insidious hint

to the gravediggers. “Why bury the dead at the foot of the

Long Blo tree?” said he; “bury them at the foot of Long

Khung, and they will not come to life again. Let them die

outright and be done with it.” The hint was taken, and

from that day men have not come to life again.1

In this last story, as in many African tales, the instru-

ment of bringing death among men is a lizard. We may

conjecture that the reason for assigning the invidious office

to a lizard was that this animal, like the serpent, casts its

skin periodically, from which primitive man might infer, as

he infers with regard to serpents, that the creature renews its

youth and lives for ever. Thus all the myths which relate

how a lizard or a serpent became the maleficent agent of

human mortality may perhaps be referred to an old idea of

a certain jealousy and rivalry between men and creatures

which cast their skins, notably serpents and lizards; we may

suppose that in all such cases a story was told of a contest

between man and his animal rivals for the possession of im-

mortality, a contest in which, whether by mistake or guile,

the victory always remained with the animals, who thUS

became immortal, while mankind was doomed to mortality.

§ 4. The Composite Story of the Pervertea’ fliessage and

the Cast Shin

In some stories of the origin of death the incidents of

the perverted message and the cast skin are combined.

Thus the Gallas of East Africa attribute the mortality of

man and the immortality of serpents to the mistake or malice

of a certain bird which falsified the message of eternal life

entrusted to him by God. The creature which did this

great wrong to our species is a black or dark blue bird, with

a white patch on each wing and a crest on its head. It

perches on the tops of trees and utters a wailing note like

the bleating of a sheep; hence the Gallas call it holawaha

or “the sheep of God,” and explain its apparent anguish by

the following tale. Once upon a time God sent that bird to

1 Guerlaeh, “ Moeurs et Superstitions des sauvages Ba-hnars,” Les IlIissious

Catholi9ues, xix. (1887) p. 479.
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tell men that they should not die, but that when they grew

old and weak they should slip off their skins and so renew

their youth. In order to authenticate the message God gave

the bird a crest to serve as the badge of his high office.

Well, off the bird set to deliver the glad tidings of immor-

tality to man, but he had not gone far before he fell in with

a snake devouring carrion in the path. The bird looked

longingly at the carrion and said to the snake, “Give me

some of the meat and blood, and I will tell you God’s

message.” “I don’t want to hear it,” said the snake tartly,

and continued his meal. But the bird pressed him so to

hear the message that the snake rather reluctantly consented.

“The message,” then said the bird, “is this. When men

grow old they will die, but when you grow old you will cast

your skin and renew your youth.” That is why people grow

old and die, but snakes crawl out of their old skins and

renew their youth. But for this gross perversion of the

message God punished the heedless or wicked bird with a

painful internal malady, from which he suffers to this day;

that is why he sits wailing on the t0ps of trees.1 Again, the

Melanesians, who inhabit the coast of the Gazelle Peninsula

in New Britain, say that To Kambinana, the Good Spirit,

loved men and wished to make them immortal. So he called

his brother To Korvuvu and said to him, “Go to men and

take them the secret of immortality. Tell them to cast their

skin every year. So will they be protected from death, for

their life will be constantly renewed. But tell the serpents

that they must thenceforth die.” However, To Korvuvu

acquitted himself badly of his task ; for he commanded men

to die, and betrayed to the serpents the secret of immor-

tality. Since then all men have been mortal, but the serpents

cast their skins every year and never die.2 A similar story

of the origin of death is told in Annam. They say that

Ngoc hoang sent a messenger from heaven to men to say

that when they reached old age they should change their

skins and live for ever, but that when serpents grew old they

must die. The messenger came down to earth and said,

rightly enough, “When man is old he shall cast his skin;

1 Miss A. Werner, “Two Galla 2 P. A. Kleintitsehen, Die It'u'sten-

Legends,” Man, xiii. (1913) pp. 90 bewohner a’er Gazellehalbinsel (Hiltrup

s9. bei Miinster, N.D.), p. 334..
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but when serpents are old they shall die and be laid in

coffins.” So far so good. But unluckily there happened

to be a brood of serpents within hearing, and when they

learned the doom pronounced on their kind, they fell into

a fury and said to the messenger, “You must say it over

again and just the contrary, or we will bite you.” That

frightened the messenger, and he repeated his message,

changing the words thus, “When the serpent is old he shall

cast his skin ; but when man is old he shall die and be laid

in the coffin.” That is why all creatures are now subject to

death, except the serpent, who, when he is old, casts his skin

and lives for ever.1

§ 5. Conclusion

Thus, arguing from the analogy of the moon or of

animals which cast their skins, the primitive philosopher has

inferred that in the beginning a perpetual renewal of youth was

either appointed by a benevolent being for the human species

or was actually enjoyed by them, and that but for a crime, an

accident, or a blunder it would have been enjoyed by them

for ever. People who pin their faith in immortality to the cast

skins of serpents, lizards, beetles, and the like, naturally look

on these animals as the hated rivals who have robbed us of

the heritage which God or nature intended that we should

possess; consequently they tell stories to explain how’ it

came about that such low creatures contrived to oust us

from the priceless possession. Tales of this sort are widely

diffused throughout the world, and it would be no matter for

surprise to find them among the Semites. The story of the

Fall of Man in the third chapter of Genesis appears to be an

abridged version of this savage myth. Little is wanted to

complete its resemblance to the similar myths still told by

savages in many parts of the world. The principal, almost the

only, omission is the silence of the narrator as to the eating of

the fruit of the tree of life by the serpent, and the consequent

attainment of immortality by the reptile. Nor is it difficult

to account for the lacuna. The vein of rationalism, which

runs through the Hebrew account of creation and has stripped

1 A. Landes, “Contes et Légendes Excursions et Reconnaissances, No. 25

Annamites,” Cochinchine frangaise, (Saigon, 1886) pp. 108 s9.
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it of many grotesque features that adorn or disfigure the

corresponding Babylonian tradition, could hardly fail to find

a stumbling—block in the alleged immortality of serpents;

and the redactor of the story in its final form has removed this

stone of offence from the path of the faithful by the simple

process of blotting out the incident entirely from the legend.

Yet the yawning gap left by his sponge has not escaped the

commentators, who look in vain for the part which should have

been played in the narrative by the tree of life. If my

interpretation of the story is right, it has been left for the

comparative method, after thousands of years, to supply the

blank in the ancient canvas, and to restore, in all their

primitive crudity, the gay barbaric colours which the skilful

hand of the Hebrew artist had softened or effaced.



CHAPTER III

THE MARK OF CAIN

WE read in Genesis that when Cain had murdered his

brother Abel he was driven out from society to be a fugitive

and a vagabond on earth. Fearing to be slain by any one

who might meet him, he remonstrated with God on the

hardness of his lot, and God had so far compassion on him

that he “set a mark upon Cain, lest any finding him should

kill him.”1 What was the mark that God put on the first

murderer? or the sign that he appointed for him?

That we have here a reminiscence of some old custom

observed by manslayers is highly probable; and, though we

cannot hope to ascertain what the actual mark or sign was,

a comparison of the customs observed by manslayers in

other parts of the world may help us to understand at least

its general significance. Robertson Smith thought that the

mark in question was the tribal mark, a badge which every

member of the tribe wore on his person, and which served to

protect him by indicating that he belonged to a community

that would avenge his murder.2 Certainly such marks are

1 Genesis iv. 8-15 (Authorized Ver- either imprinted on his body or at all

sion). The Revised Version renders: events closely attached to his person.

“and the Lord appointed a sign for 2 W. Robertson Smith, R’inship and

Cain.” The former rendering, which [Marriage in Early Arabia, New Edi-

I have adopted, appears to be de- tion(London, 1903), p. 251. B. Stade

manded by the context, as Principal has argued that the mark was the

J. Skinner observes in his commentary tribal mark of the Kenites, of whom

on Genesis (p. 110). The most literal he believes Cain to have been the

translation would be “ set a sign to (or eponymous ancestor; further, he holds

for) Cain.” Modern commentators on that it had a religious as well as a tribal

Genesis (Dillmann, Driver, Bennett, significance, stamping the Kenites as

Skinner, Gunkel, Ryle) are rightly worshippers of Jehovah. From a

agreed that the mark was intended for variety of indications he concludes that

the protection of Cain, and that it was the mark was probably tattooed on the
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common among peoples who have preserved the tribal system.

For example, among the Bedouins of to—day one of the chief

tribal badges is a particular mode of wearing the hair.1 In

many parts of the world, notably in Africa, the tribal mark

consists of a pattern tattooed or incised on some part of the

person? That such marks might serve as a protection to

the tribesman in the way supposed by Robertson Smith

seems probable ; though on the other hand it is to be remem-

bered that in a hostile country they might, on the contrary,

increase his danger by advertising him as an enemy. But

even if we concede the protective value of a tribal mark, still

the explanation thus offered of the mark of Cain seems

hardly to fit the case. It is too general. Every member of

a tribe was equally protected by such a mark, whether he

was a manslayer or not. The whole drift of the narrative

tends to show that the mark in question was not worn by

every member of the community, but was peculiar to a mur-

derer. Accordingly we seem driven to seek for an explana-

tion in another direction. ‘

From the narrative itself we gather that Cain was

thought to be obnoxious to other dangers than that of being

slain as an outlaw by any one who met him. God is

represented saying to him, “What hast thou done? the

voice of thy brother’s blood crieth unto me from the ground.

And now cursed art thou from the ground, which hath

opened her mouth to receive thy brother’s blood from thy

hand ; when thou tillest the ground, it shall not henceforth

yield unto thee her strength; a fugitive and a wanderer

shalt thou be in the earth.”3 Here it is obvious that the

blood of his murdered brother is regarded as constituting a

physical danger to the murderer; it taints the ground and

prevents it from yielding its increase. Thus the murderer

is thought to have poisoned the sources of life and thereby

jeopardized the supply of food for himself, and perhaps for

forehead of the tribesmen. See B.

 

Exegetical Commentary on Genesis

Stade, “ Das Kainszeichen,” Zeitschrift

fu'r a’ie alttestamentliche Wissenschafl,

xiv. (1894) pp. 250-318 ; id., Biblische

Theologie des Allen Testaments, i.

(Tiibingen, 1905) pp. 42, 146. But

the view is_ open to serious objections.

See Principal Skinner, Critical and

(Edinburgh, 1910), pp. 111 s99.

1 W. Robertson Smith, l.c.

2 J. G. Frazer, Totemism and Exo-

gamy (London, 1910), i. 28 59., iv.

I97 599-

3 Genesis iv. 10-12 (Revised Ver-

sion).
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others. On this view it is intelligible that a homicide

should be shunned and banished the country, to which his

presence is a continual menace. He is plague-stricken,

surrounded by a poisonous atmosphere, infected by a

contagion of death; his very touch may blight the earth.

Hence we can understand a certain rule of Attic law. A

homicide who had been banished, and against whom in his

absence a second charge had been brought, was allowed to

return to Attica to plead in his defence; but he might not

set foot on the land, he had to speak from a ship, and even

the ship might not cast anchor or put out a gangway. The

judges avoided all contact with the culprit, for they judged

the case sitting or standing on the shore.1 Clearly the

intention of this rule of law was to put the manslayer in

quarantine, lest by touching Attic earth even indirectly

through the anchor or the gangway he should blast it. For

the same reason, if such a man, sailing the sea, had the

misfortune to be cast away on the country where his crime

had been perpetrated, he was allowed indeed to camp on

the shore till a ship came to take him off, but he was

expected to keep his feet in sea-water all the time,2

evidently in order to counteract, or at least dilute, the

poison which he was supposed to instil into the soil.

The quarantine which Attic law thus impoSed on the

manslayer has its counterpart in the seclusion still enforced

on murderers by the savages of Dobu, an island off the

south-eastern extremity of New Guinea. On this subject

a missionary, who resided for seventeen years in the island,

writes as follows: “ War may be waged against the relatives

of the wife, but the slain must not be eaten. The person

who kills a relation by marriage must never after partake

1 Demosthenes, Orat. xxiii. 77 s9.,

pp. 645 s9. ; Aristotle, Constitution of

Athens, 57; Pausanias, i. 28. 1 I ; Julius

Pollux, Onomasticon, viii. 120; Hella-

dius, quoted by Photius, Bibliotheca, p.

535a, lines 28 s99., ed. Im. Bekker

(Berlin, 1824). The rule which for-

bade the ship to cast anchor or to put

out a gangway is mentioned only by

Pollux. But Pollux had access to

excellent authorities, and the rule

bears the stamp of genuine antiquity.

We may therefore safely dismiss as

unauthorized the statement of Hella-

dius that the ship cast anchor.

2 Plato, Laws, ix. 8, p. 866 C D. In

ancient Greece, for a different reason,

when a man died of dropsy, his

children were made to sit with their

feet in water until the body was burnt

(Plutareh, De sera numinis vindicta,

14). Compare The Illagic Art and

the Evolution of Rings, 1. 78 (The

Golden Bough, Third Edition, Part i.).
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of the general food or fruit from his wife’s village. His

wife alone must cook his food. If his wife’s fire goes out

she is not allowed to take a fire-stick from a house in her

village. The penalty for breaking this tabu is that the

husband dies of blood-poisoning! The slaying of a blood

relation places an even stricter tabu on the slayer. When

the chief Gaganumore slew his brother (mother’s sister’s

son) he was not allowed to return to his own village,

but had to build a village of his own. He had to have a

separate lime-gourd and Spatula; a water-bottle and cup of

his own; a special set of cooking pots; he had to get his

drinking eocoanuts and fruit elsewhere; his fire had to be

kept burning as long as possible, and if it went out it could

not be relit from another fire, but by friction. If the chief

were to break this tabu, his brother’s blood would poison

his blood so that his body would swell, and he would die a

terrible death.” 1

In these Dobuan cases the blood of the slain man is

supposed to act as a physical poison on the slayer, should

he venture to set foot in, or even to hold indirect communi-

cation with, the village of his victim. His seclusion is there-

fore a precaution adopted in his own interest rather than in

that of the community which he avoids; and it is possible

that the rules of Attic law in the matter of homicide ought

to be similarly interpreted. However, it is more probable

that the danger was believed to be mutual ; in other words,

that both the homicide and the persons with whom he came

into contact were thought liable to suffer from blood-poison-

ing caused by contagion. Certainly the notion that a man-

slayer can infect other people with a malignant virus is held

by the Akikuyu of British East Africa. They think that if

a man who has killed another comes and sleeps at a village

and cats with a family in their hut, the persons with whom

he has eaten contract a dangerous pollution (thahu), which

might prove fatal to them, were it not removed in time by

a medicine-man. The very skin on which the homicide

slept has absorbed the taint and might infect any one else

1 Rev. W. E. Bromilow, “Some for the Advancement of Science held at

manners and customs of the Dobuans Brisbane, 1909 (Brisbane, 1910), p.

of SE. Papua,” Report of the Twelfth 478.

[Meeting ofthe Australasian Association
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who slept on it. So a medicine-man is called in to purify

the hut and its inmates.1

Similarly among the Moors of Morocco a manslayer “is

considered in some degree unclean for the rest of his life.

Poison oozes out from underneath his nails; hence anybody

who drinks the water in which he has washed his hands will

fall dangerously ill. The meat of an animal which he has

killed is bad to eat, and so is any food which is partaken

of in his company. If he comes to a place where pe0ple are

digging a well, the water will at once run away. In the

Hiaina, I was told, he is not allowed to go into a vegetable

garden or an orchard, nor to tread on a threshing-floor or

enter a granary, nor to go among the sheep. It is a common,

although not universal, rule that he must not perform the

sacrifice at the Great Feast with his own hands ; and in some

tribes, mostly Berber—speaking ones, there is a similar prohibi-

tion with reference to a person who has killed a dog, which

is an unclean animal. All blood which has left the veins is

unclean and haunted byjnun ” 2 (jinn).

But in the Biblical narrative of the murder of Abel the

blood of the murdered man is not the only inanimate object

that is personified. If the blood is represented as crying

aloud, the earth is represented as opening her mouth to

receive the blood of the victim.3 To this personification of

the earth Aeschylus offers a parallel, for he speaks of the

ground drinking the blood of the murdered Agamemnon.4

But in Genesis the attribution of personal qualities to the

earth seems to be carried a step further, for we are told that

the murderer was “cursed from the ground” ; and that when

he tilled it, the land would not yield him her strength, but

that a fugitive and a wanderer should he be in the world.

The implication apparently is that the earth, polluted by

blood and offended by his crime, would refuse to allow the

seed sown by the murderer to germinate and bear fruit ; nay,

1 C. \V. Hobley, “Kikuyu Customs 2 Edward Westermarck, TheIlIoorish

and Beliefs,” journal 9f the Royal Conception of Holiness (IIelsingfors,

Anthropological Institute, XI. (1910) 1916), pp. 130 s9.

p. 431. I have already cited this and '

more evidence to the same effect in

Psyche’s Tash,SeeondEdition(London, 4 Aeschylus, Chocphor. 63 (58), 51’

1913), pp. 1 I5 s99. aiao’t 1" émrodév inrb xdoubs 'rporpoi}.

3 Genesis iv. I 1.
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that it would expel him from the cultivated soil on which he

had hitherto prOSpered, and drive him out into the barren

wilderness, there to roam a houseless and hungry vagabond.

The conception of earth as a personal being, who revolts

against the sin of the dwellers upon it and spurns them from

her bosom, is not foreign to the Old Testament. In Leviticus

we read that, defiled by human iniquity, “the land vomiteth

out her inhabitants ”;1 and the Israelites are solemnly warned

to keep God’s statutes and judgments, “that the land vomit

not you out also, when ye defile it, as it vomited out the nation

that was before you.” 2

The ancient Greeks apparently entertained similar notions

as to the effect of polluting earth by the shedding of human

blood, or, at all events, the blood of kinsfolk ; for tradition

told how the matricide Alcmaeon, haunted by the ghost of

his murdered mother Eriphyle, long wandered restlessly over

the world, til] at last he repaired to the oracle at Delphi, and

the priestess told him, that “ the only land whither the aveng-

ing spirit of Eriphyle would not dog him was the newest

land, which the sea had uncovered since the pollution of his

mother’s blood had been incurred ;”3 or, as Thueydides puts

it, “that he would never be rid of his terrors till he had

found and settled in a country which, when he slew his

mother, the sun had not yet shone on, and which at that

time was not yet dry land ; for all the rest of the earth had

been polluted by him.”4 Following the directions of the

oracle, he discovered at the mouth of the Achelous the small

and barren Echinadian Islands which, by washing down the

soil from its banks, the river was supposed to have created

since the perpetration of his crime; and there he took up his

abode.5 According to one version of the legend, the murderer

had found rest for a time in the bleak upland valley of

Psophis, among the solemn Arcadian mountains, but even

1 Leviticus xviii. 25. (Homer, Iliad, vi. 201), after he had

2 Leviticus xviii. 28, compare xx.22. accidentally slain his brother (Apollo-

3 Pausanias viii. 24. 8. dorus, Bibliotheca, ii. 3. I), may have

‘1 Thueydides ii. 102. consisted, like the Echinadian Islands,

5 Thueydides ii. 102 ; Pausanias of new land formed by alluvial soil and

viii. 24. 79. Miss J. E. Harrison has but lately recovered from the sea. See

ingeniously conjectured that the Ale'x'an her Prolegomena to the Study of Greeh

plain in Cilicia (Herodotus vi. 95), Religion, Second Edition (Cambridge,

over which Bellerophon wandered 1908), pp. 220 59.
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there the ground refused to yield its increase to the

matricide, and he was forced, like Cain, to resume his weary

wanderings.1

The belief that the earth is a powerful divinity, who is

defiled and offended by the shedding of human blood and

must be appeased by sacrifice, prevails, or prevailed till

lately, among some tribes of Upper Senegal, who exact

expiation even for wounds which have merely caused blood

to flow without loss of life. Thus at Laro, in the country of

the Bobos, “the murderer paid two goats, a dog, and a cock

to the chief of the village, who offered them in sacrifice to

the Earth on a piece of wood stuck in the ground. Nothing

was given to the family of the victim. All the villagers,

including the chief, afterwards partook of the flesh of the

sacrificial victims, the families of the murderer and his

victim alone being excluded from the banquet. If it was

an affair of assault and wounds, but blood had not

been shed, no account was taken of it. But when blood

had been spilt, the Earth was displeased at the sight, and

therefore it was necessary to appease her by a sacrifice.

The culprit gave a goat and a thousand cowries to the chief

of the village, who sacrificed the goat to the Earth and

divided the cowries among the elders of the village. The

goat, after being offered to the Earth, was also divided

among the village elders. But the injured party through-

out the affair was totally forgotten and received nothing

at all, and that, too, logically enough. For the intention

was not to compensate the injured party for his wrong,

at the cost of the wrongdoer, but to appease the Earth,

a great and redoubtable divinity, who was displeased at

the sight of bloodshed. In these circumstances there was

nothing for the injured party to get. It sufficed that the Earth

was pacified by eating the soul of the goat that had been sacri-

ficed to her ;” 2 for “among the Bobos, as among the other

blacks, the Earth is esteemed a great goddess of justice.” 3

Among the Nounoumas, another tribe of Upper Senegal,

the customs and beliefs in regard to bloodshed were similar.

1 Apollodorus, Bibliotheca, iii. 7. 5, 2 L. Tauxier, Le Noir du Soudan

'yevouéuns 6% iio'repov 173$ 7133 5L’ afirr‘w (Paris, 1912), p. 64.

d¢6pov K’rh. 3 L. Tauxier, op. cit. p. 73.
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A murderer was banished for three years and had to pay

a heavy fine in cowries and cattle, not as a blood-wit to the

family of his victim, but to appease the Earth and the other

local divinities, who had been offended by the sight of spilt

blood. The ox or oxen were sacrificed to the angry Earth

by a priest who bore the title of the Chief of the Earth, and

the flesh, together with the cowries, was divided among the

elders of the village, the family of the murdered man receiv-

ing nothing, or at most only a proportionate share of the meat

and money. In the case of brawls where no life had been

taken, but blood had flowed, the aggressor had to pay an ox,

a sheep, a goat, and four fowls, all of which were sacrificed

to pacify the anger of the local deities at the sight of blood-

shed. The ox was sacrificed to the Earth by the Chief of

the Earth in presence of all the elders of the village; the

sheep was sacrificed to the River ; and the fowls to the Rocks

and the Forest. As for the goat, it was sacrificed by the

chief of the village to his private fetish. If these expiatory

sacrifices were not offered, it was believed that the gods in

their wrath would slay the culprit and all his family. The

Chief of the Earth received as his due the intestines, hide,

head, horns, and one shoulder of the sacrificial ox; the rest

of the ox and the remaining victims were divided between

the chief of the village, the headmen of the various wards,

and the elders. Every one carried off his portion of flesh to

his own house and ate it there. In some places the assailant

had also to pay a fine in cowries proportioned to the serious-

ness of the wound which he had inflicted.1

The foregoing facts suggest that a mark put on a

homicide might be intended primarily, not for his protec-

tion, but for the protection of the persons who met him,

lest by contact with his pollution they should defile them-

selves and incur the wrath of the god-whom he had offended,

or of the ghost by whom he was haunted; in short, the

mark might be a danger-signal to warn people off, like the

special garb prescribed in Israel for lepers?

However, there are other facts which tend to show that the

1 L. Tauxier, Le Noir du Soudan, id., pp. IOO s9., 227, 228, 239 s9.,

pp. 176-178. For more evidence of 263, 264, 290, 313-315, 352.

expiatory sacrifices offered to appease

the anger of Earth at bloodshed, see 2 Leviticus xiii. 45.
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murderer’s mark was designed, as the story of Cain implies,

for the benefit of the murderer alone, and further that the

real danger against which it protected him was not the

anger of his victim’s kinsfolk, but the wrath of his victim’s

ghost. Here again, as in the Athenian customs already men-

tioned, we seem to touch the bed-rock of superstition in

Attica. Plato tells us that according to a very ancient

Greek belief the ghost of a man who had just been killed

was angry with his slayer and troubled him, being enraged

at the sight of the homicide stalking freely about in his, the

ghost’s, old familiar haunts; hence it was needful for the

homicide to depart from his country for a year until the

wrath of the ghost had cooled down, nor might he return

before sacrifices had been offered and ceremonies of purifica-

tion performed. If the victim chanced to be a foreigner,

the slayer had to shun the native land of the dead man as

well as his own, and in going into banishment he had to

follow a prescribed road ;1 for clearly it would never do to let

him rove about the country with the angry ghost at his heels.

Again, we have seen that among the Akikuyu a murderer

is believed to be tainted by a dangerous pollution (thahu)

which he can communicate to other people by contact.

That this pollution is connected with his victim’s ghost

appears from one of the ceremonies which are performed to

expiate the deed. The elders of the village sacrifice a pig

beside one of those sacred fig-trees which play a great part

in the religious rites of the tribe. There they feast on the

more succulent parts of the animal, but leave the fat,

intestines, and some of the bones for the ghost, who is

supposed to come that very night and devour them in the

likeness of a wild eat; his hunger being thus stayed, he

considerately refrains from returning to the village to trouble

the inhabitants. It deserves to be noticed that a Kikuyu

homicide incurs ceremonial pollution (thahu) only through

the slaughter of a man of his own clan; there is no

ceremonial pollution incurred by the slaughter of a man of

another clan or of another tribe?

1 Plato, Laws, ix. 8, pp. 865 D- 2 C. W. Hobley, “Kikuyu Customs

866A; Demosthenes, Orat. xxiii. pp. and Beliefs,” journal of the Royal

643 s9. ; Hesychius, s.v. dwemavrwnbs. Anthropological Institute, XI. (1910)
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Among the Bagesu of Mount Elgon,in British East Africa,

when a man has been guilty of manslaughter and his victim

was a member of the same clan and village, he must leave

the village and find a new home elsewhere, even though he

may settle the matter amicably with the relations of the

deceased. Further, he must kill a goat, smear the contents

of its stomach on his chest, and throw the remainder upon

the roof of the house of the murdered man “to appease

the ghost.” 1 In this tribe very similar ceremonies of expia-

tion are performed by a warrior who has slain a man in

battle; and we may safely assume that the intention of

the ceremonies is to appease the ghost of his victim. The

warrior returns to his village, but he may not spend the

first night in his own house, he must lodge in the house of

a friend. In the evening he kills a goat or sheep, deposits

the contents of the stomach in a pot, and smears them on

his head, chest, and arms. If he has any children, they

must be smeared in like manner. Having thus fortified

himself and his progeny, the warrior proceeds boldly to his

own house, daubs each door—post with the stuff, and throws

the rest on the roof, probably for the benefit of the ghost

who may be supposed to perch, if not to roost, there. For

a whole day the slayer may not touch food with the hands

which shed blood; he conveys the morsels to his mouth

with two sticks cut for the purpose. On the second day he

is free to return home and resume his ordinary life. These

restrictions are not binding on his wife; she may even go

and mourn over the slain man and take part in his obsequies?

Such a pretence of sorrow may well mollify the feelings of

the ghost and induce him to spare her husband.

Again, among the Nilotic Kavirondo, another tribe of

British East Africa, a murderer is separated from the members

of his village and lives in a hut with an old woman, who

attends to his wants, cooks for him, and also feeds him,

because he may not touch his food with his hands. This

separation lasts for three days, and on the fourth day a man,

 

pp. 438 sq. As to the sanctity of the 1 J. Roscoe, The Northern Bantu

fig-tree (mugumu) among the Akikuyu, (Cambridge, 1915), p. 171 .

see M. W. H. Beech, “The sacred

fig-tree of the A-kikuyu of East Africa,” 2 J. Roscoe, The Northern Bantu,

Man, xiii. (1913) pp. 4-6. p. 190.
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who is himself a murderer, or who has at some time killed a

man in battle, takes the murderer to a stream, where he

washes him all over. He then kills a goat, cooks the meat,

and puts a piece of it on each of four sticks; after which he

gives the four pieces to the murderer to eat in turn. Next

he puts four balls of porridge on the sticks, and these also

the murderer must swallow. Finally, the goat-skin is cut into

strips, and one strip is put on the neck, and one strip round

each of the wrists of the homicide. This ceremony is per-

formed by the two men alone at the river. After the per-

formance the murderer is free to return home. It is said

that, until this ceremony is performed, the ghost cannot take

its departure for the place of the dead, but hovers about the

murderer?

Among the Boloki of the Upper Congo a homicide is

not afraid of the ghost of the man whom he has killed, when

his victim belongs to any of the neighbouring towns, because

the area within which Boloki ghosts can travel is extremely

limited; but murder, which in that case he might commit

with an easy mind, assumes a much more serious complexion

when it is perpetrated on a man of the same town, for then

he knows himself to be within striking distance of the ghost.

The fear of ghostly vengeance now sits heavy on him. There

are unfortunately no rites by the observance of which he

could allay these terrors, but in default of them he mourns

for his victim as though he were a brother, neglecting his

toilet, shaving his head, fasting, and lamenting with torrents

of crocodile tears? Thus the symptoms of sorrow, which

the ingenuous European might take for signs of genuine

repentance and remorse of conscience, are nothing but

shams intended to deceive the ghost.

Once more among the Omaha Indians of North America

a murderer, whose life was spared by the kinsmen of his

victim, had to observe certain stringent regulations for a

period which varied from two to four years. He must walk

barefoot, and he might eat no warm food, nor raise his voice,

nor look around. He had to pull his robe about him and

to keep it tied at the neck, even in warm weather; he might

1 J. Roscoe, The Northern Bantu. 2 John H. Weeks, Among Congo

pp. 279 59. Cannibals (London, 1913), p. 268.
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not let it hang loose or fly open. He might not move his

hands about, but had to keep them close to his body. He

might not comb his hair, nor allow it to be blown about by

the wind. No one would eat with him, and only one of his

kindred was allowed to remain with him in his tent. When

the tribe went hunting, he was obliged to pitch his tent about

a quarter of a mile from the rest of the people, “lest the

ghost of his victim should raise a high wind which might

cause damage.” 1 The reason here alleged for banishing the

murderer from the camp probably gives the key to all the

similar restrictions laid on murderers and manslayers among

primitive peoples ; the seclusion of such persons from society

is dictatedby no moral aversion to their crime: it springs

purely from prudential motives, which resolve themselves

into a simple dread of the dangerous ghost by which the

homicide is supposed to be pursued and haunted.

This fear of the wrathful ghost of the slain is probably

at the root of many ancient customs observed in connexion

with homicide ; it may well have been one of the principal

motives for inflicting capital punishment on murderers. For

if such persons are dogged by a powerful and angry spirit,

which makes them a danger to their fellows, society can

obviously protect itself very simply by sacrificing the mur-

derer to the ghost; in other words, by putting him to death.

But then it becomes necessary to guard the executioners in

their turn against the ghosts of their victims, and various

precautions are adopted for this purpose. For example,

among the Bakongo, of the Lower Congo, when a man has

been executed for murder, his body is burnt to ashes. “By

reducing the body to ashes they believe that they thereby

destroy his spirit, and thus prevent the spirit from seeking

revenge by bewitching his executioners.” 2 At Porto Novo,

on the coast of Guinea, the public executioner used to decor-

ate the walls of his house with the jawbones of his victims

in order to prevent their ghosts from troubling him at night.3

At Issini, on the Gold Coast, executioners used to remain

1 Rev. Owen Dorsey, “ Omaha tive Bahongo (London, 1914), pp. 62 :9.

Sociology,” Third Annual Report of 3 Father Baudin, “ Féticheurs ou

the Bureau ofEthnology (Washington, ministres religieux des Negres (ie la

1884), p. 369. Guinée,” Les Missions Catholz'gues, xvi.

2 John H. Weeks, Amongthe Primi- I (1884) p. 332.
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in seclusion for three days after doing their office; during

that time they lived in a hut built for the purpose at a dis-

tance from the village. \Nhen the three days were up, they

proceeded to the place of execution, and there called thrice

by name on the criminal whom they had put to death.1 The

invocation was probably supposed to protect the executioners

against the ghost of their victim. Another mode of effecting

the same purpose is to taste of his blood; this has been

customary with executioners on the Lower Niger in West

Africa, and among the Shans of Burma. The alleged inten-

tion of the custom is to prevent the executioner from being

affected by a kind of homicidal madness or otherwise con-

tracting a fatal illness;2 but these effects are in all prob-

ability believed to be wrought by the ghost of the slain man,

who has entered into and taken possession of the body of

his slayer, and the motive for tasting of his blood is to bring

about a reconcilement between the slayer and the slain by

establishing a blood covenant between them? Among the

Tupi Indians of Brazil a man who had publicly executed a

prisoner had to fast and lie in his hammock for three days,

without setting foot on the ground ; further, he had to make

incisions in his breast, arms, and other parts of his body,

and a black powder was rubbed into the wounds, which left

indelible scars so artistically arranged that they presented

the appearance of a tight-fitting garment. It was believed

that he would die if he did not observe these rules and draw

blood from his own body after slaughtering the captive.4

1 G. Loyer, “Voyage to Issini on

the Gold Coast,” in T. Astley’s New

General Collection of Voyages and

Travels, ii. (London, 1745) p. 444.

2 Major A. G. Leonard, The Lower

IViger and its Tribes (London, 1906),

pp. 180, 181 s9.; Mrs. Leslie Milne,

Shans at Home (London, 1910), p.

192.

3 See further Psyche’s Tash, Second

Edition (London, 1913), pp. 117 s99.

4 F. A. Thevet, Les Singularitez de

la France Antarcti9ue, autrement

nomme’e Ameri9ue (Antwerp, '15 58),

pp. 74-76; id., Cosmographie Uni-

vmezze (Paris. 1575). pp. 944 [978]
s9. ; Pero de Magalhanes de Gandavo,

Histoire de la province de Sancta- Cruz

(Paris, 1837), pp. 134-141 (HrTernaux-

Compans, Voyages, relations, et mt-

moires originaux pour servir h l’his-

toire de la de‘couverte de l’A/ne'ri9ue ,-

the original of Gandavo’s work was

published in Portuguese at Lisbon in

I 576) ; Lery, Historia navigationis

in Brasiliam, 9uae et America dicitur

(1586), pp. 183-194; The Captz'vz'tyof

Hans Stade 9f Hesse, in A.D. 1547—

1555, amongthe Wild Tribes ofEastern

Brazil, translated byA.Tootal (London,

1874), pp. 155-159; J. F. Lafitau,

Maztrs des/ Sauvages A meri9uains

(Paris, 1724), ii. 292 s99.; R. Southey,

History of Brazil, i.2 (London, 1822)

p. 232. Compare G. Friederici,

“Uber eine als Couvade gedeutete
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The fear of his victim’s ghost is not indeed mentioned by

our authorities as the motive for practising these customs;

but that it was the real motive is not only suggested by the

analogy of the West African customs, but is practically

proved by a custom which these same Brazilian Indians

observed before the execution. They formally invited the

doomed man to avenge his death, and for this purpose they

supplied him with stones or potsherds, which he hurled at

his guards, while they protected themselves against the

missiles with shields made of hide.1 The form of the invi-

tation, which ran thus, “Avenge your death before your

decease,” clearly implies a hope that if a man had thus satis-

fied his thirst for vengeance in his lifetime, his ghost would

not trouble them after death. But to make assurance doubly

sure the executioner secluded himself, and observed the

curious precautions which I have described. The drawing

of blood from his own body, which was regarded as essential

to the preservation of his life,2 may have been intended to

satisfy the ghost’s demand of blood for blood, or possibly to

form a blood covenant with him, while the permanent marks

left on the slayer’s body would be a standing evidence that

he had given satisfaction to his victim and made his peace

with him. Could any reasonable ghost ask for more?

This interpretation of the marks on the executioner’s

body is confirmed by the following custom. Among the

Yabim, on the north—eastern coast of New Guinea, when the

kinsmen of a murdered man have accepted a blood-wit

instead of avenging his death, they take care to be marked

with chalk on the forehead by the relatives of the murderer,

“lest the ghost should trouble them for failing to avenge his

death, and should carryoff their pigs or loosen their teeth.”3

 

Kaiser Wilhelms-Land und den Bis-

march-Arcthel (Berlin, 1897), p. 99;

Widergeburtszeremonie bei den Tupi,”

Globus, lxxxix. (1906) pp. 59 - 63,

who interprets the incised marks on

the executioner’s body as intended

to disguise him from his victim’s ghost.

As to marks made with this intention

see below, pp. 92 s99.

1 Lery, op. cit. p. 185.

2 P. de Magalhanes de Gandavo,

op. cit. p. 139.

3 K. Vetter, in Nachrichten itber

B. Hagen, Unter den Papuas (\Vies-

baden, 1899), p. 254. In the same

tribe, at the conclusion of hostilities,

the bravest of the victors puts a chalk

mark on the brows of the vanquished

“ in order that they may not be exposed

to the capriee of the ghosts.” See H.

Zahn, “ Die Jabim,” in R. Neuhauss’s

Deutsch Neu-Guinea (Berlin, 19 1 1), iii.

318.
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In this custom it is not the murderer but the kinsmen of his

victim who are marked, but the principle is the same. The

ghost of the murdered man naturally turns in fury on his

heartless relatives who have not exacted blood for his blood.

But just as he is about to swoop down on them to loosen

their teeth, or steal their pigs, or make himself unpleasant

in other ways, he is brought up short by the sight of the

white mark on their black or coffee-coloured brows. It is

the receipt for the payment in full of the blood—wit; it is the

proof that his kinsfolk have exacted a pecuniary, though not

a sanguinary, compensation for his murder; with this crumb

of consolation he is bound to be satisfied, and to spare his

family any molestation in future. The same mark might

obviously be put for the same purpose on the murderer’s

brows to prove that he had paid in cash, or whatever may be

the local equivalent for cash, for the deed he had done, and

that the ghost therefore had no further claim upon him. Was

the mark of Cain a mark of this sort? Was it a proof that he

had paid the blood-wit? Was it a receipt for cash down?

It may have been so, but there is still another possibility

to be considered. On the theory which I have just indic—

ated it is obvious that the mark of Cain could only be put

on a homicide when his victim was a man of the same tribe

or community as himself, since it is only to men of the same

tribe or community that compensation for homicide is paid.

But the ghosts of slain enemies are certainly not less dreaded

than the ghosts of slain friends; and if you cannot pacify

them with a sum of money paid to their kinsfolk, what are

you to do with them? Many plans have been adopted for

the protection of warriors against the spirits of the men

whom they have sent out of the world before their due time.

Apparently one of these precautions is to disguise the slayer

so that the ghost may not recognize him; another is to

render his person in some way so formidable or so offensive

that the spirit will not meddle with him. One or other of

these motives may explain the following' customs, which I

select from a large number of similar cases.1

Among the Ba-Yaka, a Bantu people of the Congo Free

1 For more examples see Taboo and Psyche’s Tash, Second Edition (London,

the Perils of the Soul, pp. 157 s99.; 1913), pp. 120 s99.
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State, “ a man who has been killed in battle is supposed to

send his soul to avenge his death on the person of the man

who killed him; the latter, however, can escape the venge-

ance of the dead by wearing the red tail-feathers of the

parrot in his hair, and painting his forehead red.”1 The

Thonga of south-eastern Africa believe that a man who has

killed an enemy in battle is exposed to great danger from

his victim’s ghost, who haunts him and may drive him mad.

To protect himself from the wrath of the ghost, the slayer

must remain in a state of taboo at the capital for several

days, during which he may not go home to his wife, and

must wear old clothes and eat with special spoons off special

plates. In former times it was customary to tattoo such a

man between the eyebrows, and to rub in medicines into the

incisions, so as to raise pimples and to give him the appear-

ance of a buffalo when it frowns? Among the Basutos

“warriors who have killed an enemy are purified. The

chief has to wash them, sacrificing an ox in the presence of

the whole army. They are also anointed with the gall of

the animal, which prevents the ghost of the enemy from

pursuing them any farther.” 2

Among the Wawanga, of the Elgon district in British

East Africa, a man on'returning from a raid, on which he

has killed one of the enemy, may not enter his hut until he

has taken cow’s. dung and rubbed it on the checks of the

women and children of the village, and has purified himself

by the sacrifice of a goat, from whose forehead he cuts a strip

of skin and wears it round his right wrist for the next four

days.4 Among the Bantu tribes of Kavirondo, in British

East Africa, when a man has killed a foe in battle he

shaves his head on his return home, and his friends rub a

medicine, which generally consists of cow’s dung, over his

body to prevent the spirit of the slain man from troubling

1 E. Torday and T. A. Joyce,

“Notes on the Ethnography of the

Ba-Yaka,” journal of the Anthropo-

logical Institute, xxxvi. (1906) pp.

50 s9.

2 Henri A. Junod, The Lifi: ofa

South African Tribe (Neuchétel, I 9 I 2—

1913l11- 453 59- -

3 Father Porte, “Les reminiscences

d’un missionnaire du Basutoland,” Les

IlIissions Catholi9ues, xxviii. (1896) p.

371- i

4 Hon. Kenneth R. Dundas, “The

Wawanga and other tribes of the Elgon

District, British East Africa,” journal

of the Royal Anthropological Institute,

x1iii.(1913) p. 47.
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him.1 In these cases the cow’s dung may serve either to

wipe off the ghost or to disgust and repel him. Among the

Ja-Luo, a Nilotic tribe of Kavirondo, the warrior who has

slain a foe in battle shaves his head three days after his

return from the fight; and before he enters his village he

must hang a live fowl, head uppermost, round his neck;

then the bird is decapitated and its head left hanging round

his neck. Soon after his return a feast is made for the slain

man, in order that his ghost may not haunt his slayer?

According to another account the ceremonies observed on

such occasions by the Nilotic tribes of Kavirondo are as

follows. “When a warrior kills another in battle, he is

isolated from his village, lives in a separate hut some four

days, and an old woman cooks his food and feeds him like a

child because he is forbidden to touch any food. On the

fifth day he is escorted to the river by another man, who

washes him ; a white goat is killed and cooked by the

attendant, who feeds the man with the meat; the goat-skin

is cut into strips and put upon the man’s wrists and round

his head, and he returns to his temporary home for the night.

The next day he is again taken to the river and washed,

and a white fowl is presented to him. He kills it and it is

cooked for him, and he is again fed with the meat. He is

then pronounced to be clean and may return to his home.

It sometimes happens that a warrior spears another man in

battle, and the latter dies from the wound some time after.

When death takes place, the relatives go to the warrior and

tell him ofthe death, and he is separated at once from the com-

munity until the ceremonies above described have been per-

formed. The people say that the ceremonies are necessary in

order to release the ghost of the dead man, which is bound to

the warrior who slew him, and is only released on the fulfil-

ment of the ceremonies. Should a warrior refuse to fulfil the

ceremonies, the ghost will ask, ‘ Why don’t you fulfil the cere-

monies and let me go?’ Should a man still refuse to comply,

the ghost will take him by the throat and strangle him.” 2‘

1 Sir H. Johnston, The Uganda Protectorate, ii. 794; C. W. Hobley,

Protectorate (Lo'don, 1902), ii. 743 Eastern Uganda, p. 20.

s9.; C. W. Hobley, Eastern Uganda

(London, 1902), p. 20. 3 J. Roscoe, The Northern Bantu

2 Sir H. Johnston, The Uganda (Cambridge, 1915), p. 289.
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We have seen that among the Nilotic tribes of Kavirondo

a very similar ceremony is observed by a murderer for the

avowed purpose of freeing himself from the ghost of his

victim, which otherwise haunts him.1 The close resemblance

of the ritual in both cases, together with the motives expressly

assigned for it, set in the clearest light the essential purpose

of the purificatory ceremonies observed by a homicide, whether

he is a warrior or a murderer: that purpose is simply to

rid the man of his victim’s ghost, which will otherwise be his

undoing. The intention of putting strips of goat-skin round

his head and wrists may be to disguise him from the ghost.

A similar custom is observed by other tribes of East Africa

on a variety of occasions, which will be noticed later on.2

Even when no mention is made of the ghosts of the slain

by our authorities, we may still safely assume that the purifi-

catory rites performed by or for warriors after bloodshed are

intended to appease or repel or deceive these angry spirits.

Thus among the Ngoni of British Central Africa, when a

victorious army approaches the royal village, it halts by the

bank of a stream, and all the warriors who have killed

enemies smear their bodies and arms with white clay, but

those who were not the first to dip their spears in the blood

of the victims, but merely helped to despatch them, whiten

their right arms only. That night the manslayers sleep in

the open pen with the cattle, and do not venture near their

own homes. In the early morning they wash off the white

clay from their bodies in the river. The witch-doctor attends

to give them a magic potion, and to smear their persons with

a fresh coating of clay. This process is repeated on six

successive days, till their purification is complete. Their

heads are then shaved, and being pronounced clean they are

free to return to their own homes.3 Among the Borana

Gallas, when a war-party has returned to the village, the

victors who have slain a foe are washed by the women

with a mixture of fat and butter, and their faces are painted

red and white.4 Masai warriors, who have killed bar-

barians in a fight, paint the right half of their bodies red and

1 See above, pp. 87 s9. 4 Ph. Paulitsehke, Ethnograpth

2 See below, vol. ii. pp. 7 s99. Nord—dst—Afrihas: die materielle Cul-

3 Donald Fraser, IVinning a Primi- tur der Dandhil, Gal/a und Somdl

tive People (London, 1914), pp. 39 s9. (Berlin, 1893), p. 258.
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the left half white?

PART I

Similarly a Nandi, who has slain a

man of another tribe, paints one side of his body red, and

the other side white; for four days after the slaughter

he is deemed unclean and may not go home. He must

build a small shelter by the river and live there; he may not

associate with his wife or sweetheart, and he may only eat

porridge, beef, and goat’s flesh. At the end of the fourth

day he must purify himself by drinking a strong purge made

from the segetet tree, and by drinking goat’s milk mixed

with bullock’s blood? Among the Wagogo, of German East

Africa, a man who has killed an enemy in battle paints a

red circle round his right eye and a black circle round his

left eye.3

Among the Thompson Indians of British Columbia it

used to be customary for men who had slain enemies to

blacken their faces. If this precaution were neglected, it

was believed that the spirits of their victims would blind

them.4 A Pima Indian who slew one of his hereditary foes,

the Apaches, had regularly to undergo a rigid seclusion and

purification, which lasted sixteen days. During the whole

of that time he might not touch meat or salt, nor look at a

blazing fire, nor Speak to a human being. He lived alone

in the woods attended by an old woman, who brought him

his scanty dole of food. He kept his head covered almost

the whole time with a plaster of mud, and he might not

touch it with his fingers.5 A band of Tinneh Indians, who

had massacred a helpless party of Eskimo at the Copper

River, considered themselves to be thereby rendered unclean,

and they observed accordingly a number of curious restrictions

for a considerable time afterwards. Those who had actually

shed blood were strictly prohibited from cooking either for

themselves or for others; they might not drink out of any

1 A. C. Hollis, The zllasai (Oxford,

1905), P- 353-

2 A. C. Hollis, The Nandi (Oxford,

I909). p- 74-

3 Rev. H. Cole, “Notes on the

Wagogo‘ of German East Africa,”

journal of the Anthropological Insti-

tute, xxxii. (1902) p. 314.

4 J. Teit, “The Thompson Indians

of British Columbia,” [Memoirs of the

American llIztseum ofNatural History,

vol. ii., Anthropology, i. [Part] iv.

([New York], April 1900) p. 357.

5 H. H. Bancroft, Native Races of

the PacificStates-(London, I 875—1876),

i. 55 3 ; Capt. Grossman, cited in Ninth

Annual Report ofthe Bureizu ofEthno-

logy (Washington, 1892), pp. 475 s9.;

F. Russell, “ The Pima Indians,”

Twenty-Sixth Annual Report of the

Bureau ofA merican Ethnology (VVash-

ington, 1908), pp. 204 s9.
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dish nor smoke out of any pipe but their own ; they might

eat no boiled flesh, but only flesh that was raw or had been

broiled at a fire or dried in the sun; and at every meal,

before they would taste a morsel, they had to paint their

faces with red ochre from the nose to the chin and across

the cheeks almost to the ears.1

Among the Chinook Indians of Oregon and Washington

a man who had killed another had his face painted black

with grease and charcoal, and wore rings of cedar bark

round his head, his ankles, knees, and wrists. After five

days the black paint was washed off his face and replaced

by red. During these five days he might not Sleep nor even

lie down ; he might not look at a child nor see people eating.

At the end of his purification he hung his head-ring of cedar

bark on a tree, and the tree was then supposed to dry up?

Among the Eskimo of Langton Bay the killing of an

Indian and the killing of a whale were considered to be

equally glorious achievements. The man who had killed an

Indian was tattooed from the nose to the ears ; the man who

had killed a whale was tattooed from the mouth to the ears.

Both heroes had to refrain from all work for five days, and

from certain foods for a whole year; in particular, they

might not eat the heads nor the intestines of animals?

Among the Southern Massim of British New Guinea a

warrior who has slain a man remains secluded in his house

for six days. During the first three days he may eat only

roasted food and must cook it for himself. Then he bathes

and blackens his face for the remaining three days? When

a party of Arunta, in Central Australia, are returning from a

mission of vengeance, on which they have taken the life of

an enemy, they stand in fear of the ghost of their victim,

who is believed to pursue them in the likeness of a small

bird, uttering a plaintive cry. For some days after their

return they will not speak of their deed, and continue to

paint themselves all over with powdered charcoal, and to

1 S. Hearne, journey from Prince 3 V. Stefansson, [My Life with the

of Wales’s Fort in Hudson’s Bay to the Eshimo (London, 1913), p. 367.

Northern Ocean (London, 1795), pp.

204-206. . 4 C. G. Seligmann, The Melanesians

2 Franz Boas, Chinooh Texts (Wash- qf British New Guinea (Cambridge,

ington, 1894), p. 258. 1910), pp. 563 s9.

VOL. I H
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decorate their foreheads and noses with green twigs. Finally,

they paint their bodies and faces with bright colours, and

become free to talk of the affair; but still of nights

they must lie awake listening for the plaintive cry‘ of

the bird in which they fancy they hear the voice of their

victim?

In Fiji any one who had clubbed a human being to

death in war was consecrated or tabooed. He was smeared

red by the king with turmeric from the roots of his hair to

his heels. A hut was built, and in it he had to pass the

next three nights, during which he might not lie down, but

must sleep as he sat. Till the three nights had elapsed he

might not change his garment, nor remove the turmeric, nor

enter a house in which there was a woman? That these

rules were intended to protect the Fijian warrior from his

victim’s ghost is strongly suggested, if not proved, by another

Fijian custom. When these savages had buried a man alive,

as they often did, they used at nightfall to make a great

uproar by means of bamboos, trumpet-shells, and so forth,

for the purpose of frightening away his ghost, lest he should

attempt to return to his old home. And to render his house

unattractive to him they dismantled it and clothed it with

everything that to their thinking seemed most repulsive?

So the North American Indians used to run through the

village with hideous yells, beating on the furniture, walls,

and roofs of the huts to drive away the angry ghost of an

enemy whom they had just tortured to death.4 A similar

custom is still observed in various parts of New Guinea and

the Bismarck Archipelago?

Thus the mark of Cain may have been a mode of dis-

1 (Sir) Baldwin Spencer and Gil- 4 Charlevoix, Histoire de la Nouvelle

len, Native Tribes of Central Australia

(London. 1899). pp- 493-495; z'z'a’..

Northern Tribes of Central Australia

(London, 1904), pp. 563-568. The

writers suggest that the practice of

painting the Slayers black is meant to

render them invisible to the ghost.

2 T. Williams, Fiji and the Fijians,

Second Edition(London, 1860), i. 55 s9.

3 John Jackson, quoted by Captain

J. E. Erskine, journal of a Cruise

among the Islands (3)" the Western

Pacific (London, 1853), p. 477.

France (Paris, 1744), vi. 77, 122 s9.;

J. F. Lafitau, IlIaurs des Sauvages

Ameri9uains (Paris, 1724), ii. 279.

Compare W. H. Keating, Narrative

of an Expedition to the Source of St.

Peter’s River (London, 1825), i. 109.

5 R. E. Guise, “On the tribes

inhabiting the mouth of the \Vanigela

River, New Guinea,” journal (9‘ the

Anthropological Institute, xxviii. (1899)

pp. 213 s9.; J. L.. D. van der Roest,

“Uit het leven der bevolking van

VVindessi,” Thydschrifl voor Indische
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guising a homicide, or of rendering him so repulsive or

formidable in appearance that his victim’s ghost would

either not know him or at least give him a wide berth.

Elsewhere I have conjectured that mourning costume in

general was originally a disguise adopted to protect the

surviving relatives from the dreaded ghost of the recently

departed.1 Whether that be so or not, it is certain that the

living do sometimes disguise themselves to escape the notice

of the dead. Thus in the western districts of Timor, a large

island of the Indian Archipelago, before the body of a man

is coffined, his wives stand weeping over him, and their

village gossips must also be present, “all with loosened hair

in order to make themselves unrecognizable by the nz'z‘a

(spirit) of the dead.” 2 Again, among the Herero of South-

West Africa, when a man is dying he will sometimes say to

a person whom he does not like, “VVhence do you come?

I do not wish to see you here,” and so saying he presses the

fingers of his left hand together in such a way that the tip

of the thumb protrudes between the fingers. “The person

spoken to, now knows that the other has decided upon

taking him away (olezn‘zmerera) after his death, which means

that he must die. In many cases, however, he can avoid

this threatening danger of death. For this purpose he

hastily leaves the place of the dying man, and looks for an

onganga (z'.e. ‘doctor,’ ‘magician ’), in order to have himself

undressed, washed, and greased again, and dressed with other

clothes. He is now quite at ease about the threatening of

death caused by the deceased ; for, says he, ‘ Now, our father

does not know me’ (Namoono tale lee na’yz' 2). He has no

longer any reason to fear the dead.” 3

 

Taal— Lana’- en Vol/cen/mnde, XI. (1898)

pp. 157 59.; H. von Rosenberg, Der

Illalayz're/ze Are/zzlpel (Leipsic, 1878), p.

461; K. Vetter, “ Uber papuanische

Rechtsverhaltnisse,” in Naelzrz'cfilen

z'iber Kaiser Wz‘llzelms-Lana’ una’ a’en

Bz'smare/e-Arrnz'pel (Berlin, 1897), p.

94; B. Hagen, Unler a’en Papzlas

(Wiesbaden, 1899), p. 266 ; Stefan

Lehner, “Bukaua,” in R. Neuhauss’s

Deutsch NewGuinea (Berlin, 191 I ), iii.

44; George Brown, D.D., [Melanesians

and Polynesians (London, I 910), pp.

I42, I45.

1 J. G. Frazer, “ On certain Burial

Customs as illustrative of the Primitive

Theory of the Soul,” journal of Me

Anthropological fnslz'tule, xv. (1886)

P- 73-

2 G. F. Riedel, “ Die Landschaft

Dawan oder West-Timor,” Denise/1e

Geographise/ze Bla‘tler, x. 286.

3 Rev. G. Viehe, “Some Customs

of the Ovaherero,” (Soul/z African)

Folk-lore journal, i. (Capetown, 1879)

PP. SI 59‘
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In like manner we may suppose that, when Cain had

been marked by God, he was quite easy in his mind, believ—

ing that the ghost of his murdered brother would no longer

recognize and trouble him. What the mark exactly was

which the divinity affixed to the first murderer for his

protection, we have no means of knowing; at most we can

hazard a conjecture on the subject. If it is allowable to

judge from the similar practices of savages at the present

day, the deity may have decorated Cain with red, black, or

white paint, or perhaps with a tasteful combination of these

colours. For example, he may have painted him red all

over, like a Fijian; or white all over, like a Ngoni;

or black all over, like an Arunta; or one half of his

body red and the other half white, like the Masai and

the Nandi. Or if he confined his artistic efforts to

Cain’s countenance, he may have painted a red circle round

his right eye and a black circle round his left eye, in the

VVagogo style; or he may have embellished his face from

the nose to the chin, and from the mouth to the ears, with

a delicate shade of vermilion, after the manner of the Tinneh

Indians. Or he may have plastered his head with mud, like

the Pimas, or his whole body with cow’s dung, like the

Kavirondo. Or again, he may have tattooed him from

the nose to the ears, like the Eskimo, or between the eye-

brows, like the Thonga, so as to raise pimples and

give him the appearance of a frowning buffalo. Thus

adorned the first Mr. Smith—for Cain means Smith 1——may

have paraded the waste places of the earth without the

least fear of being recognized and molested by his victim’s

ghost. ,

This explanation of the mark of Cain has the advantage

of relieving the Biblical narrative from a manifest absurdity.

For on the usual interpretation God affixed the mark to Cain

in order to save him from human assailants, apparently

forgetting that there was nobody to assail him, since the

earth was as yet inhabited only by the murderer himself and

his parents. Hence by assuming that the foe of whom the

1 T. K. Cheyne, in Encyclopaedia S. R. Driver, and Ch. A. Briggs,

Bioliea (Edinburgh, 1899—1903), i. lye/new and English Lexicon (Oxford,

col. 620, 3.71. “Cain”; F. Brown, 1906), p. 883, s.v. pp.
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first murderer went in fear was a ghost instead of a living

man, we avoid the irreverence of imputing to the deity a

grave lapse of memory little in keeping with the divine

omniscience. Here again, therefore, the comparative method

approves itself a powerful advocatas Dez'.

To this explanation of the mark of Cain it may be

objected, with some show of reason, that the ghost of the

murdered Abel is nowhere alluded to in the Biblical

narrative, according to which it was not the ghost, but the

blood, of his victim which endangered the murderer by calling

aloud from the ground for vengeance. It is true that the

conception of blood thus endowed with a voice” and with a

thirst for vengeance differs from the conception of a ghost,

being a simpler and possibly a more primitive idea; yet in

practice it perhaps made little material difference to the

manslayer whether he believed himself to be pursued by

the bloody phantom or only by the dolorous voice of his

victim’s blood shrieking after him. Still it cannot be denied

that in the Old Testament it is the actual blood, and not the

ghost, of the murdered person which figures prominently in

the references to manslaughter and to the retribution which

should overtake the slayer. Thus in the Priestly Document

we read, with regard to homicide, that “ blood, it polluteth the

land: and no expiation can be made for the land for the

blood that is shed therein, but by the blood of him that

shed it.” 1 The notion seems to have been, that so long as

the blood lay exposed to the air and had not run away or

soaked into the ground, it continued to call aloud for

vengeance on the murderer, but that its mouth could be

stopped and its voice stifled by a handful of earth. Hence

Job, looking for death and passionately appealing against

the injustice of his fate, cries out in his agony, “O earth,

cover not my blood, and let my cry have no resting place.” 2

And in denouncing the wrath of God on Jerusalem for all

the innocent blood shed in the city, the prophet Ezekiel ex-

claims, “ Woe to the bloody city, to the caldron whose rust is

therein, and whose rust is not gone out of it! bring it out

piece by piece ; no lot is fallen upon it. For her blood is in

1 Numbers xxxv. 3 3. 2 Job xvi. I8.
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the midst of her; she set it upon the bare rock ; she poured

it not on the ground to cover it with dust; that it might

cause fury to come up to take vengeance, I have set her

blood upon the bare rock, that it should not be covered.” 1

Here it is mentioned as a great aggravation alike of the

guilt and of the danger of jerusalem, that the blood shed in

her midst still weltered in clotted pools, like rust, on her

rocky surface instead of being mercifully covered with dust

or allowed to soak into the ground; for so long as it lay

there festering in the sun, the multitudinous voices of the

slain would ascend up to heaven, clamouring in a doleful

chorus for vengeance on their Slayers.2 The belief that

unavenged human blood cries aloud from the ground is still

held by the Arabs of Moab. A Bedouin of that country told

a preaching friar that “the blood cries from the earth, and it

continues to cry until the blood of an enemy has been shed.” 3

So scrupulous indeed were the ancient Hebrews about

leaving blood of any sort exposed to the air, that the

Levitical law commands the hunter or fowler to cover

up with dust the blood of the beast or fowl which he

has poured out on the ground.4 The precept may well

embody a traditional usage based on an ancient belief that

animals, like men, acknowledged the obligation of avenging

the death of their kind on their murderer or his kinsfolk,

and that consequently if their blood was left uncovered, it

would cry aloud to all beasts or birds of the same sort to

exact retribution from the guilty hunter or fowler who had

spilt it on the ground. At all events similar notions as to

the practice of blood revenge by animals and birds are

common among savages in modern times,5 and they may

well have prevailed among the Semites in antiquity, though

we need not suppose that they were consciously present to

the mind of the author or editor of Leviticus. It would

appear that in the opinion of some savages not only may

1 Ezekiel xxiv. 6-8.

2 So Aeschylus tells us that “ venge-

ful gore sets hard and will not run

away.” See C/zoeplzor. 65 (59), rims

qbc’wos 7ré7r17'yev oz? 5Lapp156av, with the

commentaries of Paley and Verrall in

their editions. The words oz? 5mppz§6au

imply that the blood will not disappear

by running throng/z the soil.

3 A. Jaussen, Coutumes (les Araoes

an pays de Il/oao (Paris, 1908), p. 227.

4 Leviticus xvii. I3.

5 For examples I may refer the

reader to Spirit: of tlze Corn ana’of l/ze

Wild, ii. 204 599. (T/ze Golden Bong/i,

Third Edition, Part v.).
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the blood of animals cry to heaven for vengeance, but

if its cry is not answered, the slayer of the beast may be

compelled, like Cain, to roam an outlaw from land to land

for the rest of his life. Thus in a legend of the Waboungou,

a tribe of German East Africa, we hear of a skilful hunter

who one day killed an elephant with his arrows. Thereupon a

mysterious personage called the Great Sultan appeared to him

and said, “ The smell of spilt blood has reached even to me.

That blood calls for vengeance. If you do not bring me the

bones of the elephant, there can be no peace between us.

I will tell all the Sultans to drive you from their countries, so

that you will henceforth find no place where to build a hut.”

But the obstinate hunter refused to bring the bones of the

elephant to the Great Sultan. Therefore the Sultan drove

him from his kingdom, and the wretch went roving from land

to land till the day of his death.1

We may smile if we please at these quaint fancies of

vengeful ghosts, shrieking gore, and Earth opening her mouth

to drink blood or to vomit out her guilty inhabitants ; never-

theless it is probable that these and many other notions

equally unfounded have served a useful purpose in fortifying

the respect for human life by the adventitious aid of super-

stitious terror. The venerable framework of society rests on

many pillars, of which the most solid are nature, reason, and

justice; yet at certain stages of its slow and laborious con-

struction it could ill have dispensed with the frail prop of

superstition.2 If the day should ever come when the great

edifice has been carried to completion and reposes in simple

majesty on adamantine foundations, it will be possible, with—

out risk to its stability, to cut away and destroy the rotten

timbers that shored it up in the process of building.

1 Mgr. Lechaptois, Aux Ii’i'oes o’a evolution thefundamental institutions of

Tanganika (Algiers, I 913), pp. 194 so. society (government, private property,

marriage, and the security of human

2 In Frye/M’s Task (Second Edition, life) have received from superstition,

1913) I have attempted to illustrate the that is, from the purely imaginary and

support which in the course of their baseless fears of mankind.



CHAPTER IV

THE GREAT FLOOD’

§ 1. Introduction

WHEN the Council of the Royal Anthropological Institute

invited me to deliver the annual Huxley lecture, I gratefully

accepted the invitation, esteeming it a high honour to be thus

associated with one for whom, both as a thinker and as a man,

I entertain a deep respect, and with whose attitude towards

the great problems of life I am in cordial sympathy. His

own works will long keep his memory green ; but it is fitting

that our science should lay, year by year, a wreath on the

grave of one of the most honoured of its exponents.

Casting about for a suitable subject, I remembered

that in his later life Huxley devoted some of his well-

earned leisure to examining those traditions as to the

early ages of the world which are recorded in the

Book of Genesis; and accordinglyI thought that I might

appropriately take one of them for the theme of my dis-

course. The one which I have chosen is the familiar story

of the Great Flood. Huxley himself discussed it in an

instructive essay written with all the charm of his lucid and

incisive style.2 His aim was to show that, treated as a

record of a deluge which overwhelmed the whole world,

drowning almost all men and animals, the story conflicts

with the plain teaching of geology and must be rejected as

a fable. I shall not attempt either to reinforce or to criticize

his arguments and his conclusions, for the simple reason that

1 The part of this chapter which stitute of Great Britain and Ireland,

deals with the ancient flood stories of November, 1916.

Babylonia, Palestine, and Greece, was 2 “Hasisadra’s Adventure,” Col-

delivered as the annual Huxley lecture lected Essays, vol. iv. (London, 1911),

before the Royal Anthropological In- pp. 239-286.

104
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Iam no geologist, and that for me to express an opinion

on such a matter would be a mere impertinence. I have

approached the subject from a different side, namely, from

that of tradition. It has long been known that legends of.

a great flood, in which almost all men perished, are widely

diffused over the world ; and accordingly what I have tried

to do is to collect and compare these legends, and to inquire

what conclusions are to be deduced from the comparison.

In short, my discussion of the stories is a study in com-

parative folk-lore. My purpose is to discover how the

narratives arose, and how they came to be so widespread

over the earth ; with the (question of their truth or falsehood

I am not primarily concerned, though of course it cannot be

ignored in considering the problem of their origin. The

inquiry thus defined is not a novel one. It has often been

attempted, especially in recent years, and in pursuing it I

have made ample use of the labours of my predecessors,

some of whom have discussed the subject with great learning

and ability. In particular, I would acknowledge my debt

to the eminent German geographer and anthropologist, the

late Dr. Richard Andree, whose monograph on diluvial

traditions, like all his writings, is a model of sound learning

and good sense, set forth with the utmost clearness and

conciseness.1

1 R. Andree, Die Fluisagen (Bruns- characterized by the union of accurate

wick,1891). Other notable discussions learning and good sense. On the

of the same theme in recent years are other hand, the works of Usener,

the following: H. Usener, Die Sintflut- Boklen, and Gerland are vitiated

sagen (Bonn, 1899); id., “Zu den by their fanciful and improbable

Sintfluthsagen,” [fleine Sc/zriften, iv. theories as to the origin of the

(Berlin, 1913) pp. 382- 396; M.

Winternitz, Die Flutsagen des Alter~

tlzums und der Naturwo'lker (Vienna,

1901) (reprinted from Illitt/zeilungen

der ant/zropologzschen Gesellsc/zafl in

Wien, vol. xxxi.); E. Bo'klen, “ Die

Sintflutsage, Versuch einer neuen Er-

kl'arung,” Arc/2i?) fz'i'r Religionswissen-

sc/zafl, vi. (1903) pp. 1-61, 97-150;

G. Gerland, Der Ilfytlzus von der Sini-

fluz‘ (Bonn, 1912). Of these works,

that of Winternitz contains a useful

list of flood legends, with references to

the authorities and a full analysis of

the principal incidents in the legends.

Like the treatise of R. Andree, it is

legends in solar or lunar myths. But

in spite of' this defect Gerland’s treatise

is valuable for the number of parallel

legends which the author’s ethnological

learning has collected from many races.

Among earlier discussions of the same

theme may be mentioned Philipp Butt-

mann, “ Ueber den Mythos der Sund-

flut,” IlIyl/zologus (Berlin, 1828—1829),

i. 180-214; Frangois Lenormant, Les

Origines dc l’Histoire d’aprés la Bible,

de la Creation de l’Homnze an De’lztge

(Paris, 1880), pp. 382 - 491 ; (Sir)

Henry H. Howorth, The Ilfammot/z

and tin: Flood (London, 1887).
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Apart from the intrinsic interest of such legends as pro-

fessed records of a catastrOphe which destroyed at a blow

almost the whole human race, they deserve to be studied

for the sake of their bearing on a general question which is

at present warmly debated among anthropologists. That

question is, How are we to explain the numerous and striking

similarities which obtain between the beliefs and customs

of races inhabiting distant parts of the world? Are such

resemblances due to the transmission of the customs and

beliefs from one race to another, either by immediate

contact or through the medium of intervening peoples? Or

have they arisen independently in many different races

through the similar working of the human mind under

similar circumstances? Now, if I may presume to offer an

opinion on this much—debated problem, I would say at once

that, put in the form of an antithesis between mutually

exclusive views, the question seems to me absurd. So far

as I can judge, all experience and all probability are in

favour of the conclusion, that both causes have operated

extensively and powerfully to produce the observed simi-

larities of custom and belief among the various races of

mankind: in other words, many of these resemblances are

to be explained by simple transmission, with more or less of

modification, from people to people, and many are to be

explained as having originated independently through the

similar action of the human mind in response to similar

environment. If that is so—and I confess to thinking that

this is the only reasonable and probable view—-—it will follow

that in attempting to account for any particular case of

resemblance which may be traced between the customs and

beliefs of different races, it would be futile to appeal to the

general principle either of transmission or of independent

origin ; each case must be judged on its own merits after an

impartial scrutiny of the facts and referred to the one or

the other principle, or possibly to a combination of the two,

according as the balance of evidence inclines to the one

side or to the other, or hangs evenly between them.

This general conclusion, which accepts the two prin-

ciples of transmission and independent origin as both of

them true and valid within certain limits, is confirmed by
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the particular investigation of diluvial traditions. For

it is certain that legends of a great flood are found

dispersed among many diverse peoples in distant regions

of the earth, and so far as demonstration in such matters

is possible, it can be demonstrated that the similarities

which undoubtedly exist between many of these legends

are due partly to direct transmission from one peOple

to another, and partly to similar, but quite independ-

ent, experiences either of great floods or of phenomena

which suggested the occurrence of great floods, in many

different parts of the world. Thus the study of these

traditions, quite apart from any conclusions to which it may

lead us concerning their historical credibility, may serve a

useful purpose if it mitigates the heat with which the con-

troversy has sometimes been carried on, by convincing the

extreme partisans of both principles that in this as in so

many other disputes the truth lies wholly neither on the one

side nor on the other, but somewhere between the two.

§ 2. The Babylonian Story of a Great Flood

Of all the legends of a Great Flood recorded in literature,

by far the oldest is the Babylonian or rather the Sumerian ;

for we now know that, ancient as was the Babylonian version

of the story, it was derived by the Babylonians from their

still more ancient predecessors, the Sumerians, from whom

the Semitic inhabitants of Babylonia appear to have derived

the principal elements of their civilization.

The Babylonian tradition of the Great Flood has been

known to Western scholars from the time of antiquity, since

it was recorded by the native Babylonian historian Berosus,

who composed a history of his country in the first half of

the third century before our era. Berosus wrote in Greek and

his work has not come down to us, but fragments of it have

been preserved by later Greek historians, and among these

fragments is fortunately his account of the deluge. It runs

as follows :—1

The great flood took place in the reign of Xisuthrus,

'1 Eusebius, Chronicormn Liber Graecorum, ed. C. Muller, ii. (Paris,

Prior, ed. A. Schoene (Berlin, 1875), 1878) pp. 501 so. Eusebius had not

coll. 19 sod; Fragmenta Ilistoricorum the original work of Berosus before
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the tenth king of Babylon. Now the god Cronus appeared

to him in a dream and warned him that all men would be

destroyed by a flood on the fifteenth day of the month

Daesius, which was the eighth month of the Macedonian

calendar.1 Therefore the god enjoined him to write a

history of the world from the beginning and to bury it for

safety in Sippar, the city of the Sun.2 Moreover, he was to

build a ship and embark in it with his kinsfolk and friends,

and to lay up in it a store of meat and drink, and to bring

living things, both fowls and four-footed beasts, into the

ship, and when he had made all things ready he Was to set

sail. And when he asked, “And whither shall I sail?” the

 

him. He copied from Julius Africanus,

who copied from Alexander Polyhistor

(a contemporary of Sulla in the first

century B. C.), who copied from Apollo-

dorus, who may have copied from

Berosus himself. See C. Muller,

Fragmenta Historicorum Graecorum,

ii. 496. Even the original Greek text

of Eusebius is lost and is known only

through an Armenian translation, of

which a Latin version is printed by

A. Schoene and C. Muller, llcc. A

Greek version of the Babylonian legend

is preserved in the chronicle of the

Christian writer Georgius Syncellus,

who lived at the end of the eighth and

the beginning of the ninth century.

The Greek version of Syncellus is

printed side by side with the Latin

translation of Eusebius’s version in

A. Schoene’s edition of Eusebius’s

Chronicle and in C. Miiller’s Fragmenta

17istoricoru7n Graecormn, llcc.

1 L. Ideler, Handbuch der mathe—

matischen and technischen Chronologie

(Berlin, 1825), i. 393, 402 59.; W.

Smith, Dictionaryqf Greeh and Roman

Antiquities, Third Edition (London,

1890-1891), i. 338 sg., 5.71. “ Calen-

dar.” The date is probably derived

from Berosus himself, who, writing in

Greek under the Macedonian empire,

would naturally use the Macedonian

calendar. However, we cannot say at

what time of the year the month Daesius

fell at Babylon in the time of Berosus,

and consequently wedo not know at what

time of the year he supposed the deluge

to have occurred. For though the

order of the months in the Macedonian

calendar was the same everywhere,

their dates fell differently in different

places. See The Dying God, p. 116,

n. 1. In one passage (Aratus, 53)

Plutarch tells us that the Macedonian

month Daesius was equivalent to the

Attic month Anthesterion, which

roughly corresponded to our February.

But elsewhere he says that the battle

of Granicus was fought in the Mace-

donian month Daesius (Alexander, 16)

and the Attic month Thargelion

(Camillus, 19), which was approxi-

mately equivalent to our May.

2 Kehefzaar 051/ 5164. 7pa,u,ud'rwu mil/er

cipan Kai ,uéa'a Kai Tekem‘as bpzfiSaz/Ta

Bail/at e'v wbhec 1'7Mov Ema-cipors. The

Greek is peculiar and ambiguous.

bpraura, “having dug,” might mean

either that he was to bury the record

in' the ground or to dig it up. The

corresponding word in the Armenian

version of Eusebius is said to be

equally ambiguous. I have preferred

the former sense as more appropriate

and as confirmed by the sequel (see

below, p. 109). Ecarwdpocs is a correction

of Scaliger for the manuscript reading

ELO’TI'dPOLS‘. In modern times many

thousands of clay tablets, containing

records of legal transactions, have been

found in the ancient Babylonian city

of Sippar. See Morris Jastrow, The

Religion of Babylonia and Assyria

(Boston, 1898), p. 10.
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god answered him, “ To the gods; but first thou shalt pray

for all good things to men.” So he obeyed and built the

ship, and the length of it was five furlongs,1 and the breadth

of it was two furlongs; and when he had gathered all

things together he stored them in the ship and embarked

his children and friends. And when the flood had come

and immediately abated, Xisuthrus let fly some of the birds.

But as they could find no food nor yet a place to rest,

they came back to the ship. And again after some days

Xisuthrus let fly the birds; and they returned again to the

ship with their feet daubed with clay. A third time he let

them fly, and they returned no more to the vessel. Then

Xisuthrus perceived that the land had appeared above the

water; so he parted some of the seams of the ship, and

lobking out he saw the shore, and drove the ship aground

on a mountain, and stepped ashore with his wife, and his

daughter, and'the helmsman. And he worshipped the

ground, and built an altar, and when he had sacrificed to

the gods, he disappeared with those who had disembarked

from the ship. And when those who had remained in

the ship saw that he and his company returned not, they

disembarked likewise and sought him, calling him by name.

But Xisuthrus himself was nowhere to be seen. Yet a voice

from the air bade them fear the gods, for that he himself for

his piety was gone to dwell with the gods, and that his wife,

and his daughter, and the helmsman partook of the same

honour. And he commanded them that they should go to

Babylon, and take up the scriptures which they had buried,

and distribute them among men. Moreover, he told them

that the land in which they stood was Armenia. And when

they heard these things, they sacrificed to the gods and

journeyed on foot to Babylon. But of the ship that grounded

on the mountains of Armenia a part remains to this day,2

1 The Armenian text of Eusebius

stretches the length of the ship to

fifteen furlongs, or nearly two miles,

which seems exorbitant when we con-

sider the state of the shipbuilding

industry in the days before the flood.

No modern dock could hold such a

vessel.

2 When Lord Bryce ascended Mount

Ararat in 1876, he found, on a bare

rocky slope, at a height of over 13,000

feet, an isolated log, which he humor-

ously proposed to identify as one of

the timbers ofNoah’s ark. See (Lord)

James Bryce, Transcancasia and

Ararat, Fourth Edition (London,

1896), p. 280. In this work (pp.

211 599.) Lord Bryce has discussed at

length the traditional association of

Mount Ararat with Noah’s flood,
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and some people scrape the bitumen off it and use it in

charms. So when they were come to Babylon they dug up

the scriptures in Sippar, and built many cities, and restored

the sanctuaries, and repeopled Babylon.

According to the Greek historian Nicolaus of Damascus,

a contemporary and friend of Augustus and of Herod the.

Great, “there is above Minyas in Armenia a great mountain

called Baris, to which, as the story goes, many people

fled for refuge in the flood and were saved; they say too

that a certain man, floating in an ark, grounded on the

summit, and that remains of the timbers were preserved for

a long time. The man may have been he who was recorded

by Moses, the legislator of the Jews.”1 Whether Nicolaus

of Damascus drew this information from Babylonian or

Hebrew tradition, may be doubted; the reference to Moses

seems to show that he was acquainted with the narrative in

Genesis, which he may easily have learned through his

patron Herod.

For many centuries the Babylonian tradition of a great

flood was known to Western scholars only through its

preservation in the Greek fragments of Berosus; it was re-

served for modern times to recover the original Babylonian

version from the long-lost archives of Assyria. In the

course of those excavations at Nineveh, which were one of the

glories of the nineteenth century and which made an epoch

in the study of ancient history, the English explorers were

fortunate enough to discover extensive remains of the

library of the great king Ashurbanipal, who reigned from

668 to 626 B.C. in the splendid sunset of the Assyrian

empire, carrying the terror of his arms to the banks of the

Nile, embellishing his capital with magnificent structures,

and gathering within its walls from far and near a vast

literature, historical, scientific, grammatical and religious, for

the enlightenment of his people.2 The literature, of which

gai circa Barim snnt.” The reading

Minyas is retained by C. Muller and

1 Nicolaus Damascenus, quoted by

Josephus, Antiguit. fad. i. 3, 6;

Frugmenta Historicorum Graecorum,

ed. C. Muller, ii. 415, Frag. 76. For

Minyas some scholars would substitute

Milyas in the text, comparing Pliny,

Nat. Hist. v. 147, “ Attingit Galatia

et Pamphyliae Cabaliam ct Milyas

defended by A. Reinach, Noe’ San-

<gariou (Paris, 1913), pp. 47 55757.

2 Morris Jastrow, The Religion of

BabyloniaandAssyria (Boston, U. S. A. ,

1898). p- 43-
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a great part was borrowed from Babylonian originals, was

inscribed in cuneiform characters on tablets of soft clay,

which were afterwards baked hard and deposited in the

library. Apparently the library was arranged in an upper

story of the palace, which, in the last sack of the city,

collapsed in the flames, shattering the tablets to pieces in

its fall. Many of them are still cracked and scorched by

the heat of the burning ruins. In later ages the ruins were

ransacked by antiquaries of the class of Dousterswivel, who

sought among them for the buried treasures not of learning

but of gold, and by their labours contributed still further

to the disruption and disintegration of the precious records.

To complete their destruction the rain, soaking through the

ground every spring, saturates them with water containing

chemicals, which form in every crack and fissure crystals

that by their growth split the already broken tablets into

minuter fragments. Yet by laboriously piecing together a

multitude of these fragments George Smith, of the British

Museum, was able to recompose the now famous epic of

Gilgamesh in twelve cantos, or rather tablets, the‘ eleventh

of which contains the Babylonian story of the deluge. The

great discovery was announced by Mr. Smith at a meeting

of the Society of Biblical Archaeology on December the

3rd, 1872.1

It was ingeniously conjectured by Sir Henry Rawlinson

that the twelve cantos of the Gilgamesh epic corresponded

to the twelve signs of the zodiac, so that the course of the

poem followed, as it were, the course of the sun through the

twelve months of the year. The theory is to some extent

confirmed by the place assigned to the flood legend in the

eleventh canto; for the eleventh Babylonian month fell at

the height of the rainy season, it was dedicated to the storm-

god Ramman, and its name is said to signify “month of the

curse of rain.” 2 Be that as it may, the story as it stands is

1 George Smith, The Chaldean Ac-

count of Genesis, a new edition revised

and Edinburgh, 1885), i. 47; M.

Jastrow, Religion of Babylonia and

and corrected by A. H. Sayce (London,

1880), pp. I sqq.

2 E. Schrader, The Cnnezform In-

scriptions and the Old Testament, trans-

lated by O. C. Whitehouse (London

Assyrz'a (Boston, 1898), pp. 463, 484,

510 ; id., Hebrew and [Babylonian

Ile/ths (London, 1914), p. 325 note 1.

According to Schrader, “ the Akkadian

name of the month, iti aEa Eigi=As-
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an episode or digression destitute of all organic connexion

with the rest of the poem. It is introduced as follows :——I

The hero of the poem, Gilgamesh, has lost his dear friend

Engidu 2 by death, and he himself has fallen grievously sick.

Saddened by the past and anxious for the future, he resolves

to seek out his remote ancestor Ut-napishtim,3 son of Ubara-

Tutu, and to inquire of him how mortal man can attain to

eternal life. For surely, he thought, Ut-napishtim must know

the secret, since he has been made like to the gods and now

dwells somewhere far away in blissful immortality. A weary

and a perilous journey must Gilgamesh accomplish to come

at him. He passes the mountain, guarded by a scorpion

man and woman, where the sun goes down: he traverses a

dark and dreadful road never trodden before by mortal man :

he is ferried across a Wide sea: he crosses the Water of

Death by a narrow bridge, and at last he enters the presence

 

syrianarah arratzztnni, signifies ‘month

of the curse of rain,’ z'.e. ‘ month of the

judgment of the Flood.”’ Further

correspondences between the cantos

and the months are noted by Professor

Jastrow, ll.cc.

1 For translations or summaries of

the deluge legend, see Eberhard

Schrader, The Cuneiform Inscriptions

and the Old Testament, translated by

Rev. Owen C. Whitehouse (London

and Edinburgh, 1885—1888), i. 46

s99.; M. Jastrow, The Religion of

Babylonia and Assyria (Boston, 1898),

pp. 49 5 s99. ; id., Hebrew and Baby-

lonian Traditions (London, 1914),

pp. 325 s99. ; L. W. King, Babylon-

ian Religion and [Mythology (London,

1899), pp. 127 s99.; P. Jensen,

Assyrisch - Babylonische [Mythen and

Epen (Berlin, 1900), pp. 229 s99.;

W. Muss—Arnolt, in R. F. Harper’s

Assyrian and Babylonian Literature

(New York, 1901), pp. 350 sea;

H. Zimmern, in E. Schrader’s Die

lYeilinschriften anddas Alte Testament,

Dritte Auflage (Berlin, 1902), pp. 544

sag. ; Alfred Jeremias, Das Alte Testa-

ment im Lichte des Alten Orients,

Zweite Auflage (Berlin, 1906), pp. 228

s99.; P. Dhorme, Choix de Textes

Religienx Assyro-Babyloniens (Paris,

1907), pp. 100 sag. ; Arthur Ungnad,

in H. Gressmann’s Altorientalische

Texte and Bilder zzmz Alten Testa-

mente (Tubingen, 1909), i. 50 say;

A. Ungnad und H. Gressmann, Das

Gilgamesch - Epos (Gettingen, 19 I I),

pp. 52 sqq.; R. W. Rogers, Cunei-

form Parallels to the Old Testa-

ment (Oxford [1912]), pp. 90 say.

Of these works the translations of

Jensen, Dhorme, and Rogers are

accompanied by the original Baby—

lonian text printed in Roman char-

acters. The version in the text is

based on a comparison of these various

renderings.

2 The name is said to be Sumerian,

meaning “Enki (Semitic Ea) is

Creator.” See A. Ungnad und H.

Gressmann, Das Gilgamesch-Epos, pp.

75 sq. The name was formerly read

as Eabani.

3 The name is said to mean “He

saw (zita, fit) life,” in the sense of “ He

found life.” See H. Zimmern, in E.

Schrader’s Die [(eilinschrgften anddas

Alte Testament 3, p. 545 note 2. Com-

pare P. Jensen, Assyrisch-Babylonische

Mythen and Epen, p. 466 ; A. Ungnad

und H. Gressmann, Das Gilgamesch-

Epos, p. 80. The name was formerly

read as Par-napishtim, Per-napishtim,

or Tsit-napishtim.
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But when he puts to his great ancestor

the question, how man may attain to eternal life, he receives

a discouraging reply: the sage tells him that immortality

is not for man. Surprised at this answer from one who had

been a man and was now himself immortal, Gilgamesh

naturally asks his venerable relative to explain how he had

contrived to evade the common doom. It is in answer to

this pointed question that Ut—napishtim tells the story of the

great flood, which runs as follows :—

Ut-napishtim spoke to him, to Gilgamesh : “I will reveal

to thee, O Gilgamesh, a hidden word, and the purpose2 of

the gods will I declare to thee. Shurippak, a city which

thou knowest, 'which lies on the bank of the Euphrates, that

city was old ;3 and the gods within it, their heart prompted

the great gods to send a flood.4 There was their father

Anu, their counsellor the warrior Enlil,5 their messenger

Ninib, their prince Ennugi. The Lord of Wisdom, Ea, sat

also with them, he repeated their word to the hut 6 of reeds,

saying, ‘0 reed hut, reed hut, O wall, wall, O reed hut

hearken, O wall attend.

1 As to the journey, narrated in the

ninth and tenth cantos of the poem,

see M. Jastrow, The Religion of Baby-

lonia and Assyria, pp. 487-492;

L. \V. King, Babylonian Religion and

lllythology, pp. 165-171; A. Ungnad

11nd H. Gressmann, Das Gilgamesch-

51703.1313- I34-139-

2 Or “decision” (M. Jastrow, R.

W. Rogers), “secret” (P. Jensen, A.

Jeremias, P. Dhorme, A. Ungnad),

“mystery” (W. Muss-Arnolt). The

same Assyrian word (pirishtu) occurs

again twice towards the end of the

canto. See below, pp. 117, 118. It may

be connected with the Hebrew verb

parash (wig), “ make distinct, declare,”

with which the lexicographers compare

the Assyrianpardsn. See \V. Gesenius,

Hebra'isches and Arann'z'isches Hand-

'tm'irterbnch,l4 bearbeitet von F. Buhl

(Leipsic, 1905), p. 604. The “pur-

pose” or “ decision ” in question is the

resolve of the gods to bring a flood

upon the world.

3 H. Zimmern proposed, by a slight

change of reading, to translate “that

city was not pious” (E. Schrader, Die

VOL. I

0 man of Shurippak, son of

Ifeilinschriften and das Alte Testa-

nzent,3 p. 546, note 6). This would

assign the wickedness of the city as the

cause of its destruction by the flood.

But the suggested reading and render-

ing have not been accepted by later

editors and translators.

4 Or “the gods thereof induced the

great gods to bring a cyclone over it”

(M. Jastrow, Hebrew and Babylonian

Traditions, p. 326).

5 Or Illil, less correctly Ellil. The

name was formerly read Bel (so Jensen

and Dhorme, and formerly Jastrow).

Enlil is the Sumerian name of the god,

Bel is his Semitic name. Together

with Ann, the Father of the Gods, and

Enki (the Semitic Ea), he made up the

highest trinity of the ancient Sumerians.

See L. W. King, Babylonian Religion

and fifiithology, p. 14 ; A. Ungnad

und H. Gressmann, Das Gilgamesch-

Epos, p. 76.

6 Or perhaps rather “fence.” So

Dhorme translates it “haie de roseaux.”

As to the hut or wall of reeds, see

below, p. 122.

I
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Ubara-Tutu, pull down thy house, build a ship, forsake thy

possessions, take heed for thy life! Thy gods abandon,

save thy life, bring living seed of every kind into the ship.

As for the ship which thou shalt build, well planned must be

its dimensions, its breadth and its length shall bear propor-

tions each to each, and thou shalt lauhch it in the ocean.’1

I took heed and spake unto Ea, my lord, saying, ‘The

command, O my lord, which thou hast given, I will honour

and will fulfil. But how shall I make answer unto the city,

the peOple and the elders thereof?’ Ea opened his mouth

and spake, and he said unto me his servant, ‘Thus shalt

thou answer and say unto them: Because Enlil hates me,

no longer may I abide in your city nor lay my head on

Enlil’s earth. Down into the deep sea must I go with Ea,

my lord, to dwell.’ ” So Ut-napishtim obeyed the god Ea

and gathered together the wood and all things needful for

the building of the ship, and on the fifth dayhe laid down

the hull. In the shape of a barge he built it, and on it he

set a house a hundred and twenty cubits high, and he

divided the house into six stories, and in each story he

made nine rooms. Water-plugs he fastened within it; the

outside he daubed with bitumen, and the inside he caulked

with pitch. He caused oil to be brought, and he slaughtered

oxen and lambs. He filled jars with sesame-wine and oil

and grape-wine; he gave the people to drink like a river

and he made a feast like to the feast of the New Year.

And when the ship was ready he filled it with all that he had

of silver, and all that he had of gold, and all that he had of

living seed. Also he brought up into the ship all his family

and his household, the cattle of the field likewise and the

beasts of the field, and the handicraftsmen: all of them

he brought in. A fixed time the sun-god Shamash had

appointed, saying, “‘At eventide the lord of darkness will

send a heavy rain. Then enter thou into the ship and shut

thy door.’ The time appointed drew near, and at eventide

the lord of darkness sent a heavy rain. Of the storm, I

saw the beginning, to look upon the storm I was afraid. I

entered into the ship and shut the door. To the pilot of

1 Or “On a level with the deep, pro- 326). “ . . . the ocean, cover it with

vide it with a covering” (M. Jastrow, a roof” (R. W. Rogers). Similarly A.

Hebrew and Babylonian Traditions, p. Ungnad (Das Gilgamesch-Epos, p. 53).
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the ship, even to Puzur-Amurri, the sailor, I committed the

(floating) palace 1 and all that therein was. When the early

dawn appeared there came up from the horizon a black

cloud. Ramman 2 thundered in the midst thereof, the gods

Mujati3 and Lugal4 went before. Like messengers they

passed over mountain and land; Irragal5 tore away the

ship’s post. There went Ninib and he made the storm to

burst. The Anunnaki lifted up flaming torches, with the

brightness thereof they lit up the earth. The whirlwind of

Ramman2 mounted up into the heavens, and all light was

turned into darkness.” A whole day the tempest raged,

and the waters rose on the mountains. “No man beheld

his fellow, no more could men know each other. In heaven

the gods were afraid of the deluge, they drew back, they

climbed up into the heaven of Ann. The gods crouched

like dogs, they cowered by the walls. Ishtar cried out like

a woman in travail, loudly lamented the queen of the gods

with her beautiful voice: ‘Let that day be turned to clay,

when6 I commanded evil in the assembly of the gods!

Alas, that I commanded evil in the assembly of the gods,

that for the destruction of my people I commanded battle!

That which I brought forth, where is it? Like the Spawn

of fish it filleth the sea.’ The gods of the Anunnaki7 wept

with her, the gods were bowed down, they sat down weeping.

1 The ship is so called because of

its many stories and apartments. The

Assyrian word here employed (ehalln)

is the same with the ordinary Hebrew

word for a palace or temple (531:1 hehal).

See E. Schrader, The Cuneiform In-

scriptions and the Old Testament, i.

56; P. Dhorme, Choix de Textes

Relzgienx Assyro-Ba’byloniens, p. 109,

note 96; Fr. Brown, S. R. Driver, and

Ch. A. Briggs, Hebrew and English

Lexicon (Oxford, 1906), p. 228.

2 So L. \V. King and A. Ungnad

(Das Gilgamesch-Ejfios, p. 56). Others

read “Adad” (so Jensen, Jeremias,

and formerly Ungnad). Ramman or

Adad was the god of thunder and

storms. His name is written AN.IM.

See A. Ungnad und H. Gressmann,

Das Gilgamesch-Epos, p. 79.

3 A minor deity, afterwards identified

with Nabu (Nebo). See A. Ungnad

und H. Gressmann, Das Gilgamesch-

Epos, p. 78.

1 A minor deity, the herald of the

gods. His name means “King,” a

title bestowed on Marduk. Hence

some translators render it by “Marduk”

in the present passage. See A. Ungnad

und H. Gressmann, Das Gilgamesch-

Epos, p. 78.

5 Irragal or Irrakal is “the Great

Irra,” the god of pestilence, more

commonly known as Nergal. See

A. Ungnad und H. Gressmann, Das

Gilgamesch-Epos, pp. 77, 78.

6 So Jensen, Dhorme, and Jastrow

(Hebrew andBabylonian Traditions, p.

331)! Others translate, “ The former

time (that is, the old race of man) has

been turned into clay, because,” etc.

7 Or “because of the Anunnaki”

(P. Dhorme), “over the Anunnaki.”

(W. Muss-Arnolt).



116 THE GREAT FLOOD PART]

Their lips were pressed together. For six days and six

nights the wind blew, and the deluge and the tempest over-

whelmed the land. When the seventh day drew nigh, then

ceased the tempest and the deluge and the storm, which had

fought like a host. Then the sea grew quiet, it went down ;

the hurricane and the deluge ceased. I looked upon the

sea, there was silence come,1 and all mankind was turned

back into clay. Instead of the fields a swamp lay before

me.2 I opened the window and the light fell upon my

check; I bowed myself down, I sat down, I wept, over my

cheek flowed my tears. I looked upon the world, and

behold all was sea. After twelve (days ?)3 an island arose,

to the land Nisir the ship made its way. The mount of

Nisir4 held the ship fast and let it not slip. The first day,

the second day, the mountain Nisir held the ship fast: the

third day, the fourth day, the mountain Nisir held the ship

fast: the fifth day, the sixth day, the mountain Nisir held

the ship fast. When the seventh day drew nigh, I sent out

a dove, and let her go forth. The dove flew hither and

thither, but there was no resting-place for her, and she

returned. Then I sent out a swallow and let her go forth.

The swallow flew hither and thither, but there was no resting-

place for her, and she returned. Then I sent out a raven

and let her go forth. The raven flew away, she beheld the

abatement of the waters, she ate,5 she waded, she croaked,

but she did not return. Then I brought all out unto the

four winds, I offered an offering, I made a libation on the

peak of the mountain. By sevens I set out the vessels,

1 Or “and cried aloud” (so L. W.

King, W. Muss-Arnolt, and doubtfully

A. Jeremias).

2 “The swamp reached to the roofs”

(so P. Dhorme), “Like a roof the

plain lay level” (R. W. Rogers).

3 “Double hours” (so P. Jensen

and H. Zimmern). Dhorme thinks that

the number refers to distance: the

island appeared twelve miles or leagues

(?) away. This interpretation is now

accepted by M. Jastrow (Hebrew and

Babylonian Traditions, p. 332).

4 If Haupt and Delitsch are right,

the name Nisir is derived from the

same roor as the Hebrew nasar (13;)

meaning, “to guard, keep, preserve”;

so that Mount Nisir would be “the

Mount of Salvation or Deliverance.”

See E. Schrader, The Cuneiform

Inscriptions and the Old Testament,

translated by O. C. Whitehouse

(London and Edinburgh, 1885), i. 54.

Similarly in Greek legend, Deucalion

is said to have dedicated an altar to

Zeus the Deliverer on the mountain

where he landed after the great flood.

See below, p. 148.

5 So P. Jensen, H. Zimmern, P.

Dhorme, and A. Ungnad. “She drew

near” (R. W. Rogers). “She came

near” (L. W. King).
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under them I heaped up reed, and cedar—wood, and myrtle.1

The gods smelt the savour, the gods smelt the sweet savour.

The gods gathered like flies about him that offered up the

sacrifice. Then the Lady of the gods drew nigh, she lifted

up the great jewels which Anu had made according to her

wish. She said, ‘Oh ye gods here, as truly as I will not

forget the jewels of lapis lazuli which are on my neck, so

truly will I remember these days, never shall I forget them!

Let the gods come to the offering, but Enlil 2 shall not come

to the offering, for he took not counsel and sent the deluge,

and my people he gave to destruction.’ Now when Enlil 2

drew nigh, he saw the ship; then was Enlil2 wroth. He

was filled with anger against the gods, the Igigi (saying),

‘Who then hath escaped with his life? No man shall live

after the destruction.’ Then Ninib opened his mouth and

spake, he said to the warrior Enlil,2 ‘ Who but Ea could have

done this thing? For Ea knoweth every matter.’ Then Ea

opened his mouth and spake, he said to the warrior Enlil,2

‘Thou art the governor of the gods,3 O warrior, but thou

wouldst not take counsel and thou hast sent the deluge!

On the sinner visit his sin, and on the transgressor visit his

transgression. But hold thy hand, that all be not destroyed !

and forbear, that all be not confounded ! Instead of sending

a deluge, let a lion come and minish mankind! Instead of

sending a deluge, let a leopard 4 come and minish mankind !

Instead of sending a deluge, let a famine come and waste

the land! Instead of sending a deluge, let the Plague-god

come and slay mankind! I did not reveal the purpose5 of

the great gods. I caused Atrakhasis 6 to see a dream, and

1 Or “incense” (so L. W. King).

2 Or “ Bel.” So M. Jastrow, L. W,

King, P. Jensen, and P. Dhorme.

See above, p. 113, note 5.

3 Or “Thou wise one among the

gods” (so W. Muss-Arnolt, H. Zim-

mern, A. Jeremias, P. Dhorme, A.Ung-

nad, R. W. Rogers). This rendering cer-

tainly gives more point, as P. Dhorme

observes, to what follows: “You so

wise, yet to be so rash and unjust

as to send the deluge ! ” The doubtful

Assyrian word is abhallu, which, accord-

ing to Delitsch, means “commander,”

‘ ‘ ruler,” but according to others has the

sense of“ wise.” See P. Jensen, Assyr-

isch-Babylonische Mythen und Epen,

p. 320; P. Dhorme, Choix de Textes

religieux Assyro-Babyloniens, p. 117.

4 The meaning of the Assyrian word

(barbaru) here translated “leopard” is

uncertain. Ungnad and Rogers render

“wolf”; Jeremias prefers a panther,

Jastrow a jackal, and Muss-Arnolt a

tiger. The rendering “leopard” is

strongly defended by P. Dhorme.

5 Or “secret.” See above, p. 113.

6 “The very prudent one,” a name

or title applied to Ut-napishtim. See

below, pp. 1 18 sq.
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thus he heard the purpose 1 of the gods.’ Thereupon Enlil 2

arrived at a decision, and he went up into the ship. He

took my hand and brought me forth, he brought my wife

forth, he made her to kneel at my side, he turned towards

us,3 he stood between us, he blessed us (saying), ‘ Hitherto

hath Ut-napishtim been a man, but now let Ut-napishtim

and his wife be like unto the gods, even us, and let Ut-

napishtim dwell afar off at the mouth of the rivers!’ Then

they took me, and afar off, at the mouth of the rivers, they

made me to dwell.”

Such is the long story of the deluge interwoven into

the Gilgamesh epic, with which, to all appearance, it had

originally no connexion. A fragment of another version of

the tale is preserved on a broken tablet, which, like the

tablets of the Gilgamesh epic, was found among the ruins of

Ashurbanipal’s library at Nineveh. It contains a part of the

conversation which is supposed to have taken place before

the flood between the god Ea and the Babylonian Noah,

who is here called Atrakhasis, a name which, as we saw, is

incidentally applied to him in the Gilgamesh epic, though

elsewhere in that version he is named not Atrakhasis but

Ut-napishtim.

1 Or “secret.” See above, p. 113.

2 Or “Bel.” So M. Jastrow, L. W.

King, P. Jensen, W. Muss-Arnolt,

H. Zimmern, A. Jeremias, and P.

Dhorme. Ungnad and Rogers read

“ Ea” instead of Enlil (Bel). But the

sense given by the former reading is

incomparably finer. Enlil (Bel) is at

first enraged at the escape of Ut-

napishtim and his family, but, moved

by Ea’s eloquent pleading on their

behalf, he experiences a revulsion of

feeling, and entering the ship he

magnanimously takes Ut-napishtim by

the hand and leads him forth. The

dramatic situation thus created is

worthy of a great literary artist, and

reminds us of the famous meeting of

Achilles and Priam in Homer, “His

hand he placed in the old man’s hand,

and pushed him gently away” (Iliad,

xxiv. 508). The phrase rendered

“arrived at a decision” (so L. W.

King, W. Muss-Arnolt, and apparently

H. Zimmern) is variously translated

The name Atrakhasis is said to be the

“ came to his senses” (so A. Jeremias

and formerly M. Jastrow), “then they

took his counsel” (P. Jensen and I’.

Dhorme), and “ Now take counsel for

him” (so A. Ungnad, R. W. Rogers,

and now M. Jastrow, in Hebrew and

Babylonian Traditions, p. 3 34). This

last rendering (“ Now take counsel for

him ”) puts the words in the mouth of

the preceding speaker Ea: so under-

stood, they are at once feeble and

otiose, whereas understood to refer to

the sudden revulsion of feeling in

Enlil (Bel), they are eminentlyin place

and add a powerful stroke to the

picture.

3 Or “turned us face to face” (W.

Muss-Arnolt), “turned us toward each

other ” (R. W. Rogers), “touched our

face ” (P. Dhorme), “touched our fore-

heads” (A. Ungnad, M. Jastrow, in

Hebrew and Babylonian Traditions,

p. 334), “touched our shoulder” (P.

Jensen).
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Babylonian original which in Berosus’s Greek version of

the deluge legend is represented by Xisuthrus.1 In this

fragment the god Ea commands Atrakhasis, saying, “Go

in and shut the door of the ship. Bring within thy corn,

thy goods and thy possessions, thy (wife P), thy family, thy

kinsfolk, and thy craftsmen, the cattle of the field, the beasts

of the field, as many as eat grass.”2 In his reply the hero

says that he has never built a ship bef0re, and he begs that

a plan of the ship be drawn for him on the ground, which

he may follow in laying down the vessel.3

Thus far the Babylonian versions of the flood legend

date only from the time of Ashurbanipal in the seventh

century before our era, and might therefore conceivably be

of later origin than the Hebrew version and copied from it.

However, conclusive evidence of the vastly greater antiquity

of the Babylonian legend is furnished by a broken tablet,

which was discovered at Abu-Habbah, the site of the ancient

city of Sippar, in the course of excavations undertaken by

the Turkish Government. The tablet contains a very

mutilated version of the flood story, and it is exactly dated ;

for at the end there is a colophon or note recording that the

tablet was written on the twenty-eighth day of the month

Shabatu (the eleventh Babylonian month) in the eleventh

year of King Ammizaduga, or about 1966 B.C. Unfortun-

ately the text is so fragmentary that little information can be

1 Atrakhasis, “the very Prudent 2 “As many as eat grass.” So P.

One,” in the inverted form Khasis-atra

is identified with Xisuthrus by E.

Schrader, H. Zimmern, P. Dhorme,

and A. Ungnad. See E. Schrader, The

Cuneiform Inscriptions and the Old

Testament, i. 56 ; H. Zimmern, in E.

Schrader’s Die Keilinschriften und das

Alte Testament, Dritte Auflage, pp.

532, 551; P. Dhorme, Choix de

Textes religieux Assyro-Babylonzens,

pp. 119 110113190, 132 note 53; A.

Ungnad, in H. Gressmann’s Altorient-

alische Tea'te und Bilder 22an Alien

Testamente, i. 39 note 15, 46 note“;

A. Ungnad und H. Gressmann, Das

Gilgamesch-Epos, pp. 59, 74 sq. As to

the name Atrakhasis, see further P.

Jensen, Assyrisch-Babylonische [Mythen

and Epen, pp. 276 sq.; H. Usener,

Die Sintflutsagen, p. 15.

Jensen, A. Jeremias, A. Ungnad, and

R. W. Rogers. Others render simply,

“ all kinds of herbs,” understanding the

words as a direction to Atrakhasis to

take on board a supply of vegetables.

So P. Dhorme and M. Jastrow.

3 P. Jensen, Asg/risch-Babylonische

Ilfythen und Epen, pp. 255, 257;

A. Jeremias, Das Alte. Testament im

Lichte des alien Orients,2 p. 233; P.

Dhorme, Choix de Textes religieux

Assyro-Babyloniens, pp. 126 sq.; A.

Ungnad, in H. Gressmann’s Altoriental-

ische Texte und Bilder zum A [ten Tes-

tamente, i. 57; A. Ungnad und H.

Gressmann, Das Gilgamesch-Epos, p.

69; R. W. Rogers, Cuneiform Paral-

lels to the Old Testament, pp. 103 sq. ;

M. Jastrow, Ifebrew and Babylonian

Traditions, pp. 343-345.
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extracted from it; but the name of Atrakhasis occurs in it,

together with references to the great rain and apparently to

the ship and the entrance into it of the people who were to

be saved.1

Yet another very ancient version of the deluge legend

came to light at Nippur in the excavations conducted by

the University of Pennsylvania. It is written on a small

fragment of unbaked clay, and on the ground of the style of

writing and of the place where the tablet was found it is

dated by its discoverer, Professor H. V. Hilprecht, not later

than 2100 B.C. In this fragment a god appears to announce

that he will cause a deluge which will sweep away all man-

kind at once ; and he warns the person whom he addresses

to build a great ship, with a strong roof, in which he is to

save his life, and also to bring into it the beasts of the field

and the birds of heaven.2

All these versions of the flood story are written in the

Semitic language of Babylonia and Assyria; but another

fragmentary version, found by the American excavators at

Nippur and recently deciphered, is written in Sumerian, that

is, in the non-Semitic language of the ancient people who

appear to have preceded the

1 L. W. King, Babylonian Religion

and llIythology, pp. I24-126; P. Jen-

sen, Assyrisch - Babylonische llIythen

und Epen, pp. 289, 291 ; H. Zimmern,

in E. Schrader’s Die A’eilinschriflen

und das Alte Testament,3 p. 552; P.

Dhorme, Choix de Textes religieux

Assy/‘o-Babyloniens, pp. 120-125; A.

Ungnad, in H. Gressmann’s Altorient-

alische Texte und Bilder zum A[ten

Testamente, i. 57 sq. ; A. Ungnad und

H. Gressmann, Das Gilgamesch-Epos,

pp. 5 sq., 69 sq.; R. \V. Rogers,

Cuneiform Parallels to the Old Testa-

ment, pp. 104- 107; M. Jastrow,

Hebrew and Babylonian Traditions,

pp. 340 sq. The date of King Ammi-

zaduga, the tenth monarch of the first

Babylonian dynasty, is variously given

as 2100 B.C. (so H. Zimmern) or

somewhat later than 2000 B.C. (so A.

Ungnad, Das Gilgamesch-Epos, p. 5).

Professor Ed. Meyer assigns the king’s

reign to the years 1812—1792 B.C.

(Gesc/ziclzte des Altertums,2 i. 2. p.

Semites in Babylonia and to

574); and accordingly R. W. Rogers

and M. Jastrow date the king roughly

at 1800 B.C. According to the latest

calculation, based on elaborate as-

tronomical data, the year of Ammi-

zaduga’s accession is now assigned

by Mr. L. \V. King to the year 1977

B.C., and in this dating ordinary stud-

ents may provisionally acquiesce. See

L. W. King, A Histo7y of Babylon

(London, 1915), pp. 107 sqq.

2 A. Ungnad und H. Gressmann,

Das Gilgamesch-Epos, pp. 6, 73; R.

W. Rogers, Cuneifbrm Parallels to

the Old Testament, pp. 108 sq.; M.

Jastrow, Hebrew and Babylonian. Tra-

ditions, pp. 342 sq. These scholars

incline to date the tablet later than

2100 B.C. “The tablet may well be

as old as Professor Hilprecht argues,

but the suggestion of a date so late as

the early Kassite period (1700 B.C.)

can hardly be excluded” (R. \V.

Rogers, op. cit. p. 108).
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have founded in the lower valley of the Euphrates that

remarkable system of civilization which we commonly call

Babylonian.1 The city of Nippur, where the Sumerian

version of the deluge legend has been discovered, was the

holiest and perhaps the oldest religious centre in the country,

and the city—god Enlil was the head of the Babylonian

pantheon. The tablet which records the legend would seem,

from the character of the script, to have been written about

the time of the famous Hammurabi, king'of Babylon, that

is, about 2100 B.C. But the story itself must be very much

older; for by the close of the third millennium before our

era, when the tablet was inscribed, the Sumerians as a

separate race had almost ceased to exist, having been

absorbed in the Semitic population, and their old tongue was

already a dead language, though the ancient literature and

sacred texts embalmed in it were still studied and copied by

the Semitic priests and scribes.2 Hence the discovery of a

Sumerian version of the deluge legend raises a presumption

that the legend itself dates from a time anterior to the

occupation of the Euphrates valley by the Semites, who

after their immigration into the country appear to have

borrowed the story from their predecessors the Sumerians.

It is of interest to observe that the Sumerian version of the

flood story formed a sequel to an account, unfortunately

very fragmentary, of the creation of man, according to which

men were created by the gods before the animals. Thus

the Sumerian story agrees with the Hebrew account in

1 The tablet containing the Sumerian

version of the story was first read by

Dr. Arno Poebel, of the Johns Hopkins

University, in 1912. See A. Poebel,

“ The Babylonian Story of the Creation

and the Earliest History of the World,”

T/ze Museum journal, Philadelphia,

June 1913, pp. 41 sgg. ; id., in Uni-

versity of Pennsylvania, Pzzbliralions of

Me Babylonian Section q/l/ze University

Misemn, vol. iv. No. 1 (Philadelphia,

1914), pp. 7-70 ; M. Jastrow, Hebrew

and Babylonian Tradilions, pp. 335

599. ; L. W. King, “Recent Babylo-

nian Research and its Relation to

Hebrew Studies,” C/zure/z Quarterly

Review, No. 162, January 1916, pp.

271 sgq.

2 L. W. King, “ Recent Babylonian

Research and its Relation to Hebrew

Studies,” C/zznr/z Quarterly Review,

No. 162, January 1916, pp. 274, 275.

As to'the date of Hammurabi (about

2100 B.C.) see Principal J. Skinner,

Commentary on Genesis (Edinburgh,

1910), p. xiv note 'l'; S. R. Driver,

lee Boole ofGenesz's,1° (London, 19 16),

p. I 56 ; R. Kittel, Gese/zic/zle a’es Volkes

Israel,2 i. (G'otha, 1912), p. 77; L.

W. King, A ffz'stoey ofBaoylon (Lon-

don, 1915), pp. 111, 320, who assigns

the king’s reign to 2123—2081 B.C.

A later date (1958-1916 B.C.) is

assigned to Hammurabi’s reign by Pro-

fessor Ed. Meyer (Gese/Ez'c/zle o’rs Aller-

lums,2 i. 2, p. 557).
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Genesis, in so far as both of them treat the creation of man

and the great flood as events closely connected with each

other in the early history of the world; and further the

Sumerian narrative agrees with the Jehovistic against the

Priestly Document in representing the creation of man as

antecedent to the creation of the animals.1

Only the lower half of the tablet on which this Sumerian

Genesis was inscribed has as yet come to light, but enough

remains to furnish us with the main outlines of the flood

story. From it we learn that Ziugiddu, or rather Ziudsuddu,2

was at once a king and a priest of the god Enki, the

Sumerian deity who was the equivalent of the Semitic Ea ;3

daily he occupied himself in the god’s service, prostrating

himself in humility and constant in his observance at the

shrine. To reward him for his piety Enki informs him that

at the request of Enlil it has been resolved in the council of

the gods to destroy the seed of mankind by a rain-storm.

Before the holy man receives this timely warning, his divine

friend bids him take his stand beside a wall, saying, “Stand

by the wall on my left side, and at the wall I will speak a

word with thee.” These words are evidently connected with

the curious passage in the Semitic version, where Ea begins

his warning to Ut-napishtim, “ O reed hut, reed hut, 0 wall,

wall, 0 reed hut hearken, 0 wall attend.“ Together the

parallel passages suggest that the friendly god, who might

not directly betray the resolution of the gods to a mortal

man, adopted the subterfuge of whispering it to a wall of

reeds, on the other side of which he had first stationed

Ziudsuddu. Thus by eavesdropping the good man learned

the fatal secret, while his divine patron was able afterwards

to protest that he had not revealed the counsel of the gods.

The subterfuge reminds us of the well-known story, how the

1 See above, pp. 1 sq.

2 So Mr. L. W. King would read

the name (C/zuro/z Quarlerly Review,

No. 162, January 1916, p. 277).

3 L. W. King, Baoylonian Religion

and lifi/l/zology, p. 14. See above,

p. 113, note 5.

4 Above, p. 1 13. With reference to

the collocation of reeds and wall, it is

well to remember that in ancient Baby-

lonian buildings mats made of reed were

regularly interposed between the layers

of brick, at intervals of four or five

feet, in order to protect the earthen

mass from disintegration. So well

known is this to the modern Arabs,

that they give the name of Buwariyya

or “reed mats” to ancient mounds in

which this mode of construction is dis—

cernible. See W. K. Loftus, Travels

and Researches in C/zala’aea ana’Szzsiana

(London, 1857), p. 168.
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servant of King Midas detected the ass’s ears of his master,

and, unable to contain himself, whispered the secret into a

hole in the ground and filled up the hole with earth; but a

bed of reeds grew up on the spot, and rustling in the wind, pro-

claimed to all the world the king’s'deformity.1 The part of the

tablet which probably described the building of the ship and

Ziudsuddu’s embarkation is lost, and in the remaining portion

we are plunged into the midst of the deluge. The storms

of wind and rain are described as raging together. Then

the text continues: “ When for seven days, for seven nights,

the rain-storm had raged in the land, when the great boat

had been carried away by the wind-storms on the mighty

waters, the Sun-god came forth, shedding light over heaven

and earth.” When the light shines into the boat, Ziudsuddu

prostrates himself before the Sun-god and sacrifices an ox

and a sheep. Then follows a gap in the text, after which

we read of Ziudsuddu, the King, prostrating himself before

the gods Ann and Enlil. The anger of Enlil against men

appears now to be abated, for, speaking of Ziudsuddu, he

says, “Life like that of a god I give to him,” and “ an eternal

soul like that of a god I create for him,” which means that

the hero of the deluge legend, the Sumerian Noah, receives

the boon of immortality, if not of divinity. Further, he is

given the title of “ Preserver of the Seed of Mankind,” and

the gods cause him to dwell on a mountain, perhaps the

1 Ovid, flletamorp/zoses, xi. 174 syy.

Parallels to the story are found, with

trifling variations of detail, in Ireland,

Brittany, Serbia, Bulgaria, Greece,

India, and among the Mongols. See

Grimm’s House/zola’ Tales, translated

by Margaret Hunt (London, 1884), ii.

498; Patrick Kennedy, Legendary

Fictions of t/ze Iris/i Celts (London,

1866), pp. 248 syg.; Alfred de Nore,

Contmnes, Myt/zes et Traditions a’es

Provinces de France (Paris and Lyons,

1846), pp. 219 sq.; W. S. Karad-

schitsch, Vo‘lesmarc/zen a’er Serben

(Berlin, 1854), pp. 225 s99.; Adolf

Strausz, Die Bulgaren (Leipsic, 1898),

pp. 250 sgq.; Bernhard Schmidt,

Griec/ziscne aware/zen, Sagen nna’ Volks-

leia’er (Leipsic, 1877), pp. 70 sq., 224

sq.; Nort/z Indian Notes and Queries,

iii. No. 6 (September, 1893), p. 104,

§ 218 (story told at Kon, in Mirzapur);

Ghulam Muhammad, Festivals and

Folklore of Gilgit (Calcutta, 1905), pp.

I 13 sq. (lilenzoirs of tile Asiatic Society

qf Bengal, vol. i. No. 7); Bernard

Jtilg, [Mongolisclze Alarclzen-Samnzlung

(Innsbruck, 1868), No. 22, pp. 182

syq.; Sagas from the Far East (Lon-

don, 1873), No. 21, pp. 206 soy. In

some versions of the story the king’s

ears are those of a horse or a goat

instead of an ass. In the Gilgit ver-

sion the king’s feet, not his ears, are

shaped like those of an ass. Benfey

thought that the story was borrowed

by the East from the West. See

Theodor Benfey, Pantsc/zatantra (Leip-

sic, 1859), i. p. xxii, note 1.
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mountain of Dilmun, though the reading of the name is

uncertain. The end of the legend is wanting.

Thus in its principal features the Sumerian version of

the deluge legend agrees with the much longer and more

circumstantial version preserved in the Gilgamesh epic. In

both a great god (Enlil or Bel) resolves to destroy mankind

by flooding the earth with rain; in both another god (Enki

or Ea) warns a man of the coming catastrophe, and the man,

accepting the admonition, is saved in a ship; in both the

flood lasts at its height for seven days; in both, when the

deluge has abated, the man offers a sacrifice and is finally

raised to the rank of the gods. The only essential difference

is in the name of the hero, who in the Sumerian version is

called Ziudsuddu, and in the Semitic version Ut-napishtim

or Atrakhasis. The Sumerian name Ziudsuddu resembles

the name Xisuthrus, which Berosus gives as that of the hero

who was saved from the flood ; if the two names are really

connected, .we have fresh ground for admiring the fidelity

with which the Babylonian historian followed the most

ancient documentary sources.

The discovery of this very interesting tablet, with its

combined accounts of the creation and the deluge, renders it

highly probable that the narratives of the early history of

the world which we find in Genesis did not originate with

the Semites, but were borrowed by them from the older

civilized people whom, some thousands of years before our

era, the wild Semitic hordes, swarming out of the Arabian

desert, found in possession of the fat lands of the lower

Euphrates valley, and from whom the descendants of these

primitive Bedouins gradually learned the arts and habits of

civilization, just as the northern barbarians acquired a varnish

of culture through their settlement in the Roman empire.

The various fragmentary versions, Babylonian and

Sumerian, of the deluge story confirm the conclusion that

the legend circulated independently of the Gilgamesh epic,

into which the poet loosely inserted it as an episode. In

the epic the original scene of the disaster is laid, as we saw,

at the city of Shurippak on the Euphrates. Recent excava-

tions of the German Oriental Society have revealed the site

of the ancient city. The place is at the hill of Fara, to the
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north of Uruk; and the remains which have come to light

there seem to show that Shurippak was among the very

oldest Sumerian settlements yet discovered ; for the inscribed

clay tablets which have been excavated on the spot are of a

very archaic character, and are believed to have been written

not much later than 3400 B.C.1 The site is now a long way

from the sea and at some distance from the Euphrates; but

we know that in the course of ages the river has repeatedly

changed its bed, and that the sea has retreated, or rather that

the land has advanced, in consequence of the vast quantities of

soil annually washed down by the Euphrates and the Tigris.2

Apparently the ancient city perished, not by water, but by

fire; for the ruins are buried under a thick layer of ashes.

After the conflagration the greater part of the hill seems to

have remained desolate, though a small town existed on the

spot during the Sumerian and Accadian periods. From

about the time of Hammurabi, that is, from about 2100 B.C.

onward, the very name of Shurippak vanishes from Baby-

lonian history.3| Thus the story of the great flood which

destroyed the city cannot have originated later than the end

of the third millennium before Christ, and it may well have

been very much older. In the Sumerian version of the

deluge legend Shurippak is named, along with Eridu, Larak,

and Sippar, as cities before the flood ; but in the frag-

mentary state of the text it is impossible to say whether or

not it was the city of Ziudsuddu, the Sumerian Noah}

§ 3. Tlie Hebrew Story of a Great Flood

The ancient Hebrew legend of a great flood, as it is

recorded in the book of Genesis,5 runs thus :—

“ And tlze Lord saw t/zat t/ze wickedness of man was great

1 A. Ungnad und H. Gressmann,

Das Gilgamesc/z-Epos, pp. 190 sq.

2 T. H. Huxley, “ Hasisadra’s

Adventure,” Collected Essays, vol. iv.

(London, 1911) pp. 250 sq.; Eduard

Suess, T/te Face of tlze Eart/z, i.

(Oxford, 1904) pp. 24 sq.; G. Mas-

pero, flistoire Ancienne des penples de

l’Orient Classique, Les Origines (Paris,

1895), pp. 552 sq.; Ed. Meyer,

Gescbiclzte des Altertums,2 i. 2. (Stutt-

gart and Berlin, 1909) pp. 398 sq.

3 A. Ungnad and H. Gressmann,

Das G'ilgamesclz-Epos, p. 191.

4 A. Poebel, in Tlze University of

Pennsylvania, Publications of tbe

Babylonian Section of tlze University

Museum, vol. iv. No. 1 (Philadelphia,

1914), pp- 18, 44-

5 Genesis vi. 5—ix. 17, Revised Ver-

sion.
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in the earth, and that every imagination of the thoughts of his

heart was only evil continually. And it repented the Lord that

he had made man on the earth, and it grieved him at his heart.

And the Lord said, I will destroy man whom I have created

from the face of the ground; both man, and beast, and creeping

thing, and fowl of the air; for it repenteth me that I have

made them. But Noah foundgrace in the eyes of the Lord.

“ These are the generations of Noah. Noah was a

righteous man and perfect in his generations: Noah walked

with God. And Noah begat three sons, Shem, Ham, and

Japheth. And the earth was corrupt before God, and the

earth was filled with violence. And God saw the earth, and,

behold, it was corrupt; for all flesh had corrupted his way

upon the earth. And God said unto Noah, The end of all

flesh is come before me ; for the earth is filled with violence

through them; and, behold, I will destroy them with the

earth. Make thee an ark of gopher wood ; rooms shalt thou

make in the ark, and shalt pitch it within and without with

pitch. And this is how thou shalt make it: the length of

the ark three hundred cubits, the breadth of it fifty cubits,

and the height of it thirty cubits. A light shalt thou make

to the ark, and to a cubit shalt thou finish it upward ; and

the door of the ark shalt thou set in the side thereof; with

lower, second, and third stories shalt thou make it. And I,

behold, I do bring the flood of waters upon the earth, to

destroy all flesh, wherein is the breath of life, from under

heaven ; every thing that is in the earth shall die. But I will

establish my covenant with thee ; and thou shalt come into

the ark, thou, and thy sons, and thy wife, and thy sons’ wives

with thee. And of every living thing of all flesh, two of

every sort shalt thou bring into the ark, to keep them alive

with thee ; they shall be male and female. Of the fowl after

their kind, and of the cattle after their kind, of every creeping

thing of the ground after its kind, two of every sort shall

come unto thee, to keep them alive. And take thou unto

thee of all food that is eaten, and gather it to thee; and it

shall be for food for thee, and for them. Thus did Noah;

according to all that God commanded him, so did he.

“And the Lord said unto Noah, Come thou and all thy

house into the ar/e ; for thee have I seen righteous before me
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in this generation. Of every clean beast thou shalt tahe to thee

seven and seven, the male and his female; and of the beasts

that are not clean two, the male and his female; of the fowl

also of the air, seven and seven, male and female : to heep seed

alive upon the face of all the earth. For yet seven days, and

I will cause it to rain upon the earth forty days and forty

nights ,-. and every living thing that I have made will I destroy

from ofthe face of the ground. And Noah did according unto

all that the Lord commanded him. And Noah was six hundred

years old when the flood of waters was upon the earth. And

Noah went in, and his sons, and his wife, and his sons’ wives

with him, into the arh, because of the waters of the flood. Of

clean beasts, and of beasts that are not clean, and offowls, and

of every thing that creepeth upon the ground, there went in two

and two unto Noah into the arh, male and female, as God

commanded Noah. And it came to pass after the seven days,

that the waters of the flood were upon the earth. In the six

hundredth year of Noah’s life, in the second month, on the

seventeenth day of the month, on the same day were all the

fountains of the great deep broken up, and the windows of

heaven were opened. And the rain was upon the earth forty

days andforty nights. In the selfsame day entered Noah, and

Shem, and Ham, and Japheth, the sonsof Noah, and Noah’s

wife, and the three wives of his sons with them, into the

ark ; they, and every beast after its kind, and all the cattle

after their kind, and every creeping thing that creepeth upon

the earth after its kind, and every fowl after its kind, every

bird of every sort. And they went in unto Noah into the

ark, two and two of all flesh, wherein is the breath of life.

And they that went in, went in male and female of all flesh,

as God commanded him: and the Lord shut him in. And

the flood was forty days upon the earth; and the waters

increased, and bare up the arh, and it was lift up above the

earth. And the waters prevailed, and increased greatly

upon the earth; and the ark went upon the face of the

waters. And the waters prevailed exceedingly upon the earth;

and all the high mountains that were under the whole heaven

were covered. Fifteen cubits upward did the waters prevail ;

and the mountains were covered. And all flesh died that

moved upon the earth, both fowl, and cattle, and beast, and
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every creeping thing that creepeth upon the earth, and every

man : all in whose nostrils was the breath of the spirit of life,

of all that was in the dry land, died. And every living thing

was destroyed which was upon the face of the ground, both

man, and cattle, and creeping thing, and fowl of the heaven ,'

and they were destroyed from the earth: and Noah only was

left, and they that were with him in the ar/e. And the waters

prevailed upon the earth an hundred and fifty days.

“ And God remembered Noah, and every living thing, and

all the cattle that were with him in the ark : and God made a

wind to pass over the earth, and the waters assuaged ; the

fountains also of the deep and the windows of heaven were

stopped, and the rain from heaven was restrained; and the

waters returnedfrom qgf the earth continually: and after the

end of an hundred and fifty days the waters decreased.

And the ark rested in the seventh month, on the seventeenth

day of the month, upon the mountains of Ararat. And the

waters decreased continually until the tenth month: in the

tenth month, on the first day of the month, were the tops of

the mountains seen. And it came to pass at the end offorty

days, that Noah opened the window of the arh which he had

made .° and he sent forth a raven, and it went forth to and

fro, until the waters were dried up from of the earth. And

he sentforth a dove from him, to see the waters were abated

from of the face of the ground; but the dove found no rest

for the sole of her foot, and she returned unto him to the arh,

for the waters were on the face of the. whole earth .' and he

put forth his hand, and tools her, and brought her in unto him

into the ar/e. And he stayedyet other seven days ,' and again

he sentfbrth the dove out of the arh; and the dove came in

to him at eventide ; and, lo, in her mouth an olive leaf plucht

of: so Noah hnew that the waters were abated from of the

earth. And he stayed yet other seven days ,° and sentforth

the dove; and she returned not again unto him any more.

And it came to pass in the six hundred and first year, in

the first month, the first day of the month, the waters were

dried up from off the earth : and Noah removed the covering

of the arh, and loohed, and, behold, the face of the ground was

dried. And in the second month, on the seven and twentieth

day of the month, was the earth dry.
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“And God spake unto Noah, saying, Go forth of the ark,

thou, and thy wife, and thy sons, and thy sons’ wives with ’

thee. Bring forth with thee every living thing that is with

thee of all flesh, both fowl, and cattle, and every creeping,

thing that creepeth upon the earth; that they may breed

abundantly in the earth, and be fruitful, and multiply upon

the earth. And Noah went forth, and his sons, and his wife,

and his sons’ wives with him: every beast, every creeping

thing, and every fowl, whatsoever moveth upon the earth,

after their families, went forth out of the ark. And Noah

builded an altar unto the Lord; and too/e of every clean beast,

and of every clean fowl, and oj‘ered burnt ofkrings on the

altar. And the Lordsmelled the sweet savour; and the Lord

said in his heart, I will not again curse the ground any more

for man’s sahe, for that the imagination of man’s heart is evil

front his youth ,- neither will I again smite any more every

thing living, as I have done. While the earth remaineth,

seedtime and harvest, and cold and heat, and summer and

winter, and day and night shall not cease. And God blessed

Noah and his sons, and said unto them, Be fruitful, and

multiply, and replenish the earth. And the fear of you and

the dread of you shall be upon every beast of the earth, and

upon every fowl of the air; with all wherewith the ground

teemeth, and all the fishes‘of the sea, into your hand are they

delivered. Every moving thing that liveth shall be food

for you ; as the green herb have Irgiven you all. But flesh

with the life thereof, which is the blood thereof, shall ye not

eat. And surely your blood, the blood of your lives, will I

require ; at the hand of every beast will I 'require it: and at

the hand of man, even at the hand of every man’s brother,

will I require the life of man. Whoso sheddeth man’s blood,

by man shall his blood be shed: for in the image of God

made he man. And you, be ye fruitful, and multiply;

bring forth abundantly in the earth, and multiply therein.

“And God spake unto Noah, and to his sons with him,

saying, And I, behold, I establish my covenant with you, and

with your seed after you; and with every living creature

that is with you, the fowl, the cattle, and every beast of the

earth with you; of all that go out of the ark, even every

beast of the earth. And I will establish my covenant with

VOL. I K
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you ; neither shall all flesh be cut off any more by the waters

of the flood ; neither shall there any more be a flood to destroy

the earth. And God said, This is the token of the covenant

which I make between me and you and every living creature

that is with you, for perpetual generations: I do set my bow

in the cloud, and it shall be for a token of a covenant be-

tween me and the earth. And it shall come to pass, when

I bring a cloud over the earth, that the bow shall be seen in

the cloud, and I will remember my covenant, which is

between me and you and every living creature of all flesh ;

and the waters shall no more become a flood to destroy all

flesh. And the how shall be in the cloud ; and I will look

upon it, that I may remember the everlasting covenant

between God and every living creature of all flesh that is

upon the earth. And God said unto Noah, This is the token

of the covenant which I have established between me and all

flesh that is upon the earth.”

In this account of the deluge Biblical critics are now

agreed in detecting the presence of two originally distinct

and partially inconsistent narratives, which have been

combined so as to present the superficial appearance of a

single homogeneous story. Yet the editorial task of uniting

them has been performed so clumsily that the repetitions

and inconsistencies left standing in them can hardly fail to

attract the attention even of a careless reader. In repro-

ducing the text of the legend from the English Revised

Version I have distinguished the two strands of the com-

posite narrative by printing them in different types; the

analysis thus exhibited is the one now generally accepted by

critics.1

1 W. Robertson Smith, The Old

Testament in the fewish Church 2

(London and Edinburgh, 1892), pp.

329 sq.; E. Kautsch und A. Soein,

Die Genesis, mit c'iusserer Unterschei—

dung der Qnellenschriften2 (Freiburg

i. B., 1891), pp. 11 sqq.; E. Kautsch,

Die heilzge Schrift des Allen Testa-

ments u’bersetzt und herausgegeben

(Freiburg i. B. und Leipzig, 1894),

pp. 6 sqq.; J. Estlin Carpenter and

G. Harford-Battersby, The Hexateuch

(London, 1900), ii. 9 sqq.; W. H.

Bennett, Genesis, 'pp. 135 sqq. (The

Century Bible); \V. H. Bennett and

\V. F. Adeney, A Biblical Introduc-

tion5 (London, 1908), pp. 27 sqq.;

S. R. Driver, The Boole of Genesis 10

(London, 1916), pp. 85 sqq. ; id.,

Introduction to the Literature of the

Old Testament9 (Edinburgh, 1913), p.

14; K. Budde, Geschichte der alt-

hebra'ischen Litteratur(Leipzig, 1906),

pp. 47 sqq. ; H. Gunkel, Genesis u'ber—

setzt und erhla'rt3 (Gettingen, 1910),

pp. 59 sqq.; Skinner, Critical and

Exegetical Commentary on Genesis

(Edinburgh, 1910), pp. 147 sqq. ;



CH. IV THE HEBREW STORY OF A GREAT FLOOD 131

Of the two versions of the legend thus artificially com-

bined, the one, printed in ordinary Roman type, is derived

from what the critics call the Priestly Document or

Code (usually designated by the letter P); the other,

printed in italic type, is derived from what the critics

call the Jehovistic or Jahwistic Document (usually desig-

nated by the letter J), which is characterized by the

use of the divine name Jehovah (Jahweh, or rather

Yahweh). The two documents differ conspicuously in

character and style, and they belong to different ages; for

while the Jehovistic narrative is probably the oldest, the

Priestly Code is now generally admitted to be the latest, of

the four principal documents which have been united to

form the Hexateuch. The Jehovistic document is believed

to have been written in Judea in the early times of the

Hebrew monarchy, probably in the ninth or eighth century

before our era; the Priestly Code dates from the period

after the year 586 B.C., when Jerusalem was taken by

Nebuchadnezzar, king of Babylon, and the Jews were carried

away by him into captivity. Both documents are in their

form historical, but while the Jehovistic writer displays a

genuine interest in the characters and adventures of the men

and women whom he describes, the Priestly writer appears

to concern himself with them only so far as he deemed them

instruments in the great scheme of Providence for conveying

to Israel a knowledge of God and of the religious and social

institutions by which it was his gracious will that the Chosen

People should regulate their lives. The history which he

writes is sacred and ecclesiastical rather than secular and

civil; his preoccupation is with Israel as a church rather

than as a nation. Hence, while he dwells at comparative

length on the lives of the patriarchs and prophets to whom

the deity deigned to reveal himself, he hurries over whole

generations of common mortals, whom he barely mentions

by name, as if they were mere links to connect one religious

epoch with another, mere packthread on which to string at

rare intervals the splendid jewels of revelation. His attitude

 

A. T. Chapman, An Introduction to Genesis (Cambridge, 1914), pp. 96 sqq.;

the Pentateuch (Cambridge, 1911), pp. M. Jastrow, Hebrew and Babylonian

74181 ; H. 'E. Ryle, The Booh of Traditions(London, 1914),pp. 348 sqq.
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to the past is sufficiently explained by the circumstances of

the times in which he lived. The great age of Israel was

ever; its independence was gone, and with it the hopes of

worldly prosperity and glory. The rosy dreams of empire,

which the splendid reigns of David and Solomon had con-

jured up in the hearts of the people, and which may have

lingered for a while, like morning clouds, even after the

disruption of the monarchy, had long ago faded in the

clouded evening of the nation’s day, under the grim reality

of foreign domination. Barred from all the roads of purely

mundane ambition, the irrepressible idealism of the national

temperament now found a vent for itself in another direction.

Its dreams took a different cast. If earth was shut upon

it, heaven was still open; and like Jacob at Bethel, with

enemies behind him and before, the dreamer beheld a ladder

stretching up beyond the clouds, by which angelic hosts

might descend to guard and comfort the forlorn pilgrim.

In short, the leaders of Israel sought to console and com-

pensate their nation for the humiliations she had to endure

in the secular sphere by raising her to a position of supre—

macy in the spiritual. For this purpose they constructed or

perfected an elaborate system of religious ritual designed to

forestall and engross the divine favour, and so to make Zion

the holy city, the joy and centre of God’s kingdom on earth.

With these aims and ambitions the tone of public life became

more and more clerical, its interests ecclesiastical, its pre-

dominant influence priestly. The king was replaced by

the high priest, who succeeded even to the purple robes and

golden crown of his predecessor.1 The revolution which

thus substituted a line of pontiffs for a line of temporal

rulers at Jerusalem, was like that which converted the Rome

of the Cmsars into the Rome of the mediaeval Popes.

It is this movement of thought, this current of religious

aspirations setting strongly in the direction of ecclesiasticism,

which is reflected, we may almost say arrested and crystal-

lized, in the Priestly Code. The intellectual and moral

limitations of the movement are mirrored in the correspond-

ing limitations of the writer. It is the formal side of

religion in which alone he is really interested; it is in the

1 W. Robertson Smith, The Old Testament in the fewish Church,2 p. 445.
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details of rites and ceremonies, of ecclesiastical furniture and

garments, that he revels with genuine gusto. The deeper

side of religion is practically a sealed book for him : its moral

and spiritual aspects he barely glances at: into the profound

problems of immortality and the origin of evil, which have

agitated inquiring spirits in all the ages, he never enters.

With his absorption in the minutiae of ritual, his indifference

to purely secular affairs, his predilection for chronology and

genealogy, for dates and figures, in a word, for the dry bones

rather than the flesh and blood of history, the priestly

historian is like one of those monkish chroniclers of the

Middle Ages who looked out on the great world through

the narrow loophole of a cloistered cell or the many-tinted

glass of a cathedral window. His intellectual horizon was

narrowed, the atmosphere in which he beheld events was

coloured, by the medium through which he saw them. Thus

the splendours of the Tabernacle in the wilderness, invisible

to all eyes but his, are as if they had loomed on his heated

imagination through the purple lights of a rose-window or

the gorgeous panes of some flamboyant oriel. Even in the

slow processes or sudden catastrophes which have fashioned

or transformed the material universe he discerned little more

than the signs and wonders vouchsafed by the deity to

herald new epochs of religious dispensation. For him the

work of creation was a grand prelude to the institution of

the sabbath.1 The vault of heaven itself, Spangled with

glorious luminaries, was a magnificent dial—plate on which

the finger of God pointed eternally to the correct seasons of

the feasts in the ecclesiastical calendar.2 The deluge, which

swept away almost the whole of mankind, was the occasion

which the repentant deity took to establish a covenant with

the miserable survivors; and the rainbow, glowing in iri-

descent’radiance against the murky storm-cloud, was nothing

but the divine seal appended to the covenant as a guarantee

of its genuine and irrevocable character.3

1 Genesis ii. 1 sq. some circumstance. The commonest

2 Genesis i. 14. The Hebrew application is to the sacred seasons of

word here translated “ seasons ” the ecclesiastical year, which are fixed

(angina) “appears never (certainly not by the moon” (Principal Skinner, in

in P) to be used of the natural seasons his Critical andExegetical Commentary

of the year, but always of a time con- 0” Gem-‘53: P- 26)-

ventionally agreed upon, or fixed by 3 Genesis ix. 8-17.
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For the priestly historian was a lawyer as well as

an ecclesiastic, and as such he took great pains to prove

that the friendly relations of God to his people rested

on a strictly legal basis, being authenticated by a series

of contracts into which both parties entered with all due

formality. He is never so much in his element as when

he is expounding these covenants; he never wearies of

recalling the long series of Israel’s title-deeds. Nowhere

does this dryasdust antiquary, this rigid ritualist, so sensibly

relax his normal severity, nowhere does he so nearly unbend

and thaw, as when he is expatiating on the congenial subject

of contracts and conveyances. His masterpiece of historical

narrative is acknowledged to be his account of the negotia-

tions into which .the widowed Abraham entered with the

sons of Heth in order to obtain a family vault in which to

bury his wife.1 The lugubrious nature of the transaction

does not damp the professional zest of the narrator ; and the

picture he has drawn of it combines the touches of no mean

artist with the minute exactitude of a practised conveyancer.

At this distance' of time the whole scene still passes before

us, as similar scenes may have passed before the eyes of the

writer, and as they may still be witnessed in the East, when

two Well-bred Arab sheikhs fence dexterously over a point

of business, while they observe punctiliously the stately forms

and courtesies of Oriental diplomacy. But such pictures are

rare indeed in this artist’s gallery. Landscapes he hardly

attempted, and his portraits are daubs, lacking all indivi-

duality, life, and colour. In that of Moses, which he laboured

most, the great leader is little more than a lay-figure rigged

out to'distribute ecclesiastical upholstery and millinery.2

Very diffei’ent are the pictures of the patriarchal age

bequeathed to us by the author of the Jehovistic document.

In purity of outline, lightness and delicacy of touch, and

warmth of _colouring, they are unsurpassed, perhaps un-

equalled, in literature. The finest effects are produced by

the fewest strokes, because every stroke is that of a master

who knows instinctively just what to put in and what to

leave out. Thus, while his whole attention seems to be

1 Genesis xxiii. :

2 W. Robertson Smith, The Old Testament in the fewish Church,2 p. 409.
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given to the human figures in the foreground, who stand out

from the canvas with lifelike truth and solidity, he contrives

simultaneously, with a few deft, almost imperceptible touches,

to indicate the landscape behind them, and so to complete

a harmonious picture which stamps itself indelibly on the

memory. The scene, for example, of Jacob and Rachel at

the well, with the flocks of sheep lying round it in the noon-

tide heat, is as vivid in the writer’s words as it is in the

colours of Raphael.

And to this exquisite picturesqueness in the delineation

of human life he adds a charming naivety, an antique

simplicity, in his descriptions of the divine.- He carries us

back to the days of old, when no such awful gulf was sup-

posed to yawn between man and the deity. In his pages

we read how God moulded the first man out of clay, as a

child shapes its mud baby;1 how he walked in the garden

in the cool of the evening and called to the shamefaced

couple who had been skulking behind trees ;2 how he made

coats of skin to replace the too scanty fig-leaves of our first

parents;3 how he shut the door behind Noah, when the

patriarch had entered into the ark;"‘ how he sniffed the

sweet savour of the burning sacrifice ; 5 how he came down

to look at the tower of Babel,6 apparently because, viewed

from the sky, it was beyond his reach of vision; how he

conversed with Abraham at the door of his tent, in the heat

of the day, under the shadow of the whispering oaks.7 In

short, the whole work of this delightful writer is instinct

with a breath of poetry, with something of the freshness and

fragrance of the olden time, which invests it with an ineffable

and immortal charm.8

Part iv. chap. xv., “ Sacred Oaks and

Terebinths.”

3 As to the two documents, the

Jehovistic (J) and the Priestly (P), see

W. Robertson Smith, The Old Testa-

ment in the fewish Church,2 pp. 319

sqq., 381 sqq., 442 sqq.; J. Estlin

1 Genesis ii. 7.

2 Genesis iii. 8 sq.

3 Genesis iii. 21.

4 Genesis vii. I6.

5 Genesis viii. 21.

6 Genesis xi. 5 and 7.

7 Genesis xviii. I sqq. In the

English Authorized Version the trees

have disappeared from the picture and

been replaced by plains. They are

rightly restored in the Revised Version,

though the correct rendering of the

Hebrew word is perhaps rather “ tere-

binths” than “oaks.” See below,

. Carpenter and G. Harford-Battersby,

The Hexateuch, i. 33 sqq., 97 sqq.,

121 sqq.; E. Kautsch, Die heilzge

Schrift des Alten Testaments (Freiburg

i. B. and Leipzig, 1894), ii. 150 sqq.,

I88 sqq.; W. H. Bennett, Genesis,

pp- 9 59?” 22 5957.. 34 5119.; W. H.
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In the composite narrative of the Great Flood which we

possess in Genesis, the separate ingredients contributed by

the Jehovistic and the Priestly documents respectively are

distinguishable from each other both by verbal and by

material differences. To take the verbal differences first,

the most striking is that in the Hebrew original the deity is

uniformly designated, in the Jehovistic document by the

name of fehovah (fahweh), and in the Priestly document by

the name of Elohim, which in the English version are

rendered respectively by the words “ Lord” and “God.” In

representing the Hebrew jehovah (fahweh) by “ L0rd,” the

English translators follow the practice of the Jews, who, in

reading the Scriptures aloud, uniformly substitute the title

Adonai or “ Lord” for the sacred name of Jehovah, wherever

they find the latter written in the text. Hence the English

reader may assume as a general rule that in the passages of

the English version, where the title “Lord ” is applied to the

 

Bennett and W. F. Adeney, A Biblical

Introduction,5 pp. 20 sqq.; S. R.

Driver, Introduction to the Literature

of the Old Testament,9 pp. 10 sqq.,

1 16 sqq. ; id., The Booh of Genesis,10

Introduction, pp. iv. sqq. ; K. Budde,

Geschichte der althebra‘ischenLitteratur,

pp. 45-65, 183-205; J. Skinner,

Critical and Exegetical Commentary on

Genesis, pp. xxxii-lxvii; H. Gunkel,

Genesis iibersetzt und er/ela'rt3 (G6ttin-

gen, 1910), pp. lxxx sqq., xcii sqq.;

A. T. Chapman, Introduction to the

Pentateuch (Cambridge, 1911), pp. 50

sqq., 207 sqq. ;'R. Kittel, Geschichte

des Volhes Israel 2 (Gotha, 1909—1 9 1 2),

i. 273-333, ii. 398 sqq.; H. E. Ryle,

The Boole ofGenesis (Cambridge, I 9 I 4),

pp. xviii sqq. Critics seem generally

to agree that the Priestly Code is

the framework into which the three

other main constituents of the Hexa-

teuch have been fitted, and that it

was substantially “the book of the

law of Moses” which was publicly

promulgated by Ezra at Jerusalem in

444 B.C. and accepted by the people

as the basis of a new reformation

(Nehemiah viii.). But the work of

combining the Priestly Code with the

other documents, so as to form our

present Hexateuch, appears to have

been carried out at a later date, per-

haps about 400 B.C. See J. Estlin

Carpenter and G. Harford-Battersby,

The Hexateuch, i. 176 sqq.; W. H.

Bennett and F. W. Adeney, op. cit.,

pp. 56 sqq. Besides the Priestly Code

(P) and the Jehovistic document (J),

the two main constituents of the

Hexateuch are Deuteronomy (the D of

the critics) and the Elohistic document

(the E of the critics). Of these, the

Elohistic is the older; it is generally

believed to have been composed in

Northern Israel not very long after the

Jehovistic document, perhaps early in

the eighth century B.C. In style and

character it is akin to the Jehovistic

document, but the writer is not so

great a literary artist, though his reli-

gious and moral standpoint is somewhat

more advanced. Unlike the Jehovistic

writer, he uses the divine name Elohim

for God instead of Jehovah. It is

generally believed that the main part

of Deuteronomy is “the book of the

law ” which was found in the temple at

Jerusalem in 621 B.C. and formed the

basis of Josiah’s reformation (2 Kings

xxii. 8 sqq.). On these matters the

reader will find the evidence stated and

discussed in the works mentioned at

the beginning of this note.
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deity, the name Jehovah stands for it in the written or printed

Hebrew text.1 But in the narrative of the flood and through-

out Genesis the Priestly writer avoids the use of the name

Jehovah and substitutes for it the term E/okinz, which is the

ordinary Hebrew word for God ; and his reason for doing so

is that according to him the divine name Jehovah was first

revealed by God to Moses,2 and therefore could not have been

applied to him in the earlier ages of the«world. On the other.

hand, the Jehovistic writer has no such theory as to the

revelation of the name Jehovah ; hence he bestows it on the

deity without scruple from the creation onwards.

Apart from this capital distinction between the documents,

there are verbal differences which do not appear in the

English translation. Thus, one set of words is used for

“male and female” in the Jehovistic document, and quite a

different set in the Priestly.3 Again, the words translated

“destroy” in the English version are different in the two

documents,4 and similarly with the words which the English

translators represent by “die ”5 and “ dried.” 6

But the material differences between the Jehovistic and

the Priestly narratives are still more remarkable, and as they

amount in some cases to positive contradictions, the proof

that they emanate from separate documents may be regarded

as complete. Thus in the Jehovistic narrative the clean

animals are distinguished from the unclean, and while seven

of every sort of clean animals are admitted to the ark,

only a pair of each sort of unclean animals is suffered to

enter.7 On the other hand, the Priestly writer makes no

1 See E. Kautsch, in Encyclopedia sometimes translated “give up the

Biblical, ii. 3320 sgq., s.v. “ Names” ;

A. T. Chapman, Introduction to t/ze

Pentaleuc/z, pp. 51 sq.

2 Exodus vi. 2 sq.

3 3:31:95} in J (vii. 2), nggga '13;

in P (vi. I9, vii. 9. I6).

4 mg; inJ (vi. 7, vii. 4, 23), ngg‘ in

P (vi. 13, I7, ix. II, 15). The former

word means properly “ blot out,” as it

is rendered in the margin of the English

Revised Version; the latter is the

ordinary Hebrew word for “ destroy.”

5 mn inJ (vii. 22), y]; in P (vi. I7,

vii. 21). The former is the ordinary

Hebrew word for “die” ; the latter is

ghost.”

6 2an in J (viii. 13), eg; in P (viii.

14). All the foregoing and other

verbal differences between the two

documents are noted by Principal J.

Skinner in his Critical and Exegetical

Commentary on Genesis, p. 148. Com-

pare H. Gunkel, Genesis fibersetzt una’

er/elc'z'rt3 (Gottingen, 19Io), p. 138.

7 Genesis vii. 2, compare viii. 20.

The Hebrew phrase agar?) in vii.

2 is commonly understood to mean

seven pairs; but in accordance with

Hebrew idiom it can only mean seven

individuals of each sort, as my teacher
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such invidious distinction between the animals, but admits

them to the ark on a footing of perfect equality, though at

the same time he impartially limits them all alike to a single

couple of each sort.1 The explanation of this discrepancy

is that in the View of the Priestly writer the distinction be-

tween clean and unclean animals was first revealed by God

to Moses,2 and could not therefore have been known to his

predecessor Noah; whereas the Jehovistic writer, untroubled

by any such theory, naively assumes the distinction between

clean and unclean animals to have been familiar to mankind

from the earliest times, as if it rested on a natural difference

too obvious to be overlooked by anybody.

Another serious discrepancy between the two writers

relates to the duration of the flood. In the Jehovistic narra-

tive the rain lasted forty days and forty nights? and after—

wards Noah passed three weeks in the ark before the water

had subsided enough to let him land.‘ On this reckoning

the flood lasted sixty-one days. On the other hand, in the

Priestly narrative it was a hundred and fifty days before the

water began to sink,5 and the flood lasted altogether for

twelve months and ten days.6 As the Hebrew months were

lunar, twelve of them would amount to three hundred and

fifty-four days, and ten days added to them would give a

solar year of three hundred and sixty-four days.7 Since the

Priestly writer thus assigns to the duration of the flood the

approximate length of a solar year, we may safely assume

that he lived at a time when the Jews were able to correct the

serious error of the lunar calendar by observation of the sun.

Again, the two writers differ from each other in the

 

and friend, the Rev. Professor R. H.

"Kennett, has kindly pointed out to me

in a letter. See Gesenius’ Heorew

Grammar as edited and enlarged by E.

Kautsc/z, Second English Edition, re-

4-20.

3 Genesis vii. 12, I7.

4 Genesis viii. 6-13.

5 Genesis viii. 3.

6 Genesis vii. 1 I compared with viii.

vised by A. E. Cowley (Oxford, 1910),

p. 436, § I34 q. The phrase, as was to

be expected, is rightly understood by

W. Robertson Smith (Tlze Old Testa-

ment in t/zefewis/z Claire/2,2 p. 329),

and Principal J. Skinner (Commentary

on Genesis, p. I 52).

1 Genesis vi. 19 sq., vii. 15 sq.

2 Leviticus xi. ; Deuteronomy xiv.

I4.

7 S. R. Driver, Tlze Boo/e ofGenesis,10

p. 85 ; Skinner, Critical and Exe-

getical Commentary on Genesis, pp.

167 sqq.; H. Gunkel, Genesis zioer-

setzt and erlelc'irt,3 pp. I46 sq. ; A. T.

Chapman, Introduction to the Penta-

tenc/z, p. 79; H. E. Ryle, T/ze Boo/E

of Genesis, p. 1 I3.
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causes which they allege for the flood ; for whereas the

Jehovistic writer puts it down to rain only,1 the Priestly

writer speaks of subterranean waters bursting forth as well

as of sheets of water descending from heaven.2

Lastly, the Jehovistic writer represents Noah as building

an altar and sacrificing to God in gratitude for his escape

from the flood.3 The Priestly writer, on the other hand,

makes no mention either of the altar or of the sacrifice ; no

doubt because from the standpoint of the Levitical law, which

he occupied, there could be no legitimate altar anywhere but

in the temple at Jerusalem, and because for a mere layman

like Noah to offer a sacrifice would have been an unheard-of

impropriety, a gross encroachment on the rights of the clergy

which he could not for a moment dream of imputing to the

respectable patriarch.

Thus a comparison of the Jehovistic and the Priestly

narratives strongly confirms the conclusion of the critics that

the two were originally independent, and that the Jehovistic

is considerably the older. For the Jehovistic writer is clearly

ignorant of the law of the one sanctuary, which forbade the

offering of sacrifice anywhere but at Jerusalem ; and as that

law was first clearly enunciated and enforced by King Josiah

in 621 B.C., it follows that the Jehovistic document must

have been composed some time, probably a long time, before

that date. For a like reason the Priestly document must

have been composed some time, probably a considerable time,

after that date, since the writer implicitly recognizes the law

of the one sanctuary by refusing to impute-a breach of it to

Noah. Thus, whereas the Jehovistic writer betrays a certain

archaic simplicity in artlessly attributing to the earliest ages

of the world the religious institutions and phraseology of his

own time, the Priestly writer reveals the reflection of a later

age, which has worked out a definite theory of religious

evolution and applies it rigidly to history.

A very cursory comparison of the Hebrew with the

Babylonian account of the Deluge may suffice to convince us

that the two narratives are not independent, but that one of

them must be derived from the other, or both from a common

i Genesis vii. 12. 2 Genesis vii. 11, compare viii. 2.

‘ 3 Genesis viii. 20 sq.
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original. The points of resemblance between the two are far

too numerous and detailed to be accidental. In both narra-

tives the divine powers resolve to destroy mankind by a

great flood; in both the secret is revealed beforehand to a

man by a god, who directs him to build a great vessel, in

which to save himself and seed of every kind. It is probably

no mere accidental coincidence that in the Babylonian story,

as reported by Berosus, the hero saved from the flood was

the tenth King of Babylon, and that in the Hebrew story

Noah was the tenth man in descent from Adam. In both

narratives the favoured man, thus warned of God, builds a

huge vessel in several stories, makes it water—tight with pitch

or bitumen, and takes into it his family and animals of all

sorts: in both, the deluge is brought about in large measure

by heavy rain, and lasts for a greater or less number of days:

in both, all mankind are drowned except the hero and his

family: in both, the man sends forth birds, a raven and a

dove, to see whether the water of the flood has abated: in

both, the dove after a time returns to the ship because it

could find no place in which to rest: in both, the raven does

not return : in both, the vessel at last grounds on a mountain:

in both, the hero, in gratitude for his rescue, offers sacrifice

on the mountain : in both, the gods smell the sweet savour,

and their anger is appeased.

So much for the general resemblance between the Baby-

lonian story as a whole and the Hebrew story as a

whole. But if we take into account the separate elements

of the Hebrew story, we shall see that the Jehovistic

narrative is in closer agreement than the Priestly with the

Babylonian. Alike in the Jehovistic and in the Babylonian

narrative special prominence is given to the number seven.

In the Jehovistic version, Noah has a seven days’ warning

of the coming deluge: he takes seven of every sort of

clean animals with him into the ark: he allows intervals of

seven days to elapse between the successive despatches of

the dove from the ark. In the Babylonian version the flood

lasts at its greatest height for seven days ; and the hero sets

out the sacrificial vessels by sevens on the mountain. Again,

alike in the Jehovistic and the Babylonian version, special

mention is made of shutting the door of the ship or ark
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when the man, his family, and the animals have entered into

it: in both alike we have the picturesque episode of sending

forth the raven and the dove from the vessel, and in both

alike the offering of the sacrifice, the smelling of it by the

gods, and their consequent appeasement. On the other hand,

in certain particulars the Priestly narrative in Genesis

approaches more closely than the Jehovistic to the Baby-

lonian. Thus, in both the Priestly and the Babylonian

version exact directions are given for the construction of the

vessel: in both alike it is built in several stories, each of

which is divided into numerous cabins: in both alike it is

made water-tight by being caulked with pitch or bitumen:

in both alike it grounds on a mountain ; and in both alike

on issuing from the vessel the hero receives the divine

blessing.

But if the Hebrew and Babylonian narratives are closely

related to each other, how is the relation to be explained?

The Babylonian cannot be derived from the Hebrew, since

it is older than the Hebrew by at least eleven or twelve

centuries. Moreover, “as Zimmern has remarked, the very

essence of the Biblical narrative presupposes a country liable,

like Babylonia, to inundations ; so that it cannot be doubted

that the story was ‘ indigenous in Babylonia, and transplanted

to Palestine.’ "1 But if the Hebrews derived 'the story of

the great flood from Babylonia, when and how did they do

so? We have no information on the subject, and the question

can only be answered conjecturally. Some scholars of repute

have supposed that the Jews first learned the legend in

Babylon during. the captivity, and that the Biblical narrative

is consequently not older than the sixth century before our

era.2 This view might be tenable if we only possessed the

Hebrew version of the Deluge legend in the Priestly recension ;

for the Priestly Code, as we saw, was probably composed

during or after the captivity, and it is perfectly possible that

the writers of it acquired a knowledge of the Babylonian

tradition either orally or from Babylonian literature during

their exile or perhaps after their return to Palestine; for it

1 S. R. Driver, TheBooh of Genesis,10 by E. Schrader, The Cuneiform [n-

p. 107. scriptions and the Old Testament, i.

2 This is, or was, the opinion of 5 5. The view is rightly rejected by

P. Haupt and Fr. Delitsch, as reported Schrader.



THE GREAT FLOOD PART 1142

is reasonable to suppose that the intimate relations which the

conquest established between the two countries may have led

to a certain diffusion of Babylonian literature in Palestine,

and of Jewish literature in Babylonia. On this View some

of the points in which the Priestly narrative departs from the

Jehovistic and approximates to the Babylonian may con-

ceivably have been borrowed directly by the Priestly writers

from Babylonian sources. Such points are the details as to

the construction of the ark, and in particular the smearing of

it with pitch or bitumen, which is a characteristic product of

Babylonia.1 But that the Hebrews were acquainted with the

story of the great flood, and that too in a form closely akin

to the Babylonian, long before they were carried away into

captivity, is abundantly proved by the Jehovistic narrative in

Genesis, which may well date from the ninth century before

ourera and can hardly be later than the eighth.

Assuming, then, that the Hebrews in Palestine were

familiar from an early time with the Babylonian legend of

the deluge, we have still to ask, how and when did they

learn it? Two answers to the question have been given.

On the one hand, it has been held that the Hebrews may

have brought the legend with them, when they migrated

from Babylonia to Palestine about two thousand years

before Christ.2 On the other hand, it has been suggested

that, after their settlement in Palestine, the Hebrews may

have borrowed the story from the native Canaanites, who in

their turn may have learned it through the medium of

Babylonian literature sometime in the second millennium

before our era.3 Which, if either, of these views is the true

one, we have at present no means of deciding.

above, p. 121, note 2.

3 H. Gressmann, in Das Gilgamesch-

Epos z'ihersetzt and erhla'rt von A.

Ungnad und H. Gressmann, p. 220.

On this theory see Principal J. Skinner,

Critical and Exqgetical Commentary

on Genesis, p. x, who objects to it

1 Herodotus i. 179, with the note

in George Rawlinson’s translation

(Fourth Edition, vol. i., London, 1880,

p. 300).

2 This is the view of Professor M.

Jastrow (Hehrew and Babylonian Tra-

ditions, pp. 13 sqq.), who identifies

Abraham’s contemporary, Amraphel,

King of Shinar (Genesis xiv. 1), with

Hammurabi, King of Babylon, thus

dating Abraham and his migration

from Babylonia to Palestine about 2 100

B.C. As to Hammurabi’s date, see

that “there are no recognisable traces

of a specifically Canaanite medium

having been interposed between the

Babylonian originals and the Hebrew

accounts of the Creation and the Flood,

such as we may surmise in the case of

the Paradise myth.”
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In later times Jewish fancy tricked out the story of the

flood with many new and often extravagant details designed

apparently to satisfy the curiosity or tickle the taste of a

degenerate age, which could not rest satisfied with the noble

simplicity of the narrative in Genesis. Among these tawdry

or grotesque additions to the ancient legend we read how

men lived at ease in the days before the flood, for by a

single sowing they reaped a harvest sufficient for the needs

of forty years, and by their magic arts they could compel the,

sun and moon to do them service. Instead of nine months

children were in their mothers’ wombs only a few days, and

immediately on their birth could walk and talk and set even

the demons at defiance. It was this easy luxurious life that

led men astray and lured them into the commission of those

sins, especially the sins of .wantonness and rapacity, which

excited the wrath of God and determined him to destroy the

sinners by a great flood. Yet in his mercy he gave them

due warning; for Noah, instructed by the deity, preached to

them to mend their ways, threatening them with the flood as

the punishment of their iniquity; and this he did for no less

than one hundred and twenty years. Even at the end of

that period God gave mankind another week’s grace, during

which, strange to say, the sun rose in the west every morning

and set in the east every night. But nothing could move

these wicked men to repentance; they only mocked and,

jeered at the pious Noah when they saw him building the

ark. He learned how to make it from a holy book, which

had been given to Adam by the angel Raziel and which

contained within it all knowledge, human and divine. It

was made of sapphires, and Noah enclosed it in a golden

casket when he took it with him into the ark, where it served

him as a time-piece to distinguish night from day; for so

long as the flood prevailed neither the sun nor the moon shed

any light on the earth. Now the deluge was caused by the

male waters from the sky meeting the female waters which

issued forth from the ground. The holes in the sky by

which the upper waters escaped were made by God when

he removed two stars out of the constellation of the Pleiades ;

and in order to stop this torrent of rain God had afterwards

to bung up the two holes with a couple of stars borrowed
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from the constellation of the Bear. That is why the Bear

runs after the Pleiades to this day: she wants her children

back, but she will never get them till after the Last Day.

When the ark was ready, Noah proceeded to gather

the animals into it. They came trooping in such numbers

that the patriarch could not take them all in, but

had to sit at the door of the ark and make a choice; the

animals which lay down at the door he took in, and the

animals which stood up he shut out. Even after this prin-

ciple of natural selection had been rigidly enforced, the

number of species of reptiles which were taken on board

was no less than three hundred and sixty-five, and the

number of species of birds thirty-two. No note was taken,

at least none appears to have been recorded, of the number

of mammals, but many of them were among the passengers,

as we shall see presently. Before the flood the unclean animals

far outnumbered the clean, but after the flood the proportions

were reversed, because seven pairs1 of each of the clean sorts

were preserved in the ark, but only two pairs of the unclean.

One creature, the reem, was so huge that there was no room for

it in the ark,so Noah tethered it to the outside of the vessel,and

the animal trotted behind. The giant Og, king of Bashan, was

also much too big to go into the ark, so he sat on the top of

it, and in that way escaped with his life. With Noah himself

in the ark were his wife Naamah, daughter of Enosh, and

his three sons and their wives. An odd pair who also found

refuge in the ark were Falsehood and Misfortune. At first

Falsehood presented himself alone at the door of the ark,

but was refused a passage on the ground that there was no

admission except for married couples. So he went away,

and meeting with Misfortune induced her to join him, and

the pair were received into the ark. When all were aboard,

and the flood began, the sinners gathered some seven hundred

thousand strong round about the ark and begged and prayed

to be taken in. When Noah sternly refused to admit them,

they made a rush at the door as if to break it in, but the

wild beasts that were on guard round about the ark fell upon

them and devoured some of them, and all that escaped the

beasts were drowned in the rising flood. A whole year the

1 But see above, p. 137, note 7.



0.11.1v THE HEBREW STORY OFA GREAT FLOOD I45

ark floated on the face of the waters ; it pitched and tossed

on the heaving billows, and all inside of it were shaken up

like lentils in a pot. The lions roared, the oxen lowed, the

wolves howled, and the rest bellowed after their several

sorts. But the great difficulty with which Noah had to

struggle in the ark was the question of victuals. LOng after-

wards his son Shem confided to Eliezer, the servant of

Abraham, the trouble his father had had in feeding the

whole menagerie. The poor man was up and down, up and

down, by day and by night. For the daylight animals had

to be fed by day and the nocturnal animals by night; and

the giant Og had his rations served out to him through a

hole in the roof. Though the lion suffered the whole time

from a fever, which kept him comparatively quiet, yet he

was very surly and ready to fly out on the least pro-

vocation. Once when Noah did not bring him his dinner

fast enough, the noble animal gave him such a blow with his

paw that the patriarch was lame for the rest of his natural

life and therefore incapable of serving as a priest. It was on

the tenth day of the month Tammuz that Noah sent forth

the raven to see and report on the state of the flood. But

the raven found a corpse floating on the water and set to

work to devour it, so that he quite forgot to return and hand

in his report. A week later Noah sent out the dove, which

at last, on its third flight, brought back in its bill an olive

leaf plucked on the Mount of Olives at Jerusalem; for the

Holy Land had not been ravaged by the deluge. When he

stepped out of the ark Noah wept to see the widespread

devastation wrought by the flood. A thank—offering for his

delivery was offered by his son Shem, for the patriarch him-

self was still suffering from the effects of his encounter with

the lion and could not officiate in person.1

From another late account we learn some interesting

particulars as to the internal arrangements of the ark and

the distribution of the passengers. The beasts and cattle

were battened down in the hold, the middle deck was occupied

by the birds, and the promenade deck was reserved for Noah

and his family. But the men and the women were kept

strictly apart. The patriarch and his sons lodged in the east

1 L. Ginzberg, The Legends of thefews, i. (Philadelphia, 1909) pp. 151-167.

VOL. 1 L
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end of the ark, and his wife and his sons’ wives lodged in

the west end ; and between them as a barrier was interposed

the dead body of Adam, which was thus rescued from a

watery grave. This account, which further favours us with

the exact dimensions of the ark in cubits and the exact

day of the week and of the month when the passengers

got aboard, is derived from an Arabic manuscript found in

the library of the Convent of St. Catherine on Mount Sinai.

The author would seem to have been an Arab Christian,

who flourished about the time of the Mohammedan con-

quest, though the manuscript is of later date.1

§ 4. Ancient Greek Stories of a Great Flood

Legends of a destructive deluge, in which the greater

part of mankind perished, meet us in the literature of ancient

Greece. As told by the mythographer Apollodorus, the

story runs thus: “Deucalion was the son of Prometheus.

He reigned as king in the country about Phthia and married

Pyrrha, the daughter of Epimetheus and Pandora, the first

woman fashioned by the gods. But when Zeus wished to

destroy the men of the Bronze Age, Deucalion by the advice

of Prometheus constructed a chest or ark, and having stored

in it what was needful he entered into it with his wife. But

Zeus poured a great rain from the sky upon the earth and

washed down the greater part of Greece, so that all men

perished except a few, who flocked to the high mountains

near. Then the mountains in Thessaly were parted, and all

the world beyond the Isthmus and Peloponnese was over-

whelmed. But Deucalion in the ark, floating over the sea

for nine days and as many nights, grounded on Parnassus,

and there, when the rains ceased, he disembarked and

sacrificed to Zeus, the God of Escape. And Zeus sent

1 Stzcdia Sinaitica, No. viii., Apo- high. It was Friday the 17th of

crypha Arahica, edited and translated March or, according to others, of May,

into English by Margaret Dunlop when the body of Adam was brought

Gibson (London and Cambridge, into the ark; and all the passengers,

1901), pp. 23-30, with the Editor’s both animal and human, got on board

Introduction, pp. vii sqq. According the next day. The flood fell, and

to this account the ark was 300 cubits Noah and his company quitted the ark,

long by 50 cubits broad and 30 cubits on a day in Nisan (April).
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Hermes to him and allowed him to choose what he would,

and he chose men. And at the bidding of Zeus he picked

up stones and threw them over his head; and the stones

which Deucalion threw became men, and the stones which

Pyrrha threw became women. That is why in Greek people

are called laoi from laas, ‘ a stone.’ ” 1

In this form the Greek legend is not older than about

the middle of the second century before our era, the time

when Apollodorus wrote, but in substance it is much more

ancient, for the story was told by Hellanicus, a Greek

historian of the fifth century B.C., who said that Deucalion’s

ark drifted not to Parnassus but to Mount Othrys in

Thessaly.2 The other version has the authority of Pindar,

who wrote earlier than Hellanicus in the fifth century B.C. ;

for the poet speaks of Deucalion and Pyrrha descending

from Parnassus and creating the human race afresh out of

stones.3 According to some, the first city which they

founded after the great flood was Opus, situated in the fertile

Locrian plain between the mountains and the Euboic Gulf.

But Deucalion is reported to have dwelt at Cynus, the port of

Opus, distant a few miles across the plain; and there his

wife’s tomb was shown to travellers down to the beginning

of our era. Her husband’s dust is said to have rested at

Athens.4 The coast of Locris, thus associated with traditions

of the great flood, is rich in natural beauties. The road runs

at the foot of the mountains, which are of soft and lovely

outlines, for the most part covered with forest; while the low

hills and glades by the sea are wooded with pines, plane-

trees, myrtles, lentisks, and other trees and shrubs, their

luxuriant verdure fed by abundant springs. Across the blue

waters of the gulf the eye roams to the island of Euboea,

with its winding shores and long line of finely cut mountains

standing out against the sky. The home of Deucalion was

on a promontory jutting into the gulf. On it, and on the

isthmus which joins it to the land, may still be seen the

mouldering ruins of Cynus: a line of fortification walls, built

of sandstone, runs round the edge of the height, and the

I Apollodorus, Bihliotheca, i. 7. 2. 3 Pindar, Olymp. ix. 64 sqq.

2 Scholiast on Pindar, Olymp. ix.

64; Fragmenta Historicornm Grae- 4 Strabo, ix. 4. 2, p. 425, ed.

corzmz, ed. C. Miiller, i. 48. Casaubon.
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summit is crowned by the remains of a mediabval tower.

The ground is littered with ancient potsherds.1

It is said that an ancient city on Parnassus was over-

whelmed by the rains which caused the deluge, but the

inhabitants, guided by the howling of wolves, found their

way to the peaks of the mountain, and when the flood had

subsided they descended and built a new city, which they

called Lycorea or VVolf—town in gratitude for the guidance

of the wolves? Lucian speaks of Deucalion’s ark, with the

solitary survivors of the human race, grounding on what was

afterwards the site of Wolf-town, while as yet all the rest

of the world was submerged.3 But according to another

account, the mountain to which Deucalion escaped was a

peak in Argolis, which was afterwards called Nemea from

the cattle which cropped the greensward on its grassy slopes.

There the hero built an altar in honour of Zeus the Deliverer,

who had delivered him from the great flood.4 The mountain

on which he is said to have alighted is probably the table-

mountain, now called Phouka, whose broad flat top towers

high above the neighbouring hills and forms a conspicuous

landmark viewed from the plain of Argos.5

The Megarians told how in Deucalion’s flood Megarus,

son of Zeus, escaped by swimming to the top of Mount

Gerania, being guided by the cries of some cranes, which

flew over the rising waters and from which the mountain

afterwards received its new name.6 According to Aristotle,

writing in the fourth century B.C., the ravages of the deluge

in Deucalion’s time were felt most sensibly “in ancient

Hellas, which is the country about Dodona and the river

Achelous, for that river has changed its bed in many places.

In those days the land was inhabited by the Selli and the

people who were then called Greeks (Graihoi) but are now

named Hellenes.”7 Some people thought that the sanctuary

1 Ludwig Ross, Wandernngen in the Apesas of the ancients (Pausanias,

Grz'echenland(Halle, 1851), i. 94 sq. ii. 5. 3, with the note in my com-

2 Pausanias, x. 6. 2. mentary), which again appears to be

3 Lucian, Timon, 3. Elsewhere he connected with Zeus Aflhesios (De-

refers to the ark and to the creation of liverer), to whom Deucalion built an

men out of stones (De Saltatione, 39). altar 6n the mountain.

‘1 Eij/nzolqg’icnm fl/agnum, p. 176, 6 Pausanias, i. 40. I (Gerania from

s.v. ’Acpécnos, referring to the Second geranoi, “cranes”).

Book of Arrian’s Bithyniaca. 7 Aristotle, flleteorolog'. i. 14, p.

5 The modern Phouka seems to be 352, ed. Im. Bekker (Berlin, 1831).
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of Zeus at Dodona was founded by Deucalion and Pyrrha, who

dwelt among the Molossians of that cori'ntry.1 In the fourth

century B.C. Plato also mentions, without describing, the

flood which took place in the time of Deucalion and Pyrrha,

and he represents the Egyptian priests as ridiculing the

Greeks for believing that there had been only one deluge,

whereas there had been many? The Parian chronicler, Who

drew up'his chronological table in the year 265 B.C.,3 dated

Deucalion’s flood one thousand two hundred and sixty-five

years before his own time;4 according to this calculation

the cataclysm occurred in the year 15 39 B.C.

At a later age the Roman poet Ovid decked out the

tradition of the great flood in the pinchbeck rhetoric which

betrayed the decline of literary taste. He tells us that

Jupiter, weary of the wickedness and impiety of the men of

the Iron Age, resolved to destroy the whole of mankind at

one fell swoop. His first idea was to overwhelm them under

the flaming thunderbolts which he brandished in his red

right hand; but on reflection he laid these dangerous

weapons aside, lest the upper air and heaven itself should

catch fire from the great conflagration which they would

kindle on earth; and in this prudent resolution he was con-

firmed by an imperfect recollection of an old prophecy that

the whole world, sky and earth alike, was destined to perish

in a grand and final combustion. Accordingly he decided

on the safer course of turning on the celestial taps and

drowning the whole wicked race under the tremendous

shower bath. So he shut up the North Wind in the cave

of Aeolus, to prevent him from sweeping the murky clouds

from the blue sky, and he let loose the South Wind, who

flew abroad, rigged out in all the stage properties calculated

to strike terror into the beholder. He flapped his dripping

wings: his dreadful face was veiled in pitchy blackness:

mists sat on his forehead, his beard was soaking wet, and

water ran down from his hoary hair. In his train the sky

lowered, thunder crashed, and the rainbow shone in Spangled

glory against the dark rain-clouds. To help the sky—god in

1 Plutarch, Pyrrhns, 1. (Berlin, 1825—1826), i. 380 sqq.

2 Plato, Timaeas, pp. 22A, 23B. “1 flfarmor Barium, 6 sqq., in Frag

3 L. Ideler, Handlmch der mathe- menta Historicornm Graecornm, ed. C

matischen zmd technischen Chronologie Mtiller, i. 542.
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his onslaught on mankind his sea-blue brother Neptune

summoned an assembly of the rivers and bade them roll in

flood over the land, while he himself fetched the earth a

swashing blow with his trident, causing it to quake like

a jelly. The fountains of the great deep were now opened.

The deluge poured over the fields and meadows, whirling

away trees, cattle, men and houses. Far and wide nothing

was to be seen but a shoreless sea of tossing, turbid water.

The farmer now rowed in a shallop over the field where he

had lately guided the oxen at the plough-tail, and peering

down he could discern his crops and the roof of his farm-

house submerged under the waves. He dropped his anchor

on a green meadow, his keel grated on his own vineyard, and

he fished for trout in the tops of the tall elms. Seals now

lolled and sprawled where goats had lately nibbled the

herbage, and dolphins gambolled and plunged in the woods.

When at last nothing remained above the waste of waters

but the two peaks of Parnassus, toppling over the heaving

billows and reaching up above the clouds, Deucalion and his

wife drifted in a little boat to the mountain, and landing

adored the nymphs of the Corycian cave and the prophetic

goddess Themis, who managed the business of the oracle

before it was taken over by Apollo. A righteous and god-

fearing man was Deucalion, and his wife was just such

another. Touched with compassion at the sight of the

honest pair, the sole survivors of so many thousands, Jupiter

now diSpersed the clouds and the deluge, revealing the blue

sky and the green earth to each other once more. So

Neptune also laid aside his trident, and summoning the

bugler Triton, his back blue with the growth of the purple-

shell, he ordered him to sound the “Retire.” The bugler

obeyed, and putting the shell to his lips he blew from his

puffed cheeks such a blast that at the sound of it all the

waves and rivers fell back and left the land high and dry.

This was all very well, but what were Deucalion and Pyrrha

to do now, left solitary in a desolate world, where not a

sound broke the dreadful silence save the melancholy lapping

of the waves on the lonely shore? They shed some natural

tears, and then wiping them away they resolved to consult

the oracle. So, pacing sadly by the yellow turbid waters of
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the Cephisus, they repaired to the temple of the goddess.

The sacred edifice presented a melancholy spectacle, its walls

still overgrown with moss and sea-weed, its courts still deep

in slime; and naturally no fire flamed or smouldered on the

defiled altars. However, the goddess was fortunately at

home, and in reply to the anxious inquiries of the two SUp-

pliants she instructed them, as soon as they had quitted the

temple, to veil their heads, unloose their robes, and throw

behind their backs the bones of their great parent. This

strange answer bewildered them, and for a long time they

remained silent. Pyrrha was the first to find her voice, and

when at last she broke silence it was to declare respectfully

but firmly that nothing would induce her to insult her

mother’s ghost by flinging her bones about. Her husband,

more discerning, said that perhaps by their great parent the

goddess meant them to understand the earth, and that by

her bones she signified the rocks and stones embedded in the

ground. They were not very hopeful of success, but nothing

else occurring to them to do, they decided to make the attempt.

So they carried out the instructions of the oracle to the letter,

and sure enough the stones which Deucalion threw turned

into men, and the stones which Pyrrha threw turned into

women. Thus was the earth repeopled after the great flood.1

Any one who compares the laboured ingenuity of this

account of the deluge with the majestic simplicity of the

corresponding narrative in Genesis is in a position to

measure the gulf which divides great literature from its

tinsel imitation.

In his account of the catastrophe Ovid so far followed

ancient Greek tradition as to represent Deucalion and Pyrrha

landing on the peak of Parnassus. Later Roman writers

carried the pair much further afield; one of them landed

the voyagers on Mount Athos,2 and another conveyed them

as far as Mount Etna.3

Various places in Greece, as we have seen, claimed the

honour of having been associated in a particular manner

with‘Deucalion and the great flood. Among the claimants,

1 Ovid, Illetamorphoses, i. 125-415. 1. 9 sq.).

The fish sticking in the tops of the 2 Servius, on Virgil, Eclog. vi. 41.

elms are borrowed from Horace (Odes, 3 Hyginus, Fahulae, 153.
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as might have been expected, were the Athenians, who,

pluming themselves on the vast antiquity from which they

had inhabited the land of Attica, had no mind to be left out

in the cold when it came to a question of Deucalion and the

deluge. They annexed him accordingly by the simple ex-

pedient of alleging that when the clouds gathered dark on

Parnassus and the rain came down in torrents on Lycorea,

where Deucalion reigned as king, he fled for safety to Athens,

and on his arrival founded a sanctuary of Rainy Zeus, and

offered thank-offerings for his escape.1 In this brief form of

the legend there is no mention of a ship, and we seem to be

left to infer that the hero escaped on foot. Be that as it

may, he is said to have founded the old sanctuary of Olympian

Zeus and to have been buried in the city. Down to the

second century of our era the local Athenian guides pointed

with patriotic pride to the grave of the Greek Noah near the

later and far statelier temple of Olympian Zeus, whose ruined

columns, towering in solitary grandeur above the modern

city, still attract the eye from far, and bear silent but eloquent

witness to the glories of ancient Greece?

Nor was this all that the guides had to show in memory

of the tremendous cataclysm. Within the great precinct

overshadowed by the vast temple of Olympian Zeus they led

the curious traveller to a smaller precinct of Olympian Earth,

where they pointed to a cleft in the ground a cubit wide.

Down that cleft, they assured him, the waters of the deluge

ran away, and down it every year they threw cakes of Wheaten

meal kneaded with honey.3 These cakes would seem to have

been soul-cakes destined for the consumption of the poor

souls who perished in the great flood; for we know that a

commemoration service or requiem mass was celebrated every

year at Athens in their honour. It was called the Festival

of the Water-bearing? which suggests that charitable people

1 Illarmor Barium, 6 sq., in His- Illagnzzm, p. 774, s.v. u6p0¢opia ;

toricorum Graecornm Fragmenta, ed.

C. Miiller, i. 542.

2 Pausanias, i. 18. 8. The tomb of

Deucalion at Athens is mentioned also

by Strabo, ix. 4. 2, p. 425, ed. Casau-

bon.

3 Pausanias, i. 18. 7.

‘1 Plutarch, Sulla, I4; Etymologiczcm

Hesychius, s.v. fidporfibpm. The festival

fell at the new moon in the month of

Anthesterion (Plutarch, l. c.). Compare

the Scholiasts on Aristophanes, Achar—

nians, 1076, and on Frogs, 218;

August Mommsen, Feste der Stadt

Athen im Altertum (Leipsic, 1898),

PP- 424 557-
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not only threw cakes but poured water down the cleft in the

ground to slake the thirst as well as to stay the hunger of

the ghosts in the nether world.

Another place where the great flood was commemorated

by a similar ceremony was Hierapolis on the Euphrates.

There down to the second century of our era the ancient

Semitic deities were worshipped in the old way under a

transparent disguise imposed on them, like modern drapery

on ancient statues, by the nominally Greek civilization

which the conquests of Alexander had spread over the East.

Chief among these aboriginal divinities was the great Syrian

goddess Astarte, who to her Greek worshippers masqueraded

under the name of Hera. Lucian has bequeathed to us a

very valuable description of the sanctuary and the strange

rites performed in it.1 He tells us that according to the

general opinion the sanctuary was founded by Deucalion, in

whose time the great flood took place. This gives Lucian

occasion to relate the Greek story of the deluge, which

according to him ran as follows. The present race of men,

he says, are not the first of human kind ; there was another

race which perished wholly. We are of the second breed,

which multiplied after the time of Deucalion. As for the

folk before the flood, it is said that they were exceedingly

wicked and lawless; for they neither kept their oaths, nor

gave hospitality to strangers, nor respected suppliants, where-

fore the great calamity befell them. So the fountains of the

deep were opened, and the rain descended in torrents, the

rivers swelled, and the sea spread far over the land, till there

was nothing but water, water everywhere, and all men per-

ished. ’ But Deucalion was the only man Who, by reason of

his prudence and piety, survived and formed the link between

the first and the second race of men ; and the way in which

he was saved was this. He had a great ark, and into it he

entered with his wives and children ; and as he was entering

there came to him pigs, and horses, and lions, and serpents,

and all other land animals, all of them in pairs. He received

them all, and they did him no harm; nay, by God’s help

there was a great friendship between them, and they all sailed

1 De dea Syria. The modern of this treatise rests, in my judgment,

scepticism as to Lucian’s authorship on no firm foundation.
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in one ark so long as the flood prevailed on the earth. Such,

says Lucian, is the Greek story of Deucalion’s deluge; but

the people of Hierapolis, he goes on, tell a marvellous thing.

They say that a great chasm opened in their country, and all

the water of the flood ran away down it. And when that

happened, Deucalion built altars and founded a holy temple

of Hera beside the chasm. “I have seen the chasm,” he

proceeds, “and a very small one it is under the temple.

Whether it was large of old and has been reduced to its

present size in course of time, I know not, but what I saw is

undoubtedly small. In memory of this legend they perform

the following ceremony; twice a year water is brought from

the sea to the temple. It is brought not by the priests only,

but by all Syria and Arabia, ay and from beyond the

Euphrates many men go to the sea, and all of them bring

water. The water is poured into the chasm, and though the

chasm is small yet it receives a mighty deal of water. In

doing this they say that they comply with the custom which

Deucalion instituted in the sanctuary for a memorial at once

of calamity and of mercy.”1 Moreover, at the north gate

of the great temple there stood two tall columns, or rather

obelisks, each about three hundred and sixty feet high; and

twice a year a man used to ascend one of them and remain

for seven days in that airy situation on the top of the obelisk.

Opinions differed as to why he went there, and what he did

up aloft. Most people thought that at that great height he

was within hail of the gods in heaven, who were near enough

to hear distinctly the prayers which he offered on behalf of

the whole land of Syria. Others, however, opined that he

clambered up the obelisk to signify how men had ascended

to the tops of mountains and of tall trees in order to escape

from the waters of Deucalion’s flood?

In this late Greek version of the deluge legend the

resemblances to the Babylonian version are sufficiently close;

1 Lucian, De dea Syria, 12 sq. In tion is correct the name Sisythes may

the opening words of this passage (oi

,uéu (in! 7rolxl\ol AevKaMwua. 7'61! Z‘Lolfiflea

'rb lpbu e'focw'tlat Aé‘yovoi) the name

Ewififiea'is an emendation of Butt-

mann’s for the MS. reading Emfifiea.

See Ph. Buttmann, [lb/thologzcs (Berlin,

1828—4829), i. 191 sq. If the emenda-

be, as scholars suppose, a variant of

Xisuthrus, the name of the hero in

Berosus’s Greek version of the flood

legend. See above, pp. I07 sqq.;

and H. Usener, Die Sintflzctsagen, pp.

7 557-

2 Lucian, De dea Syria, 28.
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and a still nearer trait is supplied by Plutarch, who says

that Deucalion let loose a dove from the ark in order to

judge by its return or its flight whether the storm still con-

tinued or had abated.1 In this form the Greek legend of

the great flood was unquestionably coloured, if not moulded,

by Semitic influence, whether the colours and the forms were

imported from Israel or from Babylon.

But Hierapolis on the Euphrates was not the only place

in Western Asia which Greek tradition associated with the

deluge of Deucalion. There was, we are told, a certain

Nannacus, king of Phrygia, who lived before the time of

Deucalion, and, foreseeing the coming catastrophe, gathered

his people into the sanctuaries, there to weep and pray.

Hence “the age of Nannacus” became a proverbial ex-

pression for great antiquity or loud lamentations? Accord-

ing to another account Nannacus or Annacus, the Phrygian,

lived over three hundred years, and when his neighbours,

apparently tired of the old man, inquired of the oracle how

much longer he might be expected to live, they received the

discouraging reply that when the patriarch died, all men would

perish with him. So the Phrygians lamented bitterly, which

gave rise to the old proverb about “weeping for Nannacus.” 3

The Greek satyric poet Herodas puts the proverb in the

mouth of a mother, who brings her brat to the school-

master to receive a richly deserved thrashing; and in so

doing she refers sorrowfully to the cruel necessity she was

under of paying the school fees, even though she were to

“weep like Nannacus.”4 When the deluge had swept away

the whole race of mankind, and the earth had dried up again,

Zeus commanded Prometheus and Athena to fashion images

of mud, and then summoning the winds he bade them breathe

into the mud images and make them live. So the place was

called Iconium after the images (eihones) which were made

there.5 Some have thought that the patriarchal Nannacus

or Annacus was no other than the Biblical Enoch or

Hanoch,6 who lived before the flood for three hundred

1 Plutarch, De sollertia anim-alimn, 3 Stephanus Byzantius, s.v. ’Ixéwou.

‘1 Herodas, Mimes, iii. 10.

5 Stephanus Byzantius, s.v. ’ch’wrov.

13.

2 Suidas, s.v. Nduuwcos; Zenobius,

Cent. vi. 10; Macarius, Cent. ii. 23,

viii. 4; Apostolius, Cent. xv. 100. 6 HUD.
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and sixty—five years and was then removed from the world

in a mysterious fashion.1 But against this identification

it is to be said that the name Nannacus would seem to be

genuine Greek, since it occurs in Greek inscriptions of the

island of C05?

Another city of Asia Minor which appears to have

boasted of its connexion with the great flood was Apamea

Cibotos in Phrygia. The surname of Cibotos, which the city

assumed, is the Greek word for chest or ark3; and on coins

of the city, minted in the reigns of’Severus, Macrinus, and

Philip the Elder, we see the ark floating on water with two

passengers in it, whose figures appear from the waist upwards ;

beside the ark two other human figures, one male and the

other female, are represented standing; andlastly, on the

top of the chest are perched two birds, one of them said to

be a raven and the other a dove carrying an olive-branch.

As if to remove all doubt as to the identification of the

legend, the name Noe, the Greek equivalent of Noah, is

inscribed on the ark. No doubt, the two human figures

represent Noah and his wife twice over, first in the. ark, and

afterwards outside of it.4\ These coin types prove unques-

tionably that in the third century of our era the people of

Apamea were acquainted with the Hebrew tradition of the

Noachian deluge in the form in which the story is narrated in

the Book of Genesis. They may easily have learned it from

their Jewish fellow-citizens, who in the first century before

our era were so numerous or so wealthy that on one occasion

they contributed no less than a hundred pounds weight of

1 Genesis v. 23 sq. The identifica-

tion, first suggested by Ph. Buttman

(IlIythologus, Berlin, 1828—1829, i. 17 5

sqq., 187 sq.), is accepted by E. Babelon.

See E. Babelon, “ La tradition Phry-

gienne du De’luge,” Revue de l’Histoire

des Religions, xxiii. (1891) p. 180.

Buttmann even identified Aeacus, the

righteous hero of Aegina, with Nannacus

and Enoch.

2 H. Collitz und F. Bechtel, Samm-

lung der grz‘echischen Dz'alelet-Inschrif-

ten, iii. 1, (G'cittingen, 1899), p. 342,

Inscr. N0. 3623 c. 51 ; G. Ditten-

berger, Sylloge Inscriptionmn Grae-

carmn,2 (Leipsic, 1898—1901), ii. p.

. 732, No. 885.

3 Strabo, xi. 6. 3, and 8. 13, pp.

569, 576, ed. Casaubon; Pliny, Nat.

Hist. v. 106. Adolphe. Reinach pre-

ferred to suppose that the name is a

native Asiatic word assimilated by

popular etymology to a Greek one.

He compared Kibyra, Kibyza, Kybistra,

and Kybela. See his Noe’ Sangarion

(Paris, 1913), pp. 38 sq.

‘1 Barclay V. Head, Historia Nu-

morum (Oxford, 1887), p. 558; E.

Babelon, “ La tradition Phrygienne du

Déluge,” Revue de l’Histoire cles Re-

ligions, xxiii. (1891) pp. 180 sq.
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gold to be sent as an offering to Jerusalem.1 Whether

at Apamea the tradition of the deluge was purely Jewish in

origin, or whether it was grafted upon an old native legend of

a great flood, is a question on which scholars are not agreed?

Though the deluge associated with the name of Deucalion

was the most familiar and famous, it was not the only one

recorded by Greek tradition. Learned men, indeed, dis-

tinguished between three such great catastrophes, which had

befallen the world at different epochs. The first, we are told,

took place in the time of Ogyges, the second in the time of

Deucalion, and the thirdin the time of Dardanus.3 Ogyges

or Ogygus, as the name is also spelled, is said to have founded

and reigned over Thebes in Boeotia,4 which, according to the

learned Varro, was the oldest city in Greece, having been

built in antediluvian times before the earliest of all the

floods.5 The connexion of Ogyges with Boeotia in general

and with Thebes in particular is further vouched for by the

name Ogygian which was bestowed on the land,6 on the city,7

and on one of its gates.8 Yet the Athenians, jealous of the

superior antiquity which this tradition assigned to their

hated rival, claimed the ancient Boeotian hero as an aboriginal

1 Cicero, Pro Flacco, 28. We know

from Josephus (Antiquit. jud. xii.

3. 4) that Antiochus the Great issued

orders for transplanting two thousand

Jewish families from Mesopotamia and

Babylonia to Lydia and Phrygia, and

for settling them there as colonists on

very liberal terms. This may well have

been the origin of the Jewish settlement

at Apamea, as E. Babelon has pointed

out (“La tradition Phrygienne du

Déluge,” Revue de l’Histoire de la

Religion, xxiii. (1891) pp. 177 sq.).

2 The view that the flood legend of

Apamea was purely Jewish, without

any basis of local tradition, is main-

tained by E. Babelon (“La tradition

Phrygienne du De’luge,” Revue de

l’Histoire des Religions, xxiii. (1891)

pp. 174-183). On the other hand the

composite character of the Apamean

legend is maintained by H. Usener

(Die Sintflutsagen, pp. ‘48-50) and

advocated, with a great array of learn-

ing, by Adolphe Reinach in his treatise

Noe Sangarz'on (Paris, 1913). I con-

fess that the arguments adduced in

favour of an aboriginal flood legend

at Apamea appear to me to carry little

weight, resting rather on a series of

doubtful combinations than on any

solid evidence.

3 Nonnus, Dionys. iii. 202-219;

Scholiast on Plato, Timaeus, p. 22 A.

That the deluge of Ogyges was prior

to the deluge of Deucalion is affirmed

also by Augustine (De civitate Dei,

xviii. 8) and Servius (on Virgil, Eclog.

vi. 41), neither of whom, however,

mentions the deluge of Dardanus.

4 Pausanias, ix. 5. 1; Servius, on

Virgil, Eclog. vi. 41, “ sub Ogyge,

rege Thehanorum.”

5 Varro, Rerum Rusticarum, iii. 1.

6 Strabo, ix. 2. 18, p. 407, ed.

Casaubon; Stephanus Byzantius, s.v.

Borw'ria.

7 Pausanias, ix. 5. 1; Apollonius

Rhodius, Argonaut. iii. 1178; Fes-

tus, De verhorum significatione, s.v.

“ Ogygia,” p. 179, ed. C. O. Muller.

8 Euripides, Phoenissae, II 13 ; Pau-

sanias, ix. 8. 5; Scholiast on Apollo-

nius Rhodius, Argonaut. iii. I 178.
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of their country ;1 one tradition describes Ogyges as a king

of Attica,2 and another represents him as the founder and

king of Eleusis.3 So great was the devastation wrought in

Attica by the flood that the country remained without kings

from the time of Ogyges down to the reign of Cecrops.4 If

we may trust the description of a rhetorical poet, the whole

earth was submerged by the deluge, even the lofty peaks of

Thessaly were covered, and the snowy top of Parnassus itself

was lashed by the snowy billows.5 With regard to the date

of the catastrOphe, some writers of antiquity profess to give

us more or less exact information. The learned Roman

scholar Varro tells us that the Boeotian Thebes was built

about two thousand one hundred years before the time when

he was writing, which was in or about the year 36 B.C.; and

as the deluge, according to him, took place in the lifetime of

Ogyges but after he had founded Thebes, we infer that in

Varro’s opinion the great flood occurred in or soon after the

year 2 I 36 B.C.6 Still more precise is the statement ofJulius

Africanus, a Christian author who drew up a chronicle of the

world from the Creation down to the year 221 AD. He

affirms that the deluge of Ogyges happened just one thousand

and twenty years before the first Olympiad, from which

the Greeks dated their exact reckoning; and as the first

Olympiad fell in the year 776 B.C., we arrive at the year

1796 B.C. as the date to which the Christian chronicler

referred the great Ogygian flood. It happened, he tells

1 Africanus, quoted by Eusebius, 6 Varro, Rerum

I’raeparatio Evangelica, x. 10. 4. I. 3.

Rusticarum, iii.

In his preface to this treatise

2 Scholiast on Plato, Timaeus, p.

22 A.

3 Africanus, quoted by Eusebius,

Braeparatio Evangelica, x. 10. 7 ;

Eusebius, Chronic., ed. A. Schoene,

vol. ii. p. 17; Isidorus Hispalensis,

Orzjgines, xiii. 22. 3. Some said that

the hero Eleusis, from whom the city

took its name, was a son of Ogygus

(Pausanias, i. 38. 7).

4 Africanus, quoted by Eusebius,

Praeparatio Evangelica, x. 10. 9.

Among the authorities cited by Afri-

canus (in Eusebius, op. cit. x. 10. 5)

are the Attic historians Hellanicus and

Philochorus.

5 Nonnus, Dionys. iii. 206-208.

on agriculture (bk. i. eh. i.) Varro

indicates that it was written in his

eightieth year; and as he was born in

1 I 6 B.C. , he must have been composing

the work in question in or about 36 B.C.

From Arnobius (Adversus Gentes, v. 8)

we learn that Varro reckoned less than

two thousand years from Deucalion’s

flood to the conSulship of Hirtius and

Pansa in 43 B.C., which seems to show

that he dated Deucalion’s flood fully a

hundred years later than that of Ogyges.

Compare the commentary of Meursius

on Varro, printed in G. Schneider’s

edition of the Scriptores Rei Rusticae

Veteres Latini (Leipsic, 1794—1796),

vol. i. part 2, p. 491.
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us, in the reign of Phoroneus, king of Argos. He adds

for our further information that Ogyges, who survived the

deluge to which he gave his name, was a contemporary

of Moses and flourished about the time when that great

prophet led the children of Israel out of Egypt; and he

clinches his chain of evidence by observing that at a time

when God was visiting the land of Egypt with hailstorms

and other plagues, it was perfectly natural that distant parts

of the earth should simultaneously feel the effects of the

divine anger, and in particular it was just and right that

Attica should smart beneath the rod, since according to some

people, including the historian Theopompus, the Athenians

were in fact colonists from Egypt and therefore shared the

guilt of the mother-country.1 According to the Church

historian Eusebius, the great flood in the time of Ogyges

occurred about two thousand two hundred years after the

Noachian deluge and two hundred and fifty years before the

similar catastrophe in the days of Deucalion.2 It would seem

indeed to have been a point of honour with the early

Christians to claim for the flood recorded in their sacred

books an antiquity far more venerable than that of any

flood described in mere profane writings. We have seen

that Julius Africanus depresses Ogyges from the age of

Noah to that of Moses; and Isidore, the learned bishop of

Seville at the beginning of the seventh century, heads his

list of floods with the Noachian deluge, while the second

and third places in order of time are assigned to the floods

of Ogyges and Deucalion respectively; according to him,

Ogyges was a contemporary of the patriarch Jacob, while

Deucalion lived in the days of Moses. The bishop was,

so far as I am aware, the first of many writers who have

appealed to fossil shells imbedded in remote mountains as

witnesses to the truth of the Noachian tradition?

1 Julius Africanus, quoted by Euse-

bius, Praeparatio Evangelica, x. 10.

That the deluge of Ogyges happened

in the reign of Phoroneus, king of

Argos, is mentioned also by the Chris-

tian writers Tatian (Oratio ad Graecos,

p. 150, ed. J. C. T. Otto) and Clement

of Alexandria (Strom. i. 21 § 102, p.

379, ed. Potter). Compare H. Fynes

Clynton, Fasti Hellenici, i. (Oxford,

1834) pp 5-8-

2 Eusebius, Chronic, ed. A. Schoene,

vol. i. col. 71.

3 Isidorus Hispalensis, Orzgines,

xiii. 22, “cu/us indicium hactenus

videmus in lapz'dihus, quos in remotis

montibus conch is etostreis concretos, saepe

etiam cavatos aquis vim? solemns.”
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If Ogyges was originally, as seems probable, a Boeotian

rather than an Attic hero, the story of the deluge in his time

may well have been suggested by the vicissitudes of the

Copaic Lake which formerly occupied a large part of Central

Boeotia.1 For, having no outlet above ground, the lake

depended for its drainage entirely on subterranean passages

or chasms which the water had hollowed out for itself in the

course of ages through the limestone rock, and according as

these passages were clogged or cleared the level of the lake

rose or fell. In no lake, perhaps, have the annual changes

been more regular and marked than in the Copaic ; for while

in winter it was a reedy mere, the haunt of thousands of

wild fowl, in summer it was a more or less marshy plain,

where cattle browsed and crops were sown and reaped. So

well recognized were the vicissitudes of the seasons that

places on the bank of the lake such as Orchomenus, Lebadea,

and Copae, had summer roads and winter roads by which

they communicated with each other, the winter roads follow-

ing the sides of the hills, while the summer roads struck

across the plain. With the setting in of the heavy autumnal

rains in November' the lake began to rise and reached its

greatest depth in February or March, by which time the

mouths of the emissories were completely submerged and

betrayed their existence only by swirls on the surface of the

mere. Yet even then the lake presented to the eye anything

but an unbroken sheet of water. Viewed from a height, such

as the acropolis of Orchomenus, it appeared as an immense

fen, of a vivid green colour, stretching away for miles and

miles, overgrown with sedge, reeds, and canes, through which

the river Cephisus or Melas might be seen sluggishly oozing,

while here and there a gleam of sunlit water, especially

towards the north-east corner of the mere, directed the eye

to what looked like ponds in the vast green swamp. Bare

grey mountains on the north and east, and the .beautiful

wooded slopes of Helicon on the south, bounded the fen.

In spring the water began to sink. Isolated brown patches,

where no reeds grew, were the first to show as islands in the

mere; and as the season advanced they expanded more and

more till they met. By the middle of summer great

1 Ed. Meyer, Geschichte des Alterthums, ii. (Stuttgart, 1896) p. 194.
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stretches, especially in the middle and at the edges, were

bare. In the higher parts the fat alluvial soil left by the

retiring waters was sown by the peasants and produced crops

of corn, rice, and cotton; while the lower parts, overgrown

by rank grass and weeds, were grazed by herds of cattle and

swine. In the deepest places of all, the water often stagnated

the whole summer, thdugh there were years when it retreated

even from these, leaving behind it only a bog or perhaps a

stretch of white clayey soil, perfectly dry, which the summer

heat seamed with a network of minute cracks and fissures.

By the end of August the greater part of the basin was

generally dry, though the water did not reach its lowest

point till October. At that time what had lately been a fen

was only a great brown expanse, broken here and there by

a patch of green marsh, where reeds and Other water-plants

grew. In November the lake began to fill again fast;

Such was the ordinary annual cycle of changes in the

C0paic Lake in modern times, and we have no reason to

suppose that it was essentially different in antiquity. But

at all times the water of the lake has been liable to be raised

above or depressed below its customary level by unusually

heavy or scahty rainfall in winter or by the accidental clog-

ging or opening of the chasms. As we read in ancient

authors of drowned cities on the margin of the lake,1 so a

modern traveller tells of villagers forced to flee before the

rising flood, and of vineyards and corn-fields seen under

water. 2 One such inundation, more extensive and de-

structive than any of its predecessors, may have been

associated ever after with the name of Ogyges.

Among the dead cities, whose ruins are scattered

in and around the wide plain that was once the Copaic

Lake, none is more remarkable or excites our curiosity more

keenly than one which bears the modern name of Goulas or

1Strab0, ix. 2. 18, p. 407, ed. 247; and especially A. Philippson,

Casaubon ; Pausanias, ix. 24. 2.

2 On the Copaic Lake in antiquity

see the excellent account in Strabo,

ix. 2. 16-18, pp. 406 sq. Compare

Pausanias, ix. 24. 1 sq. For modern

accounts of it see C. Neumann und J.

Partsch, I’hysi/calische Geograph ie von

Griechenland (Breslau, 1885), pp. 244-

VOL. I

“Der Kopais-See in Griechenland und

seine Umgebung,” Zeitsc/zrzft der

Gesellschaft Erd/cunde zzc Berlin,

xxix. (1894) pp. 1-90. I have allowed

myself to quote from the description of

the lake in my commentary on Pau-

sanias (vol. v. pp. 110 sqq.), where I

have cited the modern literature on the

subject.

M
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Gla. Its ancient name and history are alike unknown : even

legend is silent on the subject. The extensive remains

occupy the broad summit of a low rocky hill or tableland

which rises abruptly on all sides from the dead flat of the

surrounding country. When the lake was full, the place

must have been an island, divided by about a mile of shallow

and weedy water from the nearest point in the line of cliffs

which formed the eastern shore of the lake. A fortification

wall, solidly built of roughly squared blocks of stone, encircles

the whole edge of the tableland, and is intersected by four

gates flanked by towers of massive masonry. Within the

fortress are the ruins of other structures, including the remains

of a great palace constructed in the style, though not on the

plan, of the prehistoric palaces of Mycenae and Tiryns. The

fortress and palace of Gla would seem to have been erected

in the Mycenaean age by a people akin in civilization, if not

in race, to the builders of Tiryns and Mycenae, though less

skilled in the science of military engineering; for the

walls do not exhibit the enormous stones of Tiryns, and

the gates are arranged on a plan far less formidable to an

assailant than the gates of the two Argive citadels. The

scanty remains of pottery and other domestic furniture on

the plateau appear to indicate that it was occupied only for

a short time, and the traces of fire on the palace point to the

conclusion that its end was sudden and violent. Everything

within the place bears the imprint of a single plan and a

single period : there is no trace of an earlier or a later settle-

ment. Created at a blow, it would seem to have perished

at a blow and never to have been inhabited again. In its

solitude and silence, remote'from all human habitations,

looking out from its grey old walls over the vast Copaic

plain to the distant mountains which bound the horizon on

all sides, this mysterious fortress is certainly one of the most

impressive sights in Greece.1

Can it be that this ancient and forgotten town, once

lapped on all sides by the waters of the Copaic Lake, was

the home of the legendary Ogyges, and that he forsook it,

1 For a fuller account of the place, my commentary on Pausanias (vol. v.

which I have described from personal pp. 120 sqq.).

observation, I may refer the reader to
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perhaps in consequence of an inundation, to migrate to the

higher and drier site which was afterwards known as Thebes?

The hypothesis would go some way to explain the legends

which gathered round his memory; but it is no. more than

a simple guess, and as such I venture to hazard it.

The theory which would explain the great flood of

Ogyges by an extraordinary inundation of the Copaic Lake,

is to some extent supported by an Arcadian parallel. We

have seen that in Greek legend the third great deluge was

associated with the name of Dardanus. Now according to

one account, Dardanus at first reigned as a king in Arcadia,

but was driven out _of the country by a great flood, which

submerged’ the lowlands and rendered them for a long time

unfit for cultivation. The inhabitants retreated to the

mountains, and for a while made shift to live as best they

might on such food as they could procure; but at last, con-

cluding that the land left by the water was not sufficient to

support them all, they resolved to part; some of them re-

mained in the country with Dimas, son of Dardanus, for

their king ; while the rest emigrated under the leadership of

Dardanus himself to the island of Samothrace.1 According

to a Greek tradition, which the Roman Varro accepted, the

birthplace of Dardanus was Pheneus in north Arcadia? The

place is highly significant, for, if we except the Copaic area,

no valley in Greece is known to have been from antiquity

subject to inundations on so vast a scale and for such long

periods as the valley of Pheneus.3 The natural conditions

in the two regions are substantially alike. Both are basins

in a limestone country without any outflow above ground:

both receive the rain water which pours into them from the

surrounding mountains: both are drained by subterranean

channels which the water has worn or which earthquakes

have opened through the rock; and whenever these outlets

are silted up or otherwise closed; what at other times is

a plain becomes converted for the time being into a lake.

But with these substantial resemblances are combined some

striking differences between the two landscapes. For while

1 Dionysius Halicarnasensis, Anti— 3 C. Neumann und J. Partsch,

quitates Romanae, i. 61. Physihalische Geographic von Griechen-

2 Servius, on Virgil, Aen. iii. 167. land (Breslau, 188 5), p. 252.
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the Copaic basin is a vast stretch of level ground little above

sea-level and bounded only by low’cliffs or gentle slopes,

the basin of Pheneus is a narrow upland valley closely shut

in on every side by steep frowning mountains, their upper

slopes clothed with dark pine woods and their lofty summits

capped with snow for many months of the year. The river

which drains the basin through an underground channel is

the Ladon, the most romantically beautiful of all the rivers

of Greece. Milton’s fancy dwelt on “sanded Ladon’s lilied

banks”; even the prosaic Pausanias exclaimed that there

was no fairer river either in Greece or in foreign lands ;1

and among the memories which I brought back from

Greece I recall none with more delight than those of

the days I Spent in tracing the river from its birthplace in

the lovely lake, first to its springs on the far side of the

mountain, and then down the deep wooded gorge through

which it hurries, brawling and tumbling over rocks in sheets

of greenish-white foam, to join the sacred Alpheus. Now

the passage by which the Ladon makes its way underground

from the valley of Pheneus has been from time to time

blocked by an earthquake, with the result that the river has

ceased to flow. When I was at the springs of the Ladon in

1895, I learned from a peasant on the spot that three years

before, after a violent shock of earthquake, the water ceased

to run for three hours, the chasm at the bottom of the pool

was exposed, and fish were‘seen lying on the dry ground.

After three hours the spring began to flow a little, and three

days later there was a loud explosion, and the water burst

forth in immense volume. Similar stoppages of the river

have been reported both in ancient and modern times; and

whenever the obstruction has been permanent, the valley of

Pheneus has been occupied by a lake varying in extent

and depth with the more or less complete stoppage

of the subterranean outlet. According to Pliny there had

been down to his day five changes in the condition of the

valley from wet to dry and from dry to wet, all of them

caused by earthquakes? In Plutarch’s time the flood rose

so high that the whole valley was under water, which pious

folk attributed to the somewhat belated wrath of Apollo at

1 Pausanias, viii. 2 5. I 3. 2 Pliny, Nat. IIist. xxxi. 54.
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Hercules, who had stolen the god’s prOphetie tripod from

Delphi and carried it off to Pheneus about a thousand years

before? However, later in the same century the waters had

again subsided, for the Greek traveller Pausanias found the

bottom of the valley to be dry land, and knew of the former

existence of the lake only by tradition? At the beginning

of the nineteenth century the basin was a swampy plain, for

the most part covered with fields of wheat or barley. But

shortly after the expulsion of the Turks, through neglect of

the precautions which the Turkish governor had taken to

keep the mouth of the subterranean outlet open, the channel

became blocked, the water, no longer able to escape, rose in

its bed, and by 1830 it formed a deep lake about five miles

long by five miles wide. And a broad lake of greenish-blue

water it still was when I saw it in the autumn of 1895,with the

pine-clad mountains descending steeply in rocky declivities

or sheer precipices to the water’s edge, except for a stretch of

level ground on the north, where the luxuriant green of vine-

yards and maize-fields contrasted pleasingly with the blue of

the lake and the sombre green of the pines. The whole

scene presented rather the aspect of a Swiss than of a Greek

landscape. A few years later and the scene was changed.

Looking down into the valley from a pass on a July after-

noon, a more recent traveller beheld, instead of an expanse

of sea-blue water, a blaze of golden corn with here and there

a white point of light showing where a fustanella’d reaper

was at his peaceful toil. The lake had disappeared, perhaps

for ever; for we are told that measures have now been taken

to keep the subterranean outlets permanently open, and so

to preserve for the corn the ground which has been won

from the water.3

A permanent mark of the height to which the lake of

Pheneus attained in former days and at which, to all appear-

ance, it must have stood for many ages, is engraved on the

sides of the mountains which enclose the basin. It is a

144 - I46 ; ff. Baker - Penoyre,1 Plutarch, De sera numinis vin-

“ Pheneus and the Pheneatiké,”dicta, 12.

2 Pausanias, viii. 14. 1-3.

3 C. Neumann und Partsch,

Physilcalische Geographie vim Griechen-

land, pp. 252 sq.; A. Philippson,

Der Peloponnes (Berlin, 1892), pp.

journal of Hellenic Studies, xxii.

(1902) pp. 228-240. For further

details I may refer the reader to my

commentary on Pausanias (vol. iv. pp.

230 sqq., 262 sq., 287 sqq.).
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sharply drawn line running round the contour of the mountains

at a uniform level of not less than a hundred and fifty feet

above the bottom of the valley.- The trees and shrubs

extend down the steep slopes to this line and there stop

abruptly. Below the line the rock is of a light-yellow colour

and almost bare of vegetation ; above the line the rock is of

a much darker colour. The attention of travellers has been

drawn to this conspicuous mark from antiquity to the pre-

sent day. The ancient traveller Pausanias noticed it in the

second century of our era, and he took it to indicate the line

to which the lake rose at the time of its highest flood, when

the city of Pheneus was submerged? This interpretation has

been questioned by some modern writers, but there seems

to be little real doubt that the author of the oldest extant

guide-book to Greece was substantially right; except that

the extremely sharp definition of the line and its permanence

for probably much more than two thousand years appear to

point to a long-continued persistence of the lake at this high

level rather than to a mere sudden and temporary rise in a

time of inundation. “It is evident,” says the judicious

traveller Dodwell, “that a temporary inundation could not

effect so striking a difference in the superficies of the rock,

the colour of which must have been changed from that of

the upper parts by the concreting deposit of many ages.” 2

In a valley which has thus suffered so many alternations

between wet and dry, between a broad lake of sea-blue water

1 Pausanias, viii. 14. I.

2 E. Dodwell, Classical and Topo-

graphical Tour through Greece(London,

1819), ii. 436. This is the view also

of the latest writer on the subject, Mr._

Baker-Penoyre. See his article,

“Pheneus and the Pheneatiké,” four-

nal of Hellenic Studies, xxii. (1902)

pp. 231 sqq. The German geologist,

Mr. A. Philippson, took the line to

mark the level to which the lake rose

in 1830 (Der Beloponnes, p. 146).

But as the lake suddenly fell again in

1834, it seems hardly possible that a

flood lasting for only a few years should

have scored its record so deep on the

sides of the mountains. As to the

water-line see further Sir )Villiam Gell,

Narrative qf a journey in the IlIorea

(London, 1823), p. 374; W. M.

Leake, Travels in the [Worm (London,

1830), iii. I47 sqq. ; E. Pouillon

Boblaye, Recherches Ge’ograp/ziques sur

les ruines de la jllore'e (Paris, 1835),

p. 153 note 2; E. Curtius, Peloponnesos

(Gotha, 1851), ii. 188 sq. ; W. G.

Clark, Peloponnesus (London, 1858),

pp. 317 sq. The height of the water-

line has been variously estimated.

Dodwell and Curtius put it at several

hundreds of feet ; W. G. Clark guessed

that it might be about fifty feet above

the level of the lake when he saw it.

I roughly estimated the line by the eye

at 200 or 300 feet above the lake, the

level of which was probably lower than

at the time of W. G. Clark’s visit.

Mr. Baker-Peiioyre’s estimate of the

height is 150 feet above the bottom of

the valley.
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and broad acres of yellow corn, the traditions of great floods

cannot be lightly dismissed; on the contrary everything

combines to c0nfirm their probability. The story, therefore,

that Dardanus, a native of Pheneus, was compelled to emi-

grate by a great inundation which swamped the lowlands,

drowned the fields, and drove the inhabitants to the upper

slopes of the mountains, may well rest on a solid foundation

of fact. And the same may be true of the flood recorded

by Pausanias, which rose and submerged the ancient city of

Pheneus at the northern end of the lake?

From his home in the highlands of Arcadia, the emigrant

Dardanus is said to have made his way to the island of

Samothrace? According to one account, he floated thither

on a raft;3 but according to another version of the legend,

the great flood overtook him, not in Arcadia, but in Samo-

thrace, and he escaped on an inflated skin, drifting on the

face of the' waters till he landed on Mount Ida, where he

founded Dardania or Troy? Certainly, the natives of Samo-

thrace, who were great sticklers for their antiquity, claimed

to have had a deluge of their own before any other nation

on earth. They said that the sea rose and covered a great

part of the flat land in their island, and that the survivors

retreated to the lofty mountains which still render Samo-

thrace one of the most conSpicuous features in the northern

Aegean and are plainly visible in clear weather from Troy.5

As the sea still pursued them in their retreat, they prayed

to the gods to deliver them, and on being saved they set up

landmarks of their salvation all round the island and built

altars on which they continued to sacrifice down to later ages.

And many centuries after the great flood fishermen still

occasionally drew up in their nets the stone capitals of

columns, which told of cities drowned in the depths of the

1 Pausanias, viii. 14. I.

2 Dionysius Halicarnasensis, Anti-

quitates Romanae, i. 61. 3.

3 Scholiast on Plato, Timaeus, p.

22 A.

‘1 Lycophron, Cassandra, 72 sqq.,

with the scholia of Tzetzes; Scliolia

on Homer, Iliad, xx. 215 (p. 558, ed.

Im. Bekker, Berlin, 1825).

5 W. Smith, Dictionary of Greeh

and Roman Geograph I, ii. 901, s.v.

“ Samothrace.” Seen from the neigh-

bouring island of Imbros, the mighty

mass of Samothrace rises from the sea

like the side of a Norwegian mountain,

which indeed it closely resembles when

the clouds and mists hang low on it in

winter. See Alan G. Ogilvie, “ Notes

on the Geography of Imbros,” The

Geographicaljournal, xlviii. (1916) p.

144.
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sea. The causes which the Samothracians alleged for the

inundation were very remarkable. The catastrophe hap-

pened, according to them, not through a heavy fall of rain,

but through a sudden and extraordinary rising of the sea

occasioned by the bursting of the barriers which till then

had divided the Black Sea from the Mediterranean. At

that time the enormous volume of water dammed up behind

these barriers broke bounds, and cleaving for itself a passage

through the opposing land created the straits which are now

known as the Bosphorus and the Dardanelles, through which

the waters of the Black Sea have ever since flowed into the

Mediterranean. When the tremendous torrent first rushed

through the new opening in the darn, it washed over a great

part of the coast of Asia, as well as the flat lands of

Samothrace.1

Now this Samothracian tradition is to some extent con-

firmed by modern geology. “At no very distant period,”

we are told, “the land of Asia Minor was continuous with

that of Europe, across the present site of the Bosphorus,

forming a barrier several hundred feet high, which dammed

up the waters of the Black Sea. A vast extent of eastern

Europe and of western central Asia thus became a huge

reservoir, the lowest part of the lip of which was probably

situated somewhat more than 200 feet above the sea-level,

along the present southern watershed of the Obi, which flows

into the Arctic Ocean. Into this basin, the largest rivers of

Europe, such as the Danube and the Volga, and what were

then great rivers of Asia, the Oxus and Jaxartes, with all the

intermediate affluents, poured their waters. In addition, it

received the overflow of Lake Balkash, then much larger;

and, probably, that of the inland sea of Mongolia. At that

time, the level of the Sea of Aral stood at least 60 feet

higher than it does at present. Instead of the separate

Black, Caspian, and Aral seas, there was one vast Ponto-

Aralian Mediterranean, which must have been prolonged into

arms and fiords along the lower valleys of the Danube, and

the Volga (in the course of which Caspian shells are now

1 Diodorus Siculus, v. 47. Among torian, was their archaic dialect, of

the proofs of the great antiquity of the which many examples survived in their

Samothracians, according to this his- religious ritual down to his time.
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found as far as the Kuma), the Ural, and the other affluent

rivers—while it seems to have sent its overflow, northward,

through the present basin of the Obi.”1 This enormous

reservoir or vast inland sea, bounded and held up by a high

natural dam joining Asia Minor to the Balkan Peninsula,

appears to have existed down to the Pleistocene period ; and

the erosion of the Dardanelles, by which the pent-up waters

at last found their way into the Mediterranean, is believed

to have taken place towards the end of the Pleistocene period

or later? But man is now known for certain to have inhabited

Europe in the Pleistocene period ; some hold that he inhabited

it in the Pliocene or even the Miocene period.3 Hence it

seems possible that the inhabitants of Eastern Europe should

have preserved a traditional memory of the vast inland

Ponto-Aralian sea and of its partial desiccation through the

piercing of the dam which divided it from the Mediterranean,

in other words, through the opening of the Bosphorus and

the Dardanelles.

1 T. II. Huxley, “ The Aryan

Question,” Collected Essays, vol. vii.

(London, I906) pp. 300 sq.

2 T. 11. Huxley, “ Hasisadra’s

Adventure,” Collected Essays, v01. iv.

(London, 1911) pp. 275, 276.

3 Sir Charles Lyell, The Student’s

Elements of Geology, Third Edition

(London, 1878), pp. 128 sqq.; A. de

Quatrefages, The Human Species

(London, 1879), pp. 142-153; Sir

John Lubbock (Lord Avebury), Fre-

historic Times, Fifth Edition (London

and Edinburgh, 1890), pp. 422 sqq.;

\V. Sollas, Ancient qunters (Lon-

don, 1915), pp. 59-86; Arthur Keith,

The Antiquity of [Van (London,

1915), pp. 509-511, II. F. Osborn,

Illen of the Old Stone Age (London,

1916), p. 60. Of these writers, Pro-

fessors Keith and Osborn definitely

pronounce in favour of man’s existence

in the Pliocene period; indeed Pro-

fessor Keith admits the possibility of a

still greater antiquity of the human

species on earth. He says (p. 511),

“ The human origin of eoliths is still

being called in question, but the more

theSe shaped flints of Pliocene date are

investigated and discussed, the greater

If that were so, the Samothracian tradition

becomes the number of those who re-

gard them as the work of the hands

and brain of Pliocene man. It is also

maintained that flints, similar in shape

and chipping, have been discovered in

deposits of Miocene and even of

Oligocene age. If it be proved that

such are of human origin, then we

must extend still further the period

covered by the antiquity of man.

There is not a single fact known to me

which makes the existence of a human

form in the Miocene period an

impossibility.” Professor Sollas sums

up his conclusion (p. 85) as follows:

“ \Ve have seen that the order

of succession in time of fossil re-

mains of the Mammalia and especially

of apes and men suggests that man, in

the strictest sense, Homo Sapicns, is a

creature of Pleistocene time; as We

look backwards into the past we lose

sight of him before the close of that

age and encounter in his place forms

specifically and even generically dis-

tinct ; that other species of the human

family might have already come into

existence in the Pliocene epoch seems

possible, but scarcely in the Miocene,

and still less in the Oligocene epoch.”
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might be allowed to contain a large element of historical

truth in regard to the causes assigned for the catastrophe.

‘ On the other hand geology seems to lend no support to

the tradition of the catastrophe itself For the evidence tends

to prove that the strait of the Dardanelles was not opened

suddenly, like the bursting of a dam, either by the pressure

of the water or the shock of an earthquake, but that on the

contrary it was created gradually by a slow process of erosion

which must have lasted for many centuries or even thousands

of years; for the strait “is bounded by undisturbed Pleis-

tocene strata forty feet thick, through which, to all appear-

ance, the present passage has been quietly cut.” 1 Thus the

lowering of the level of the Ponto-Aralian sea to that of the

Mediterranean can hardly have been sudden and catastrophic,

accompanied by a vast inundation of the Asiatic and Euro-

pean coasts; more probably it was effected so slowly and

gradually that the total amount accomplished even in a

generation would be imperceptible to ordinary observers or

even to close observers uriprovided with instruments of pre-

cision. Hence, instead of assuming that Samothracian

tradition preserved a real memory of a widespread inunda-

tion consequent on the opening of the Dardanelles, it seems

safer to suppose that this story of a great flood is nothing

but the guess of some early philosopher, who rightly divined

the origin of the straits without being able to picture to

himself the extreme slowness of the process by which nature

had excavated them. As a matter of fact, the eminent

physical philosopher Strato, who succeeded Theophrastus as

head of the Peripatetic school in 287 B.C., actually main-

tained this View on purely theoretical grounds, not alleging

it as a tradition which had been handed down from antiquity,

but arguing in its favour from his observations of the natural

features of the Black Sea. He pointed to the vast quantities

of mud annually washed down by great rivers into the Euxine,

and he inferred that but for the outlet of the Bosphorus the

basin of that sea would in time be silted up. Further, he

conjectured that in former times the same rivers had forced

for themselves a passage through the Bosphorus, allowing

1 T. H. Huxley, “Hasisadra’s Adventure,” Collected Essays, vol. 'iv.

(London, 1911) p. 281.
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their collected waters to escape first to the Propontis, and

then from it through the Dardanelles to the Mediterranean.

Similarly he thought that the Mediterranean had been of old

an inland sea, and that its junction with the Atlantic was

effected by the dammed up water cutting for itself an opening

through the Straits of Gibraltar? Accordingly we may con—

clude that the cause which the Samothracians alleged for the

great flood was derived from an ingenious speculation rather

than from an ancient tradition.

There are some grounds for thinking that the flood story

which the Greeks associated with the names of Deucalion

and Pyrrha may in like manner have been, not so much a

reminiscence of a real event, as an inference founded on the

observation of certain physical facts. We have seen that in

one account the mountains of Thessaly are said to have been

parted by the deluge in Deucalion’s time, and that in another

account the ark, with Deucalion in it, is reported to have

drifted to Mount Othrys in Thessaly. These references

seem to indicate Thessaly as the original seat of the legend;

and the indication is greatly strengthened by the View which

the ancients took of the causes that had moulded the natural

features of the country. Thus Herodotus relates a tradition

that in ancient times Thessaly was a great lake or inland

sea, shut in on all sides by the lofty mountains of Ossa and

Pelion, Olympus, Pindus, and Othrys, through which there

was as yet no opening to allow the pent-up waters of the

rivers to escape. Afterwards, according to the Thessalians,

the sea—god Poseidon, who causes: earthquakes, made an

outlet for the lake through the mountains, by cleaving the

narrow gorge of Tempe, through which the river Peneus

has ever since drained the Thessalian plain. The pious

historian intimates his belief in the truth of this local tradi-

tion. “Whoever believes,” says he, “that Poseidon shakes

the earth, and that chasms caused by earthquakes are his

handiwork, would say, on seeing the gorge of the Peneus,

that Poseidon had made it. For the separation of the

mountains, it seems to me, is certainly the effect of an earth-

1 Strabo, i. 3. 4, pp. 49-50, cd. i. 24; E. H. Bunbury, History of

Casaubon. Compare Sir Charles Lyell, Ancient Geography/2 (London, 1883),

Principles of Geology12 (London, 187 5), i. 658 sq.
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quake.”1 The view of the father of history was substantially

accepted by later writers of antiquity? though one of them

would attribute the creation of the gorge and the drainage

of the lake to the hero Hercules, among whose beneficent

labours for the good of mankind the construction of water-

works on a gigantic scale was commonly reckoned.3 More

cautious or more philosophical authors contented themselves

with referring the origin of the defile to a simple earthquake,

without expressing any opinion as to the god or hero who

may have set the tremendous disturbance in motion.4

Yet we need not wonder that popular opinion in this

matter should incline to the theory of divine or heroic agency,

for in truth the natural features of the pass of Tempe are

well fitted to impress the mind with a religious awe, with a

sense of vast primordial forces which, by the gigantic scale of

their operations, present an overwhelming contrast to the

puny labours of man. The traveller who descends at morn-

ing into the deep gorge from the west, may see, far above

him, the snows of Olympus flushed with a golden glow under

the beams of the rising sun, but as he pursues the path down-

wards. the summits of the mountains disappear from View,

and he is confronted on either hand only by a stupendous

wall of mighty precipices shooting up in prodigious grandeur

and approaching each other in some places so near that they

almost seem to meet, barely leaving room for the road and

river at their foot, and for a strip of blue sky overhead. The

cliffs on the side of Olympus, which the traveller has con-

stantly before his eyes, since the road runs on the south or

right bank of the river, are indeed the most magnificent and

striking in Greece, and in rainy weather they are rendered

still more impressive by the waterfalls that pour down their

sides to swell the smooth and steady current of the stream.

The grandeur of the scenery culminates about the middle of

the pass, where an enormous crag rears its colossal form high

in air, its soaring summit crowned with the ruins of a Roman

castle. Yet the sublimity of the landscape is tempered and

softened by the richness and verdure of the vegetation. In

1 Herodotus, vii. 129. ‘1 Strabo, ix. 5. 2, p. 430, ed.

2 Philostratus, Imag. ii. 14. Casaubon; Seneca, IVatur. Quaest. vi.

3 Diodorus Siculus, iv. 18. 6. 25. 2.
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some parts of the defile the cliffs recede sufficiently to leave

little grassy flats at their foot, where thickets of evergreens

———the laurel, the myrtle, the wild olive, the arbutus, the agnus

castus—are festooned with wild vines and ivy, and variegated

with the crimson bloom of the oleander and the yellow gold

of the jasmine and laburnum, while the air is perfumed by

the luscious odours of masses of aromatic plants and flowers.

Even in the narrowest places the river bank is overshadowed

by spreading plane-trees, which stretch their roots and dip

their pendent boughs into the stream, their dense foliage

forming so thick a screen as almpst to shut out the sun.

The scarred and fissured fronts of the huge cliffs themselves

are tufted with dwarf oaks and shrubs, wherever these can

find a footing, their verdure contrasting vividly with the bare

white face of the limestone rock ; while breaks here and there

in the mountain wall open up vistas of forests of great oaks

and dark firs mantling the steep declivities. The overarching

shade and soft luxuriance of the vegetation strike the traveller

all the more by contrast if he comes to the glen in hot

summer weather after toiling through the dusty, sultry plains

of Thessaly, without a tree to protect him from the fierce

rays of the southern sun, without a breeze to cool his brow,

and with little variety of hill and dale to relieve the dull

monotony of the landscape.1 No wonder that speculation

should have early busied itself with the origin of this grand

and beautiful ravine, and that primitive religion and science

alike should have ascribed it to some great primeval cata-

clysm, some sudden and tremendous outburst of volcanic

energy, rather than to its true cause, the gradual and age-

long erosion of water.2

1 E. Dodwell, Classical and topo- xliv. 6; Pliny, Zcht. Hz'sl. iv. 31;

grap/zz‘cal Tour l/zrozzg/z Greece (London,

1819), ii. 109 599. ; Sir William Gel],

T/ze [lz'nercizj/ ofGreece(London, I 819),

pp. 275 599. ; W. M. Leake, Travels

in Nari/zen; Greece (London, 1835), iii.

390 591]. ; C. Bursian, Geograp/zz'e won

Griechenland (Leipsic, 1862—1872), i.

58 sqq. ; Christopher Wordsworth,

Greece, Rz'clorc'al, Descriptive, cma’

ffz‘slorical, New Edition, revised by

H. F. Tozer (London, 1882), pp. 295

599. For ancient descriptions of Tempe

see Aelian, Var. Hist. iii. 1; Livy,

Catullus, lxiv. 285 sqq. ; Ovid, [Vela—

merp/z. i. 568 591]. Of these descrip-

tions that of Aelian is the most copious

and most warmly coloured. He dwells

with particular delight on the luxuri-

ance of the vegetation.

2 “That Olympus and Ossa were

torn asunder and the waters of the

Thessalian basin poured forth, is a very

ancient notion, and an often cited ‘ con-

firmation ’ of Deucalion’s flood. It

has not yet ceased to be in vogue,

apparently because those who entertain
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Hence we may with some confidence conclude that the

cleft in the Thessalian mountains, which is said to have been

rent by Deucalion’s flood, was no other than the gorge of

Tempe. Indeed, without being very rash, we may perhaps

go farther and conjecture that the story of the flood itself

was suggested by the desire to explain_the origin of the deep

and narrow defile. For once men had pictured to them-

selves a great lake dammed in by the circle of the Thessalian

mountains, the thought would naturally occur to them, what

a vast inundation must have followed the bursting of the

dam, when the released water, rushing in a torrent through

the newly opened sluice, swept over the subjacent lowlands

carrying havoc and devastation in its train ! If there is any

truth in this conjecture, the Thessalian story of Deucalion’s

flood and the Samothracian story of the flood of Dardanus

stood exactly on the same footing : both were mere inferences

drawn from the facts of physical geography : neither of them

contained any reminiscences of actual events. In short, both

were what Sir Edward Tylor has called myths of observation

rather than historical traditions.1

§ 5. Ot/zer European Stories of a Great Flooa’

Apart from the ancient Greek stories of a great flood, it

is remarkable that very few popular traditions of a universal

or widespread deluge have been recorded in Europe. An

Icelandic version of the tradition occurs in the Younger

Edda, the great collection of ancient Norse myths and legends

which was put together by Snorri Sturluson about I 222 AD.2

We there read how the god Bor had three divine sons, Odin,

Wili, and We, and how these sons slew the giant Ymir.

From the wounds of the dying giant there gushed such a

stream of blood that it drowned all the other giants except

one, named Bergelmir, who escaped with his wife in a boat,

 

it are not aware that modern geological

investigation has conclusively proved

that the gorge of the Peneus is as typi-

cal an example of a valley of erosion

as any to be seen in Auvergne or in

Colorado” (T. H. Huxley, “Hasis-

adra’s Adventure,” Collected Essays,

vol. iv. pp. 28! 39.).

1 (Sir) Edward B. Tylor, Researches

into tlze Early ffz'rtory of [Mankind

(London, I878), pp. 306 sqq.

2 Encyclopedia Britannica, Ninth

Edition, vol. vii. (Edinburgh, 1877)

p. 649, 3.2). “ Edda.”
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and from whom the later race of giants is descended. After-

wards the sons of Bor took the carcase of the giant Ymir

and fashioned the world out of it, for down to that time the

world, as we see it now, did not exist. Out of his flowing

blood they made the ocean, the seas, and all waters ; out of

his flesh the earth; out of his bones the mountains; out of

his teeth and broken bones the rocks and stones; and out

of his skull the vault of the sky, which they set up on four

horns, with a dwarf under each horn to prop it up.1 How-

ever, this Norse tale differs from the Babylonian, the Hebrew,

and the Greek in dating the great flood before the creation

of the world and of mankind ; it hardly therefore belongs to

the same class of legends.2 In it the formation of the world

out of the body and blood of a giant has been compared to

the Babylonian cosmogony recorded by Berbsus, according

to which the god Bel made the world by splitting a giantess

in two and converting one half of her into the earth and the

other half of her into the sky, after which he cut off his own

head, and from the flowing blood mingled with earth the

other gods moulded the human race.3 The resemblance

between the two cosmogonies is fairly close, but whether, as

some think, this proves a direct Babylonian influence on the

Norse legend may be doubted.4 ‘

A Welsh legend of a deluge runs thus. Once upon a

time the lake of Llion burst and flooded all lands, so that

the whole human race was drowned, all except Dwyfan and

Dwyfach, who escaped in a naked or mastless ship and re-

peopled the island of Prydain (Britain). The ship also

contained a male and a female of every sort of living

creature, so that after the deluge the animals were able to

propagate their various kinds and restock the world.5

1 Die Ecla’a, {thersetzt and wit

Erla'zcterzmgen hegleitet z'on Karl Sim-

rock, Achte Aufiage (Stuttgart, 1882),

p. 253; J. Grimm, Deutsche Zl/ytho-

logie,‘1 i. (Berlin, 1875) pp. 463 sgg.

In this Norse legend the word trans-

lated “ boat ” (lzia’r) is obscure; it might

also mean “cradle.” See K. Simrock,

[Iana’hzcch a’er a’ezctschen Mthologie,

Ft‘mfte Auflage (Bonn, 1878), pp.

20 59.

2 Compare K. Simrock, Handhuch

o’er clezctschelz Myz‘hologie,5 p. 20.

3 Eusebius, Chrom'con, ed.

Schoene, vol. i. col. I6.

4 Eugen Mogk, “Mythologie,” in

H. Paul’s Grzma’riss a’er Germanischen

th'lologie,2 iii. (Strasburg, 1900) p.

377-

5 Edward Davies, The [Mythology

and Rites of the British 'Drzcia’s (Lon-

don, 1809), p. 95; (Sir) John Rhys,

Celtic Folhlore, Welsh and [llama

(Oxford, 1901), ii. 429 (referring to the
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A Lithuanian story of a great flood is also reported.

One day it chanced that the supreme god Pramzimas was

looking out of a window of his heavenly house, and survey-

ing the world from this coign of vantage he could see nothing

but war and injustice among mankind. The sight so vexed

his righteous soul that he sent two giants, Wandu and Wejas,

down to the sinful earth to destroy it. Now the two giants

were no other than Water and Wind, and they laid about

them with such hearty good will, that after twenty nights

and twenty days there was very little of the world left stand-

ing. The deity now looked out of the window again to see

how things were progressing, and, as good luck would have

it, he was eating nuts at the time. As he did so, he threw

down the shells, and one of them happened to fall on the

top of the highest mountain, where animals and a few pairs

of human beings had sought refuge from the flood. The

nutshell came, in the truest sense of the word, as a godsend;

everybody clambered into it, and floated about on the surface

of the far-spreading inundation. At this critical juncture

the deity looked out of the window for the third time, and,

his wrath being now abated, he gave orders for the wind to

fall and the water to subside. So the remnant of mankind

were saved, and they dispersed over the earth. Only a single

couple remained on the spot, and from them the Lithuanians

are descended. But they were old and naturally a good

deal put out by their recent experience; so to comfort them

God sent the rainbow, which advised them to jump over the

bones of the earth nine times. The aged couple did as they

were bid; nine times they jumped, and nine other couples

sprang up in consequence, the ancestors of the nine Lithu-

anian tribes.1

late Triads, iii. I3 and iii. 97). Sir called Dwyfan and Dwyfach, these

John Rhys adds (pp. 440 sq.) : “ From names being borne both by the springs

the names Dwyfan and Dwyfach I infer

that the writer of Triad iii. I3 has de-

veloped his universal deluge on the

basis of the scriptural account of it, for

those names belonged in all probability

to wells and rivers : in other terms,

they were the-names ofwater divinities.

At any rate there seems to be some

evidence that two springs, whose waters

flow into Bala Lake, were at one time

themselves and the rivers flowing from

them.”

1 Grimm, Dezctsche ll/ythologie,4

i. 480 59., referring to Dzieje staroéyt/ze

izaroclzc litewshz'ego, przez Th. N arbutta

(\Vilno, I835), i. 2. According to H.

Usenet (Die Sim‘flutsagen, p. 3) the

genuineness of this Lithuanian legend

is not above suspicion.
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The gipsies of Transylvania are reported to tell the fol-

lowing legend of a deluge. There was a time, they say, when

men lived for ever, and knew neither trouble nor cold, neither

sickness nor sorrow. The earth brought forth the finest

fruits: flesh grew on many trees, and milk and wine flowed

in many rivers. Men and animals lived happily with each

other, and they had no fear of death. But one day it hap-

pened that an old man came into the country and begged

a cottager to give him a night’s lodging. He slept in the

cottage and was well entertained by the cottager’s wife.

Next day, on taking his leave, the old man gave his host a

small fish in a little vessel, and said, “ Keep this fish and do

not eat it. In nine days I will return, and if you give me

the fish back, I will reward you.” Then away he went.

The housewife looked at the little fish and said to her

husband, “ Goodman, how would it be if we roasted the fish?”

Her husband answered,“ I promised the old man to give him

back the fish. You must swear to me to spare the fish and

to keep it till the old man returns.” The wife swore, saying,

“I will not kill the fish, I will keep it, so help me God!”

After two days the woman thought, “The little fish must

taste uncommonly well, since the old man sets such store on

it, and will not let it be roasted, but carries it with him about

the world.” She thought about it a long time, till at last

she took the little fish out of the vessel, and threw it on the

hot coals. Hardly had she done so than the first flash of

lightning came down from heaven and struck the woman

dead. Then it began to rain. The rivers overflowed their beds

and swamped the country. On the ninth day the old man

appeared to his host and said, “Thou hast kept thine oath

and not killed the fish. Take thee a wife, gather thy kins—

folk together, and build thee a boat in which ye can save

yourselves. All men and all living things must be drowned,

but ye shall be saved. Take with thee also animals and

seeds of trees and herbs, that ye may afterwards people the

earth again.” Then the old man disappeared, and the man

did as he was bidden. It rained for a whole year, and

nothing was to be seen but water and sky. After a year the

water sank, and the man, with his wife and kinsfolk, and the

animals, disembarked. They had now to work, tilling and

VOL. I N
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sowing the earth, to gain a living. Their life was now labour

and sorrow, and worse than all came sickness and death.

So they multiplied but slowly, and many, many thousands

of years passed before mankind was as numerous as they had

been before the flood, and as they are now.1 The incident

of the fish in this story reminds us of the fish which figures

prominently in the ancient Indian legend of a great flood ;2

and accordingly it seems possible that, as Dr. H. von

Wlislocki believes,3 the ancestors of the gipsies brought the

legend with them to Transylvania from their old home in

India.

A story of a great flood has also been recorded among

the Voguls, a people of the Finnish or Ugrian stock, who

inhabit the country both on the east and the west of the

Ural Mountains, and who therefore belong both to Asia and

Europe? The story runs thus. After seven years of drought

the Great Woman said to the Great Man, “ It has rained

elsewhere. How shall we save ourselves? The other giants

are gathered in a village to take counsel. What shall we

do?” The Great Man answered, “ Let us cut a poplar in

two, hollow it out, and make two boats. Then we shall

weave a rOpe of willow roots five hundred fathoms long.

We shall bury one end of it in the earth and fasten the other

to the bow of our boats. Let every man with children em-

bark in the boat with his family, and let them be covered in

with a tarpaulin of cowhide, let victuals be made ready for

seven days and seven nights and put under the tarpaulin.

And let us place pots of melted butter in each boat.” Having

thus provided for their own safety, the two giants ran about

the villages, urging the inhabitants to build boats and weave

ropes. Some did not know how to set about it, and the

giants showed them how it should be done. Others preferred

to seek a place of refuge, but they sought in vain, and the

Great Man, to whom they betook themselves because he was

their elder, told them that he knew no place of refuge large

enough to hold them. “See,” said he, “the holy water will

1 H. v. Wlislocki, Vom wanderna’m 3 Op. cit. p. 269.

Zigezmervolhe (Hamburg, 1890), pp. {Encyclopedia Britannica, Ninth

267-269. Edition, xxii. 8, 5.72., “Siberia;” j.

Deniker, The Race: of Man (London,

2 See below, pp. 183 sqq. 1900), p. 351.
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soon be on us; for two days we have heard the rumble of

its waves. Let us embark without delay.” The earth was

soon submerged, and the people who had not built boats

perished in the hot water. The same fate befell the owners

of boats whose ropes were too short, and likewise those who

had not provided themselves with liquid butter wherewith to

grease the rope as it ran out over the gunwale. On the

seventh day the water began to sink, and soon the survivors

set foot on dry ground. But there were neither trees nor

plants on the face of the earth; the animals had perished;

even the fish had disappeared. The survivors were on the

point of dying of hunger, when they prayed to the great

god Numi-tarom to create anew fish, animals, trees, and

plants, and their prayer was heard.1

Some curious relics of the great flood are still pointed

out in Savoy. Here and there a huge iron or bronze ring

may be seen fixed into a steep rock in some apparently inac-

cessible position. Tradition runs that when the water of the

deluge had covered all the low-lying parts of Savoy, such

persons as were lucky enough to own boats fastened them to

these rings, which afforded them a temporary security. There

are three of these rings in the Mont de Saleve, which over-

looks ]ulien in the Haute-Savoie, and there is another in the

mountains of Voirons. Again, in the Passo del Cavollo there

is a well-known stone bearing great hoof-marks. These,

the peasants say, were made by a horse, for which Noah

could find no room in the ark. When the flood rose, the

animal leaped on to this rock, which was the highest he

could see; and as fast as the drowning people tried to

clamber up it, the horse beat them off, till the water over-

whelmed him also.2

§ 6. Supposed Persian Stories of a Great Floocl

Some scholars have held that in ancient Persian litera-

ture they can detect the elements of diluvial traditions.

1 Francois Lenormant, Les Origines ct’Ethnographie, vol. i. pp. 12 s9.

a’e l’Histoire d’apres la Bihle: de la

Creation de l’Hom/ne an De’luge(Paris, 2 Estella Canziani, Costumes, Tra-

1880), pp. 455 s9., quoting Lucien a’itions and Songs of Savoy (London,

Adam in Revue de Philologie et 1911), p. 98.



180 THE GREAT FLOOD PART 1

Thus in the Bnnclahis, a l’ahlavi work on cosmogony,

mythology, and legendary history, we read of a conflict

which the angel Tistar, an embodiment of the bright star

Sirius, waged with the Evil Spirit apparently in the early

ages of the world. When the sun was in the sign of Cancer,

the angel converted himself successively into the forms of a

man, a horse, and a bull, and in each form he produced rain

for ten days and nights, every drop of the rain being as big

as a bowl; so that at the end of the thirty days the water

stood at the height of a man all over the world, and all

noxious creatures, the breed of the Evil Spirit, were drowned

in the caves and dens of the earth. It is the venom of these

noxious creatures, diffused in the water, which has made the

sea salt to this day.1 But this story has all the appearance

of being a cosmogonic myth devised to explain why the sea

is salt; it is certainly not a diluvial tradition of the ordinary

type, since nothing is said in it about mankind; indeed we

are not even given to understand that the human race had

come into existence at the time when the angelic battle with

the principle of evil took place.2

Another ancient Persian story recorded in the Zend—

Avesta, has sometimes been adduced as a diluvial tradition.

We read that Yima was the first mortal with whom the

Creator Ahura Mazda deigned to converse, and to whom

the august deity revealed his law. For nine hundred winters

the sage Yima, under the divine superintendence, reigned

over the world, and during all that time there was neither

cold wind nor hot wind, neither disease nor death ; the earth

was replenished with flocks and herds, with men and dogs

and birds, and with red blazing fires. But as there was

neither disease nor death mankind and animals increased at

1 Pahla'vi Texts, translated by E. \V. Iranian scholar, Fr. Spiegel (Eranische

\Vest (Oxford, 1880), pp. 25-28 (Sacred

Boohs of the East, vol. v.) ; Fr.

Spiegel, Erc’z‘nische Alterthnmshzma’e

(Leipsic,187I—1878),i. 479-48:. As

to Tistar or Tistrya, the angel of Sirius,

see The Zerzd-Aoesta, Part ii., trans-

lated by]. Darmesteter (Oxford, 1883),

pp. 92 sqq. (Sacred Boo/cs of the East,

vol. xxiii. ).

2 This is also the view of the eminent

Alterthn/nshnncle, i. 48) and of R.

Andree, Die Flzztsagen, p. I 5, who

says, “ This seems to me so clear and

simple, that I cannot understand how

any one can here assume Semitic influ-

ence.” Francois Lenormant also treats

the story as a cosmogonic myth, which

has no reference to humanity and no

connexion with the Biblical narrative

(Les Origines cle l’Histoire (l’apres la

Bible, pp. 430 sqq.).
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such an alarming rate that on two occasions, at intervals of

three hundred years, it became absolutely necessary to enlarge

the earth in order to find room for the surplus population.

The necessary enlargement was successfully carried out by

Yima with the help of two instruments, a golden ring and

a gold-inlaid dagger, which he had received as insignia of

royalty at the hands of the Creator. However, after the

third enlargement it would seem that either the available

space of the universe or the patience of the Creator was

exhausted; for he called a council of the celestial gods,

and as a result of their mature deliberations he informed

Yima that “upon the material world the fatal winters are

going to fall, that shall bring the fierce, foul frost; upon the

material world the fatal winters are going to fall, that shall

make snow-flakes fall thick, even an aren’t/i deep on the

highest tops of mountains. And all the three sorts of beasts

shall perish, those that live in the wilderness, and those that

live on the tops of the mountains, and those that live in the

bosom of the dale, under the shelter of stables.” Accord-

ingly the Creator warned Yima to provide for himself a

place of refuge in which he could find safety from the

threatened calamity. He was told to make a square

enclosure (Vara), as long as a riding-ground on every side,

and to convey into it the seeds of sheep and oxen, of men,

of dogs, of birds, and of red blazing fires. “There thou

shalt establish dwelling places, consisting of a house with

a balcony, a courtyard, and a gallery. Thither thou shalt

bring the seeds of men and women, of the greatest, best, and

finest kinds on this earth ; thither thou shalt bring the seeds

of every kind of cattle, of the greatest, best, and finest kinds

on this earth. Thither thou shalt bring the seeds of every

kind of tree, of the greatest, best, and finest kinds on this

earth; thither thou shalt bring the seeds of every kind of

fruit, the fullest of food and sweetest of odour. All those

seeds shalt thou bring, two of every kind, to be kept in-

exhaustible there, so long as those men shall stay in

the enclosure (Vara). There shall be no humpbacked,

none bulged forward there; no impotent, no lunatic; no

poverty, no lying; no meanness, no jealousy; no decayed

tooth, no leprous to be confined, nor any of the brands
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wherewith Angra Mainyu stamps the bodies of mortals.”

Yima obeyed the divine command, and made the enclosure,

and gathered into it the seeds of men and animals, of trees

and fruits, the choicest and the best. On that blissful abode

the sun, moon, and stars rose only once a year, but on the

other hand a whole year seemed only as one day. Every

fortieth year to every human couple were born two children,

a male and a female, and so it was also with every sort of

cattle. And the men in Yima’s enclosure lived the happiest

life.1

In all this. it is hard to see any vestige of a flood story.

The destruction with which the animals are threatened is to

be the effect of severe winters and deep snow, not of a

deluge; and nothing is said about repeOpling the world

after the catastrophe by means of the men and animals who

had been preserved in the enclosure. It is true that the

warning given by the Creator to Yima, and the directions

to bestow himself and a certain number of animals in a

place of safety, resemble the warning given by God to

Noah and the directions about the building and use of the

ark. But in the absence of any reference to a deluge (we

are not justified in classing this old Persian story with

diluvial traditions.2

as the first dead and the king of the

dead over whom he rules in a region

1 The Zend—Avesta, Part i., trans-

lated by]. Darmesteter (Oxford, 1880),

pp. II-20 (Sacred Eoohs of the East,

vol. iv.) ; Fr. Spiegel, Erdnische

A lterthzmzshunde, i. 478 sq.

2 In this opinion I am supported by

the authority of Fr. Spiegel (Erdnische

Alterthmnshunde, i. 479). On the other

hand the story is treated as a variation

of the Babylonian flood legend by Fr.

Lenormant (Les'Orngines de l’Hivtoire

d’apres la Bible .' de la Creation de

l’Honzme au De'lzqgre, Paris, 1880, p.o

430), and by M. Winternitz (Die Flat-

sagen, pp. 328 sq.). According to James

Darmesteter (The Zend-Avesta, Part i.,

Oxford, 1880, pp. 10 sq.) “ the tale in

the first part refers to Yima as the first

man, the first king, and the founder of

civilisation ; the tale in the second part

is a combination of the myths of Yima,

of bliss, and of old myths about the

end of the world. The world, lasting

a long year of twelve millenniums, was

to end by a dire winter, like the Eddie

Fimbul winter, to be followed by an

everlasting spring, when men, sent back

to earth from the heavens, should enjoy,

in an eternal earthlylife, the same happi-

ness that they had enjoyed after their

death in the realm of Yima. But as in

the definitive form which was taken by

Mazdean cosmology the world was made

to end by fire, its destruction by winter

was no longer the last incident of its

life, and therefore, the Var of Yima,

instead of remaining, as it was origin-

ally, the paradise that gives back to

earth its inhabitants, came to be nothing

more than a sort of Noah’s ark.”
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§ 7. Ancient Indian Stories of a Great Flood

No legend of a great flood is to be found in the Vedic

hymns, the most ancient literary monuments of India, which

appear to have been composed at various dates between I 500

and 1000 B.C., while the Aryans were still settled in the

Punjab and had not yet spread eastward into the valley

of the Ganges. But in the later Sanscrit literature a well—

marked story of a deluge repeatedly occurs in forms which

combine a general resemblance with some variations of

detail. The first record of it meets us in the Satapatha

Brahmana, an important prose treatise on sacred ritual,

which is believed to have been written not long before the

rise of Buddhism, and therefore not later than the sixth

century before Christ. The Aryans then occupied’ the

upper valley of the Ganges as well as the valley of the

Indus; but they were probably as yet little affected by the

ancient civilizations of Western Asia and Greece. Certainly

the great influx of Greek ideas and Greek art came centuries

later with Alexander’s invasion in 326 B.C.1 As related in

the Satapatha Brahnzana the story of the great flood runs

as follows :—

“In the morning they brought to Manu water for wash-

ing, just as now also they are wont to bring water for washing

the hands. When he was washing himself, a fish came into

his hands. It Spake to him the word, ‘Rear me, I will save

thee ! ” ‘Wherefrom wilt thou save me ?’ ‘ A flood will carry

away all these creatures: from that I will save thee ! ’ ‘ How

am I to rear thee?’ It said, ‘ As long as we are small, there

is great destruction for us : fish devours fish. Thou wilt first

keep me in a jar.

and keep me in it.

1 The Imperial Gazetteer of India,

The Indian Empire (Oxford, 1909),

i. 402 sqq., 417 sq. (W. Crooke), ii.

206 sqq., 229 sq. (A. A. Macdonell).

The Satapatha Brahmana belong to a

series of priestly treatises on ritual and

theology, which form the most ancient

body of Sanscrit prose literature ; they

are, however, a good deal later than

the Vedic hymns, and are believed to

When I outgrow that, thou wilt dig a pit

When I outgrow that, thou wilt take

have been composed between 800 and

500 B. C. See, in addition to the fore-

going authorities, A. Weber, Alcadenz-

ische Vorlesungen z'c'her Indische Litera-

turgeschichte (Berlin, 1876), pp. 12 sqq. ;

_I. Eggeling, The Satapatha Brahnzana,

Part i. (Oxford, 1882) Introduction,

pp. i. sqq. (The Sacred Books of the

East, vol. xii. ).
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me down to the sea, for then I shall be beyond destruction.’

It soon became a ghasha (a large fish) ; for that grows largest

of all fish. Thereupon it said, ‘In such and such a year that

flood will come. Thou shalt then attend to me by preparing

a ship ;1 and when the flood has risen thou shalt enter into

the ship, and 1 will save thee from it.’ After he had reared

it in this way, he took it down to the sea. And in the same

year which the fish had indicated to him, he attended to the

advice of the fish by preparing a ship ; 2 and when the flood

had risen, he entered into the ship. The fish then swam up

to him, and to its horn he tied the rope of the ship, and

by that means he passed swiftly up to yonder northern

mountain. It then said, ‘I have saved thee. Fasten the

ship to a tree; but let not the water cut thee off, whilst

thou art on the mountain. As the water subsides, thou

mayest gradually descend !’ Accordingly he gradually de-

scended, and hence that slope of the northern mountain is

called ‘Manu’s descent.’ The flood then swept away all

these creatures, and Mann alone remained here.

“ Being desirous of offspring, he engaged in worshipping

and austerities. During this time he also performed a pct/(ra-

sacrifice: he offered up in the waters clarified butter, sour

milk, whey, and curds. Thence a woman was produced in

a year: becoming quite solid she rose; clarified butter

gathered in her footprint. Mitra and Varuna met her.

They said to her, ‘ Who art thou?’ ‘ Manu’s daughter,’ she

replied. ‘ Say thou art ours,’ they said. ‘ No,’ she said, ‘ I am

the daughter of him who begat me.’ They desired to have a

share in her. She either agreed or did not agree, but passed

by them. She came to Manu. Manu said to her, ‘Who

art thou?’ ‘ Thy daughter,’ she replied. .‘ How, illustrious

one, art thou my daughter?’ he asked. She replied, ‘ Those

offerings of clarified butter, sour milk, whey, and curds, which

thou madest in the waters, with them thou hast begotten

me. I am the blessing: make use of me at the sacrifice!

If thou wilt make use of me at the sacrifice, thou wilt become

rich in offspring and cattle. Whatever blessing thou shalt

1 “Build a ship then and worship 2 “Manu had built a ship, and wor-

me” (Max Muller); “ Thou shalt, shipped the fish ” (Max Miiller); “he

therefore, construct a ship and resort constructed a ship and resorted to him ”

to me ” (J. Muir). . (J. Muir).
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invoke through me, all that shall be granted to thee ! ’ He

accordingly made use of her as the benediction in the middle

of the sacrifice; for what is intermediate between the fore-

offerings and the after-offerings, is the middle of the sacrifice.

With her he went on worshipping and performing austerities,

wishing for offspring. Through her he generated this race,

which is this race of Manu ; and whatever blessing he invoked

through her, all that was granted to him.” 1

The next record of the flood legend in Sanscrit literature

meets us in the IlIahah/zarata, the vast Indian epic, which, in

the form in which we now possess it, is about eight times as

long as the Iliad and Odyssey put together. The nucleus of

this huge compilation may date from the fifth century before

Christ ; through successive expansions it attained its present

enorm‘ous bulk in the early centuries of our era. The evi-

dence ofinscriptions proves that by the year 500 AD. the poem

was complete.2 As told in the epic, the legend runs thus :—

“ There was a great sage [rishi] Manu, son of Vivasvat,

majestic, in lustre equal to Prajapati. In energy, fiery

vigour, prosperity, and austere fervour he surpassed both

his father and his grandfather. Standing with uplifted arm,

on one foot, on the spacious Badari, he practised intense

austere fervour. This direful exercise he performed, with

his head downwards, and with unwinking eyes, for ten

thousand years. Once, when, clad in dripping rags, with

matted hair, he was so engaged, a fish came to him on

the banks of the Chirini, and spake: ‘ Lord, I am a small

fish; Idread the stronger ones, and from them you must

save me. For the stronger fish devour the weaker ;. this has

been immemorially ordained as our means of subsistence.

Deliver me from this flood of apprehension in which I am

sinking, and I will requite the deed.’ Hearing this, Manu,

1 The Satapatha Brdhmana, trans-

lated by Julius Eggeling, Part i.

(Oxford, 1882) pp. 216-219 (The

Sacred Boo/cs of the East, vol. xii.).

For other translations of the legend

see F. Max Miiller, History ofSanscrit

Literature (London and Edinburgh,

1859), pp. 425—427; id. India, what

can it teach us? (London, 1892) pp.

134 sqq. ; J. Muir, Original Sanskrit

Texts, vol. i. Third Edition (London,

1890), pp. 182-184; H. Usener, Die

Sintflntsagen, pp. 26 sq. (Ad. \Veber’s

German translation).

2 A. A. Macdonell, “ Sanskrit

Literature,” in The Imperial Gazetteer

of India, The Indian Empire (Oxford,

1909), ii. 234 sqq. ; H. Oldenberg,

Die Literatur des alten Indien (Stutt-

gart and Berlin, 1903), pp. 146 sqq.



186 THE GREAT FLOOD PART I

filled with compassion, took the fish in his hand, and bring-

ing him to the water threw him into a jar bright as a moon-

beam. In it the fish, being excellently tended, grew; for

Mann treated him like a son. After a long time he became

very large,-and could not be contained in the jar. Then,

seeing 'Manu, he said again: ‘In order that I may thrive,

remove me elsewhere.’ Manu then took him out of the jar,

brought him to a large pond, and threw him in. There he

continued to grow for very many years. Although the pond

was two yojcmas long, and one yojcma broad, the lotus-eyed

fish found in it no room to move; and again said to Manu :

‘ Take me to Ganga, the dear queen of the ocean—monarch ;

in her I shall dwell; or do as thou thinkest best, for I must

contentedly submit to thy authority, as through thee I have

exceedingly increased.’ Manu accordingly took the fish and

threw him into the river Ganga. There he waxed for some

time, when he again said to Manu: ‘From my great bulk I

cannot move in the Ganga; be gracious and remove me

quickly to the ocean.’ Manu took him out of the Ganga;

and cast him into the sea. Although so huge, the fish was

easily borne, and pleasant to touch and smell, as Manu

carried him. When he had been thrown into the ocean he

said; to Manu: ‘Great lord, thou hast in every way preserved

me: now hear from me what thou must do when the time

arrives. Soon shall all these terrestrial objects, both fixed

and moving, be dissolved. The time for the purification of

the worlds has now arrived. I'therefore inform thee what

is for thy greatest good. The period dreadful for the universe,

moving and fixed, has come. Make for thyself a strong ship,

with a cable attached; embark in it with the seven sages

[rz's/zz's], and stow in it, carefully preserved and assorted, all

the seeds which have been described of old by Brahmans.

When embarked in the ship, look out for me: I shall come

recognizable by my horn. So shalt thou do ; I greet thee and

depart. These great waters cannot be crossed over without

me. Distrust not my word.’ Manu replied, ‘I shall do as

thou hast said.’ After taking mutual leave they departed

each on his own way. Manu then, as enjoined, taking with

him the seeds, floated on the billowy ocean in the beautiful

ship. He then thought on the fish, which, knowing his
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desire, arrived with all speed, distinguished by a horn.

When Manu saw the horned leviathan, lofty as a mountain,

he fastened the ship’s cable to the horn. Being thus attached,

the fish dragged the ship with great rapidity, transporting it

across the briny ocean which seemed to dance with its waves

and thunder with its waters. Tossed by the tempests, the

ship whirled like a reeling’and intoxicated woman. Neither

the earth,~nor the quarters of the world appeared ; there was

nothing but water, air; and sky. In' the world thus con-

founded, the seven sages [rislzz's], Manu, and the fish were

beheld. So, for very many years, the fish, unwearied, drew

the ship over the waters; and .brought it at length to the

highest peak of Himavat. He then, smiling gently, said to

the sages, ‘ Bind the ship without delay to this peak.’ They

did so accordingly. And that highest peak of Himavat is

still known by the name of Naubandhana (‘the Binding of

the Ship’). The friendly fish (or god, am’mz’sfla) then said

to the sages, ‘ I am the Prajapati Brahma, than whom nothing

higher can be reached. In the form ofa fish I have delivered

you from this great danger. Manu shall create all living

beings, gods, demigods [asums], men, with all 'worlds, and all

things moving and fixed. By my favour and through severe

austere fervour, he shall attain perfect insight into his creative

work, and shall not become bewildered.’ Having thus spoken,

the fish in an instant disappeared. Manu, desirous to call

creatures into existence and bewildered in his work, performed

a great act of austere fervour; and then began visibly to

create all living beings. This which I have narrated is

known as the Matsyaka Purina (or ‘ Legend of the Fish ’).” 1

In this latter version Manu is not a common man but a

great seer, who by his religious austerities and the favour of

the Supreme Being is promoted to the dignity of Creator of

the world and of all living things, including gods and men.

The same legend is repeated, withminor variations, in

the later class of Sanscrit books known as the Purcizzas.

These are epic works, didactic in character and sectarian in

purpose, generally designed to recommend the worship of

1 J. Muir, Orzgrz'nal Sans/grit Texts, German translation of the passage in

vol. i. Third Edition (London, 1890), H. Usener’s Dz}: Sz'myiutmgm (Bonn,

pp. 199-201. Compare H. Jacobi’s 1899), pp. 29-31.
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Vishnu, though some of them inculcate the religion of Siva.

So far as they deal with the legends of ancient days, they

derive their materials mainly from the IlIa/mé/zamz‘a. The

deu Puniiga, which may be the oldest of them, is believed

to date from about 320 AD.1 In the IlIatsyu (“Fish”)

Pzzrziim the legend of the deluge runs thus :—

“ Formerly a heroic king called Manu, the patient son of

the Sun, endowed with all good qualities, indifferent to pain

and pleasure, after investing his son with royal authority,

practised intense austere fervour, in a certain region of

Malaya (Malabar), and attained to transcendent union with

the Deity (yoga). When a million years had elapsed,

Brahma became pleased and disposed to bestow a boon,

which he desired Manu to choose. Bowing before the father

of the world the monarch said,‘I desire of thee this one

incomparable boon, that when the dissolution of the universe

arrives I may have the power to preserve all existing things,

whether moving or stationary.’ ‘So be it,’ said the Soul of

all things, and vanished on the spot; when a great shower

of flowers, thrown down by the gods, fell from the sky.

Once as, in his hermitage, Manu offered the oblation to the

Manes, there fell upon his hands, along with some water, a

S’aphari fish (a carp), which the kind-hearted king perceiving,

strove to preserve in his water-jar. In one day and night

the fish grew to the size of sixteen fingers, and cried, ‘Pre-

serve me, preserve me.’ Manu then took and threw him

into a large pitcher, where in one night he increased three

cubits, and again cried, with the voice of one distressed, to

the son of Vivasvat, ‘ Preserve me, preserve me, I have sought

refuge with thee.’ Manu next put him into a well, and

when he could not be contained even in that, he was thrown

into a lake, where he attained to the size of ayry'mm; but

still cried in humble tones, ‘Preserve me, preserve me.’

When, after being flung into the Ganga, he increased there

also, the king threw him into the ocean. When he filled the

entire ocean, Manu said, in terror, ‘Thou art some god, or

thou art Vasudeva; how can any one else be like this?

Whose body could equal two hundred thousand yry'amzs?

1 A. A. Macdonell, “Sanskrit ofIIza’z'a, T/ze Indian Empire (Oxford,

Literature,” in T/ze Imperial Gazetteer 1909), ii. 236 sq.
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Thou art recognised under this form of a fish, and thou

tormentest me, Kesava ; reverence be to thee, Hrishikes’a,

lord of the world, abode of the universe!’ Thus addressed,

the divine Janardana, in the form of a fish, replied: ‘T-hou

hast well spoken, and hast rightly known me. In a short

time the earth with its mountains, groves, and forests, shall

be submerged in the waters. This ship has been constructed

by the company of all the gods for the preservation of the

vast host of living creatures. Embarking in it all living

creatures, both those engendered from moisture and from

eggs, as well as the viviparous, and plants, preserve them

from calamity. When driven by the blasts at the end of

the yzzga,’ the ship is swept along, thou shalt bind it to this

horn of mine. Then at the close of the dissolution thou

shalt be the Prajapati (lord of creatures) of this world, fixed

and moving. When this shall have been done, thou, the

omniscient, patient sage [M‘s/2i], and lord of the IlIanvemz‘am 2

shalt be an object of worship to the gods.’ 2nd. Adhyaya:

Suta said: Being thus addressed, Manu asked the slayer of

the Asura, ‘In how many years shall the (existing) Il/Icm-

val/tam” come to an end? And how shall I preserve

the living creatures? or how shall I meet again with

thee?’ The fish answered: ‘From this day forward a

drought shall visit the earth for a hundred years and more,

with a tormenting famine. Then the seven direful rays of

the sun, of little power, destructive, shall rain burning char-

coal. At the close of the yuga the submarine fire shall burst

forth, while the poisonous flame issuing from the mouth of

Sankarshana (shall blaze) from Patala, and the fire from

Mahadeva’s third eye shall issue from his forehead. Thus

kindled the world shall become confounded. When, con-

sumed in this manner, the earth shall become like ashes, the

aether too shall be scorched with heat. Then the world,

together with the gods and planets, shall be destroyed. The

seven clouds of the period of dissolution, called Samvartta,

Bhimanada, Drona, Chanda, Balahaka, Vidyutpataka, and

Sogambu, produced from the steam of the fire, shall inundate

1 A great mundane period. See J. 43 sqq.

Muir, Original Sameril Texls, vol. i. 2 A great mundane period, vastly

Third Edition (London, 1890), pp. longer than ayuga. See J. Muir, Le.
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the earth. The seas agitated, and joined together, shall

reduce these entire three worlds to one ocean. Taking this

celestial ship, embarking on it all the seeds, and through

contemplation fixed on me fastening it by a rope to my

horn, thou alone shalt remain, protected by my power, when

even the gods are burnt up. The sun and moon, I Brahma

with the four worlds, the holy river Narmada [Nerbudda],

the great sage Markagdeya, Mahadeva, the Vedas, the

Purina, with the sciences,——these shall remain with thee at

the close of the Marzvam‘ara. The world having thus become

one ocean at the end of the C/zdks/ms/za manvam‘am, I shall

give currency to the Vedas at the commencement of thy

creation.’ Sfita continued: Having thus spoken, the divine

Being vanished on the spot ; while Manu fell into a state of

contemplation (yoga) induced by the favour of Vasudeva.

When the time announced by Vasudeva had arrived, the

predicted deluge took place in that very manner. Then

janardana appeared in the form of a horned fish; (the

serpent) Ananta came to Manu in the shape of a rope.

Then he who was skilled in .duty (i.e. Manu) drew towards

himself all creatures by contemplation (yoga) and stowed

them in the ship, which he then attached to the fish’s horn

by the serpent-rope, as he stood upon the ship, and after he

had made obeisance to Janardana. I shall now declare the

Purdzm which, in answer to an enquiry from Manu, was

uttered by the deity in the form of the fish, as he lay in a sleep

of contemplation till the end of the universal inundation:

Listen.” The Maisya Rum—7.2a says nothing more about the

progress and results of the deluge.1

Another ancient Indian work of the same class, the

Bkeigavaz‘a Purdgm, gives the same story with variations as

follows :—

“At the close of the past K521)an there occurred an occa-

sional dissolution of the universe arising from Brahma’s

nocturnal repose; in which the Bhfirloka and other worlds

1 Muir, Amiem‘ Samerit Textr, years. At the end of each such period

vol. i. Third Edition (London, 1890),

pp. 205-207.

2 A Kai/m was counted a day of the

great god Brahma. It was equivalent

to a period of 4,320,000,000 human

the universe was supposed to collapse

and to remain in a state of dissolution

for a night of the same length, till the

Creator awoke from his sleep and

created the world anew. See Muir,

op. cit.,i. 43 sqq.
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were submerged in the ocean. When the creator, desirous

of rest, had under the influence of time been overcome by

sleep, the strong Hayagriva coming near, carried off the

Vedas which had issued from his mouth. Discovering this

deed of the prince of the Dan'avas, the divine Hari, the Lord,

took the form of a S’aphari fish. At that time a certain

great royal sage [ris/zi], called Satyavrata, who was devoted

to Narayana, practised austere fervour, subsisting on water.

He was the same who in the present great Kaéoa is the son

of Visvasvat, called S’raddhadeva,1 and was appointed by

Hari to the office of Manu. Once, as in the river Kritamala

he was offering the oblation of water to the Pitris [ancestral

spirits], a S’aphari fish came into the water in the hollow of,

his hands. The lord of Dravida, Satyavrata, cast the fish in

his hands with the water into the river. The fish very

piteously cried to the merciful king, ‘ Why dost thou abandon

me poor and terrified to the monsters who destroy their

kindred in this river?" [Satyavrata then took the fish from

the river, placed it in his waterpot, and as it grew larger and

larger, threw it successively into a larger vessel, a pond,

various lakes, and at length into the sea. The fish objects

to be left there on the plea that it would be devoured ; but

Manu replies that it can be no real fish, but Vishnu himself;

and with various expressions of devotion enquires why he

had assumed this disguise] The god replies: ‘On the

seventh day after this the three worlds Bhfirloka, etc., shall

sink beneath the ocean of the dissolution. When the universe

is dissolved in that ocean, a large ship, sent by me, shall

come to thee. Taking with thee the plants and various seeds,

surrounded by the seven sages [H's/12's], and attended by all

existences, thou shalt embark on the great ship, and shalt

without alarm move over the one dark ocean, by the sole

light of the sages [M's/air]. When the ship shall be vehemently

shaken by the tempestuous wind, fasten it by the great serpent

to my horn—for I shall come near. So long as the night of

Brahma lasts, I shall draw thee with the sages [M's/22's] and

the ship over the ocean.’ [The god then disappears after

promising that Satyavrata shall practically know his great-

ness and experience his kindness, and Satyavrata awaits the

1 “ Manu is called S’raddhadeva in the flIa/zao/zamla also.”
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predicted events] Then the sea, augmenting as the great

clouds poured down their waters, was seen overflowing its

shores and everywhere inundating the earth. Meditating on

the injunctions of the deity, Satyavrata beheld the arrival of

the ship, on which he embarked with the Brahmans, taking

along with him the various kinds of plants. Delighted, the

Munis said to him, ‘ Meditate on Kesava; he will deliver us

from this danger, and grant us prosperity.’ Accordingly

when the king had meditated on him, there appeared on the

ocean a golden fish, with one horn, a million yofanas long.

Binding the ship to his horn with the serpent for a rope, as

he had been before commanded by Hari, Satyavrata landed

Madhusfidana. [The hymn follows] When the king had

thus spoken, the divine primeval Male, in the form of a fish,

moving on the vast ocean declared to him the truth; the

celestial collection of Puranas, with the Sankhya, Yoga, the

ceremonial, and the mystery of the soul. Seated on the ship

with the sages [ris/tis], Satyavrata heard the true doctrine of

the soul, of the eternal Brahma, declared by the god. When

Brahma arose at the end of the past dissolution, Hari restored

to him the Vedas, after slaying Hayagriva. And King

Satyavrata, master of all knowledge, sacred and profane,

became, by the favour of Vishgu, the son of Vivasvat, the

Manu in this Ifalpa.” 1

Yet another ancient Indian version of the deluge legend

meets us in the Agni Pitrdnzz: it runs thus :—

“Vasishtha said: ‘Declare to me Vishnu, the cause of

the creation, in the form of a Fish and his other incarnations ;

and the Puranic revelation of Agni, as it was originally heard

from Vishnu.’ Agni replied: ‘Hear O Vasishtha, I shall

relate to thee the Fish-incarnation of Vishnu, and his acts

when so incarnate for the destruction of the wicked, and pro-

tection of the good. At the close of the past Kalpa there

occurred an occasional dissolution of the universe caused by

Brahma’s sleep, when the Bhfirloka and other worlds were

inundated by the ocean. Manu, the son of Vivasvat, prac-

tised austere fervour for the sake of worldly enjoyment as

well as final liberation. Once, when he was offering the

1 J. Muir, Ancient Sans/crit Texts, vol. i. Third Edition (London, 1890),

pp. 209 so.
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libation of water to the Pitris [ancestral spirits] in the river

Kritamala, a small fish came into the water in the hollow of

his hands, and said to him when he sought to cast it into

the stream, ‘ Do not throw me in, for I am afraid of alligators

and other monsters which are here.’ On hearing this Manu

threw it into a jar. Again, when grown, the Fish said to

him, ‘Provide me a large place.’ Manu then cast it into a

larger vessel When it increased there, it said to the

king, ‘Give me a wide space.’ When, after being thrown

into a pond, it became as large as its receptacle, and cried

out for greater room, he flung it into the sea. In a moment

it became a hundred thousand yojanas in bulk. Beholding

the wonderful Fish, Manu said in astonishment: ‘Who art

thou? Art thou Vishnu? Adoration be paid to thee, O

Narayana. Why, O Janardana, dost thou bewilder me by thy

illusion?’ The Fish, which had become incarnate for the

welfare of. this world and the destruction of the wicked, when

so addressed, replied to Manu, who had been intent upon its

preservation : ‘Seven days after this the ocean shall inundate

the world. A ship shall come to thee, in which thou shalt

place the seeds, and accompanied by the sages [ris/zis] shalt

sail during the night of Brahma. Bind it with the great

serpent to my horn, when I arrive.’ Having thus spoken the

Fish vanished. Manu awaited the promised period, and

embarked on the ship when the sea overflowed its shores.

(There appeared) a golden Fish, a million yojanas long, with

one horn, to which Manu attached the ship, and heard from

the Fish the Matsyo Purina, which takes away sin, together

with the Veda. Kesava then slew the Danava Hayagriva

who had snatched away the Vedas, and preserved its mantras

and other portions.” 1

§ 8. Modern Indian Stories of a Great Flood

The Bhils, a wild jungle tribe of Central India, relate

that once upon a time a pious man (ct/205i), who used to

wash his clothes in a river, was warned by a fish of the

approach of a great deluge. The fish informed him that,

out of gratitude for his humanity in always feeding the

1 J. Muir, Antient Sanskrit Texts, vol. i. Third Edition (London, 1890),

pp. 211 sq.

VOL. I 0
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fish, he had come to give him this warning, and to

urge him to prepare a large box in which he might

escape. The pious man accordingly made ready the box

and embarked in it with his sister and a cock. After

the deluge Rama sent out his messenger to inquire into the

state of affairs. The messenger heard the crowing of the

cock and so discovered the box. Thereupon Rama had the

box brought before him, and asked the man who he was and

how he had escaped. The man told his tale. Then Rama

made him face in turn north, east, and west, and swear that

the woman with him was his sister. The man stuck to it

that she was indeed his sister. Rama next turned him to

the south, whereupon the man contradicted his former state-

ment and said that the woman was his wife. After that,

Rama inquired of him who it was that told him to escape,

and on learning that it was the fish, he at once caused the

fish’s tongue to be cut out for his pains ; so that sort of fish

has been tongueless ever since. Having executed this judg-

ment on the fish for blabbing, Rama ordered the man to

repeople the devastated world. Accordingly the man mar-

ried his sister and had by her seven sons and seven daughters.

The firstborn received from Rama the present of a horse,

but, being unable to ride, he left the animal in the plain and

went into the forest to cut wood. So he became a wood-

man, and woodmen his descendants the Bhils have been

from that day to this.1 In this Bhil story the warning of

the coming flood given by the fish to its human benefactor

resembles the corresponding incident in the Sanscrit story

of the flood too closely to be independent. It may be

questioned whether the Bhils borrowed the story from the

Aryan invaders, or whether on the contrary the Aryans

may not have learned it from the aborigines whom they en-

countered in their progress through the country. In favour

of the latter view it may be pointed out that the story of

the flood does not occur in the most ancient Sanscrit litera-

ture, but only appears in books written long after the settle-

ment of the Aryans in India.

1 lee Et/znograplzieal Survey of the by Captain C. E. Luard (Lucknow,

Central India Agency, Monograph II., 1909), p. 17.

Tlte jungle Tribes ofIIIalwa, compiled
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The Kamars, a small Dravidian tribe of the Raipur Dis-

trict and adjoining States, in the Central Provinces of India,

tell the following story of a great flood. They say that in

the beginning God created a man and woman, to whom in

their old age two children were born, a boy and a girl. But

God sent a deluge over the world in order to drown a jackal

which had angered him. The old couple heard of the coming

deluge, so they shut up their children in a hollow piece of

wood with provision of food to last them till the flood should

subside. Then they closed up the trunk, and the deluge

came and lasted for twelve years. The old couple and all other

living things on earth were drowned, but the trunk floated on

the face of the waters. After twelve years God created two

birds and sent them to see whether his enemy the jackal had

been drowned. The birds flew over all the corners of the

world, and they saw nothing but a log of wood floating on

the surface of the water. They perched on it, and soon

heard low and feeble voices coming from inside the log. It

was the children saying to each other that they had only

provisions for three days left. So the birds flew away and

told God, who then caused the flood to subside, and taking

out the children from the log of wood he heard their story.

Thereupon he brought them up, and in due time they were

married, and God gave the name of a different caste to every

child who was born to them, and from them all the inhabit-

ants of the world are descended.1 In this story the incident

of the two birds suggests a reminiscence of the raven and the

dove in the Biblical legend, which may have reached the

Kamars through missionary influence.

The Hos or Larka Kols, an aboriginal race who inhabit

Singbhum, in south-western Bengal, say that after the world

was first peopled mankind grew incestuous and paid no heed

either to God or to their betters. So Sirma Thakoor, or

Sing Bonga, the Creator, resolved to destroy them all, and he

carried out his intention, some say by water, others say by

fire. However, he spared sixteen people, and from them

presumably the ‘present race of mortals is descended.2 A

1 R. V. Russell, Tribes and Castes Hodésum (improperlycalled Kolehan),”

of the Central Provinces of India journal ofthe Asiatic Society of Bengal,

(London, 1916), iii. 326 sq. ix. (Calcutta, 1840) Part ii. p. 798.

2 Lieut. -Tickell, “Memoir on the
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fuller version of this legend is reported to be current among

the Mundaris or Mundas, a tribe of Kols akin to the Hos,

who inhabit the tableland of Chota Nagpur 'to the north of

Singbhum. According to the Mundas, God created mankind

out of the dust of the ground. But soon mankind grew

wicked ; they would not wash themselves, or work, or do any-

thing but dance and sing perpetually. So it repented Sing

Bonga that he had made them, and he resolved to destroy

them by a great flood. For that purpose he sent down a

stream of fire-water (Sengle-Daa) from heaven, and all men

died. Only two, a brother and a sister, were saved by hiding

under a tiril tree; hence the wood of a tiril tree is black

and charred with fire to this day. But God thought better

of it, and to stop the fiery rain he created the snake Lurbing,

which puffed its soul up into the shape of a rainbow, thereby

holding up the showers. So when the Mundaris see a rain-

bow they say, “ It will rain no more. Lurbing has destroyed

the rain.” 1

The Santals, another aboriginal race of Bengal, have also

a legend that in the early ages of the world almost the whole

human race was destroyed by fire from heaven. There are

various traditions concerning this great calamity. Some say

that it occurred soon after the creation of the first man and

woman. Others assign it to a later period, and mention

different places as the scene of the catastrophe. Different

reasons, too, are alleged for the visitation. Some say it was

sent by God as a punishment for the sins of the people;

others affirm that two discontented members of the Marndi

tribe invoked the vengeance of the Creator Thakur upon

those who had offended them. The account which dates the

event immediately after the creation makes no reference to

the causes which operated to bring it about. It runs as

1 R. Andree, Die Flntsagen, pp. 25

sq., citing Nottrott, Die Gossnerische

Mission unter den [(ohls (Halle, 1874),

p. 59. However, compare Colonel E.

T. Dalton, Descriptive Ethnology of

Bengal (Calcutta, 1872), pp. 188 sq.;

“It has been said that the Hos and

Mundas, like the Karens, have a tradi-

tion of the destruction of the human

race, all but two persons, by deluge,

but of this I have not been able to dis-

cover a trace, and it appears incom-

patible with their tradition of the origin

of different races. Ln’rheng is in their

language a serpent, properly a water-

snake, and the name is poetically given

by them to the rainbow, and by a

simple reasoning on cause and effect,

they say ‘the serpent stops the rain,’

but it requires stronger imaginative

powers than I possess to eliminate from

this a tradition of the deluge.”
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follows. When Pilchu Haram and Pilchu Budhi, the first

man and woman, had reached adolescence, it rained fire—rain

for seven days and seven nights. They sought refuge from

the burning liquid in a cave in a rock, from which, when the

flood was over, they came forth unscathed. Jaher-era then

came and inquired of them where they had been. They

answered, “We were underneath a rock.” The following

verse, we are told, completes the description :—

“ Seven clays and seven nights it rained fire-rain,

Where were you, ye two human heings .'

Where didyoupass the time .9 ”

The other Santal story, which explains the fire-flood by

the discontent of the Marndi tribe, is as follows. When the

different social distinctions and duties were assigned to the

various tribes, the Marndis were overlooked. Two members

of the tribe, by name Ambir Singh and Bir Singh, who

dwelt on Mount Here, were incensed at the slight thus put

upon their fellows, and they prayed that fire from heaven

might descend and destroy the other tribes. Their prayer

was answered: one half of the country was destroyed, and

one half of the population perished. The house in which

Ambir Singh and Bir Singh lived was of stone, with a door

of the same material. It therefore resisted the fire which

was devastating the country far and wide, and the two inmates

escaped unhurt. At this point the reciter of the tale sings

the following verses :—

“ Thou art shut in with a stone door,

A nihir Singh, thou art shut in with a stone door,

A 7nhir Singh, the country is hurning,

Amhir Singh, the country is hurnt up.”

When Kisku Raj heard of what had happened, he inquired

who had done it. They told him it was the work of Ambir

Singh and Bir Singh. He at once ordered _them into his

presence and asked why they had brought such a disaster

upon the people. They answered, “In the distribution of

distinctions and offices all were considered but ourselves.”

To that Kisku Raj replied, “Yes, yes, do not act thus, and

you also shall receive an office.” Then they caused the fire

to be extinguished. So Kisku Raj, addressing them, said,
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“I appoint you treasurers and stewards over all the prOperty

and possessions of all kings, princes, and nobles. All the

rice and the unhusked rice will be under your charge. From

your hands will all the servants and dependents receive their

daily portion.” Thus was the fire-flood stayed, and thus did

the Marndi tribe attain to its present rank.

Yet a third Santal version of the fire-flood story has it

that, while the people were at Khojkaman, their iniquity rose

to such a pitch that Thakur Jiu, the Creator, punished them

by sending fire-rain upon earth. Out of the Whole race two

individuals alone escaped destruction by hiding in a cave on

Mount Haradata.1 -

The Lepchas of Sikhim have a tradition of a great flood

during which a couple escaped to the top of a mountain

called Tendong, near Darjeeling.2 Captain Samuel Turner,

who went on an embassy from India to the court of the

Teshoo Lama at the close of the eighteenth century, reports

that according to a native legend Tibet was long ago almost

totally inundated, until a deity of the name of Gya, whose

chief temple is at Durgeedin, took compassion on the sur-

vivors, drew off the waters through Bengal, and sent teachers

to civilize the wretched inhabitants, who were destined to

repeople the land, and who up to that time had been very

little better than monkeys.3 The Singphos of Assam relate

that once on a time mankind was destroyed by a flood

because they omitted to offer the proper sacrifices at the

slaughter of buffaloes and pigs. Only two men, Khun litang

and Chu liyang, with their wives, were saved, and being

appointed by the gods to dwell on Singrabhum hill, they

became the progenitors of the present human race.4 The

Lushais of Assam have a legend that the king of the water

demons fell in love with a woman named Ngai—ti (Loved One),

but she rejected his addresses and ran away; so he pursued

1 Rev. A. Campbell, D.D., “The

Traditions of the Santals,” Thejournal

of the Bihar and Orissa Research

Society, ii. (Bankipore, 19I6) pp. 23-25.

2 Sir Joseph Hooker, Himalayan

journals (London, 1891), chapter v.

p. 86 (Minerva Library edition).

3 Captain Samuel Turner, An Ac-

count of an Embassy to the Court of

the Teshoo Lama in Tihet, containing

a Narrative of a journey through

Bootan and part of Tihet (London,

1800), p. 224. Durgeedin is perhaps

Darjeeling. If that is so,’the legends

briefly recorded by Hooker and Turner

may coincide.

4 A. Bastian, Die Voelher a’es Oest-

lichen Asien, i. (Leipsic, 1866) p. 87.
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her, and surrounded the whole human race with water on the

top of a hill called Phun-lu-buk, which is said to be far away

to the north-east. As the water continued to rise, the people

took Ngai-ti and threw her into the flood, which thereupon

receded. In flowing away, the water hollowed out the deep

valleys and left standing the high mountains which we see

to this day; for down to the time of the great flood the

earth had been level.1 Again, the Anals of Assam say that

once upon a time the whole world was flooded. All the

people were drowned except one man and one woman, who

ran to the highest peak of the Leng hill, where they climbed

up a high tree and hid themselves among the branches.

The tree grew near a large pond, which was as clear as the

eye of a crow. They spent the night perched on the tree,

and in the morning, what was their astonishment to find

that they had been changed into a tiger and a tigress!

Seeing the sad plight of the world, the Creator, whose name

is Pathian, sent a man and a woman from a cave on a hill

to repeople the drowned world. But on emerging from the

cave, the couple were terrified at the sight of [the huge tiger

and tigress, and they said to the Creator, “O Father, you

have sent us to repeople the world, but we do not think that

we shall be able to carry out your intention, as the whole

world is under water, and the only spot on which we could

make a place of rest is occupied by two ferocious beasts,

which are waiting to devour us; give us strength to slay

these animals.” After that, they killed the tigers, and lived

happily, and begat many sons and daughters, and from them

the drowned world was repeopled.2

A long story of a great fl00d is told by the Ahoms of

Assam, a branch of the great Shan race of Indo-China, from

which their ancestors crossed over the Patkoi mountains

about 1228 AD. to settle in their present abode.3 The

Ahom, or rather Shan, legend runs as follows :—

Long, long ago there were many worlds beneath the sky,

1 Lieut.-Colonel Shakespear, The 3 Census of India, 1891, Assam, by

Lushei Ir'uhi Clans(London, 1912), p. E. A. Gait (Shillong, 1892), p. 280.1

95. Compare Colonel P. R. Gurdon, “ The

Origin of the Ahoms,” journal of the

2 Lieut.-Colonel J. Shakespear, The Royal Asiatic Society for 1913 (Lon-

Lushei Kuhi Clans, pp. 176 sq. don, 1913), pp. 283-287.
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but in the world of men, the middle world, there was as yet

no race of kings (the Shans). The earth was like a wild

mountainous jungle. On a time, bamboos cracked and

opened, and from them came forth animals. They lived in

deep forests, far from the haunts of men. Thereafter, a king

and queen from heaven, Hpi-pok and Hpi—mot, came down

to earth and found their way to Mong—hi on the Cambodia

River’s banks. They were the ancestors of the kingly race

of Shans. But a time came when they made no sacrificial

offerings to their gods. Therefore the storm-god, Ling-

lawn, was angry at their impiety, and he sent down great

cranes to eat them up. The cranes came, but could not eat

all the people up, because there were so many of them.

Then the storm-god sent down great tawny lions, but they

too found more Shans than they could devour. Next he

sent down great serpents to swallow the whole impious

race; but all the pe0ple, from palace to hamlet, from the

oldest to the youngest, attacked the serpents with their

swords, and killed them. The storm-god was enraged, he

snorted threateningly, and the battle was not over.

.The old year passed, and from the first to the third

month of the new year, which was the nineteenth of the

cycle, there was a great drought. In the fourth month

(March, well on in the dry season) the parched earth cracked

open in wide seams, and many people died of thirst and

famine. But in whatever country they were, there they

must stay. There was no water, and they could not pass

from one country to another. The water dried up in the

deepest ponds and in the broadest rivers; where elephants

had bathed, the people now dug wells for drinking water.

What had been their watering-places, where many people

had gathered together like swarms of bees in their search

for water, now stank with the bodies of the dead.

Then Ling-lawn, the storm-god, called his counsellors—

Kaw-hpa and Hseng-kio, old Lao-hki, Tai-long and Bak-

long, and Ya-hseng-hpa, the smooth talker, and many others.

At his court they gathered together. Entering his palace

they bowed down to worship. Over the head of the god

was an umbrella, widely spread and beautiful as a flower.

They talked together in the language of men (Shan), and
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they took counSel to destroy the human race. “Let us

send for Hkang-hkak,” said they. He was the god of

streams and of ponds, of crocodiles and of all water animals.

Majestically came he in, and the storm-god gave him in-

structions, saying, “Descend with the-clouds. Tarry not.

Straightway report to Lip-long the distinguished lord.”

Soon thereafter the water-god Hkang-hkak appeared

before the sage Lip-long, who had been consulting his

chicken bones. The omens were evil. When the sage

came down from his house, the sky was dry as an oven.

He knew that some great calamity was impending. On

meeting the water-god, therefore, the sage was not surprised

to hear him say that Ling-lawn, the storm-god, was about

to send a flood to overwhelm the earth. The divine mes-

senger declared that the people of every land would be

destroyed, that trees would be uprooted and houses sub-

merged or float bottom up on the water. Even great cities

would be overwhelmed. None could escape. Every living

thing would be drowned. But against the coming of the

flood the sage was commanded to make a strong raft, bind-

ing it firmly together with ropes. A cow, too, he was to

take with him on the raft, and though all things else should

be destroyed, yet would he and the cow escape. He might

not even warn his loving wife and dear children of the coming

destruction.

Musing on the water-god’s sad instructions, the sage went

homeward with bowed head in deep dejection. He caught

up his little son in his arms and wept aloud. He longed to

tell his eldest son, but he feared the cruel vengeance of the

gods. Too sore at heart to eat, he went down in the morn-

ing hungry and bent to the river’s bank. There he toiled

day by day, gathering the parts of his raft and firmly bind-

ing them side by side. Even his own wife and children

jeered at his finished but futile task. From house to house

the scoffers mocked and railed. “Quit it, thou fool, thou

ass,” they cried; “if this come to the ear of the governors,

they will put thee out of the way; if it come to the ear of

the king, he will command thy death.” Over the great

kingdoms then reigned Hkun Chao and Hkun Chu.

A few days more and the flood came, sweeping on and
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increasing in violence like the onward rush of a f0rest fire.

Fowls died in their coops. The crying of children was

hushed in death. The bellowing of bulls and the trumpet-

ing of elephants ceased as they sank in the water. There

was confusion and destruction on every side. All animals

were swept away, and the race of men perished. There was

no one left in the valleys or on the mountains. The strong

raft, bearing the sage Lip-long and the cow, alone floated

safe upon the water. Drifting on, he saw the dead bodies

of his wife and children. He caught and embraced them,

and let them fall back again into the water. As he cast

them from him into the deep he wept bitterly; bitterly

did he lament that the storm-god had not given him

leave to warn them of the impending doom. Thus perished

the kingly race (the Shans). Paying their ferry-hire, their

spirits passed over to the mansions of heaven. There they

heard the reverberations of the celestial drums. They

came by tens of thousands, and eating cold crab they were

refreshed. When they reached the spirit-world they looked

round and said, “ Spirit-land is as festive and Charming as a

city of wine and women.”

But now the stench of dead bodies, glistering in the

sun, filled the earth. The storm-god Ling-lawn sent down

serpents innumerable to devour them, but they could not, so

many were the corpses. The angry god would have put

the serpents to death, but they escaped by fleeing into a

cave. Then he sent down nine hundred and ninety—nine

thousand tigers, but even they could make little headway

in the consumption of the corpses and retired discomfited.

More angry than ever, the god hurled showers of thunder-

bolts at the retreating tigers, but they too fled into caves,

growling so fiercely that the very sky might have fallen.

Then the storm—god sent down Hsen-htam and Hpa-hpai,

the god of fire. As they descended, riding their horses,

they viewed all the country round. Alighting on a moun-

tain they could see but three elevations of land. They sent

forth a great conflagration, scattering their fire everywhere.

The fire swept over all the earth, and the smoke ascended

in clouds to heaven.

When he saw the fire coming, the sage Lip-long snatched
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up a stick and knocked down the cow at one blow. With

his sword he ripped up her belly and crawled in. There he

saw seed of the gourd plant, white as leavened bread. The

fire swept over the dead cow, roaring as it went. When it

was gone, Lip-long came forth, the only living man beneath

the sun. He asked the great water-god Hkang-hkak what

.he should do, and the god bade him plant the seed of the

gourd on a level plot of ground. He did so, and one gourd-

vine climbed up a mountain and was scorched by the fierce

rays of the sun. Another vine ran downward, and, soaked

in the water of the flood, it rotted and died. A third vine,

springing upwards with clinging tendrils, twined about the

bushes and trees. News of its rapid growth reached the

ears of Ling-lawn, the storm-god, and he sent down his

gardener to care for the vine. The gardener made haste

and arrived in the early morning at cock-crow. He dI'Jg

about and manured the vine. He trailed up its branches

with his own hand. When the rainy season came, the vine

grew by leaps and b0unds. It Spread far and wide, coiling

itself like a serpent about the shrubs and trees. It blossomed

and bore fruit, great gourds such as no man may see again.

Then Ling-lawn, the rain-god, sent down Sao—pang, the

god of the clear sky, to prepare the earth for human habita-

tion. From him went forth waves of heat to dry up what

remained of the flood. When the earth was dry once more

and fit for habitation, the storm—god threw thunderbolts to

break the gourds in pieces. A bolt struck and broke open

a gourd. The people within the gourd cried out, “What is

this? a bolt from a clear sky; let us go forth to till the

land.” Stooping low, they came forth. Again, another

bolt struck another gourd, breaking it open, and the Shans

therein said, “What shall we do, lord?” He replied, “You

shall come forth to rule many lands.” Thus the thunder-

bolts struck gourd after gourd, and from them came rivers

of water, animals, both tame and wild, domestic fowls and

birds of the air, and every useful plant. So was the earth

filled again with life in all its varied forms.1

According to another version of the Shan legend, the

persons who survived the deluge were seven men and seven

1 W. W. Cochrane, The Shans, i. (Rangoon, 1915) pp. 121-125.
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women, who were more righteous than their neighbours and

escaped death by crawling into the dry shell of a gigantic

gourd, which floated on the face of the waters. On emerging

from this ark of safety, they were fruitful and replenished the

drowned earth.1

The secluded Alpine valley of Cashmeer, which by its

delightful climate and beautiful scenery, at once luxuriant.

and sublime, has earned for itself the title of the Earthly

Paradise of India, is almost completely surrounded by the

lofty mountain-ranges of the Himalayas, their sides belted

with magnificent forests, above which extend rich Alpine

pastures close up to the limit of eternal snow. A native

tradition, recorded by the early chroniclers of Cashmeer,

relates that the whole of the valley was once occupied by a

great lake. One of the oldest of these annals, called the

Nilanzata Parana, claims to give the sacred legends regarding

the origin of the country, together with the special ordin-

ances which Nila, the lord of the Cashmeerian Nagas, laid

down for the regulation of its religious worship and cere-

monies. In this chronicle, which may date from the sixth

or seventh century of our era, we read how at the begin-

ning of the present Kalpa, or. great era of the world, the

valley was filled by a lake called Satisaras, that is, the Lake

of Sati. Now in the period of the seventh Manu, a certain

demon named Jalodbhava or “water-born,” resided in the

lake and caused great distress to all neighbouring countries

by the devastations which he spread far and wide. But it

so happened that the wise Kasyapa, the father of all Nagas,

went on pilgrimage to the holy places of northern India, and

there he learned of the ravages of the demon from his son

Nila, the king of the Cashmeerian Nagas. The sage pro-

mised to punish the evil-doer, and accordingly repaired to

the seat of the great god Brahman to implore his help. His

prayer was granted. At Brahman’s command, the whole

host of gods set off for the lake and took up their posts on

the lofty peaks of .the Naubandhana Mountain, overlooking

the lake; that is, on the very same mountain on which,

according to the Mahabharata, Manu anchored his ship after

the great flood. But it was vain to challenge the demon to

1 W. W. Cochrane, The Shans, i. 120.
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single combat; for in his own element he was invincible, and

he was too cunning to quit it and come forth. In this

dilemma the god Vishnu called upon his brother 'Balabhadra

to drain the lake. His brother did so by piercing the moun-

tains with his weapon, the ploughshare; the water drained

away, and in the dry bed of the lake the demon, now ex-

posed to the assaults of his enemies, was attacked by Vishnu,

and after a fierce combat was slain by the deity with his

war-disc. After that King Kasyapa settled the land of

Cashmeer, which had thus been born of the waters. The

gods also took up their abode in it, and the various goddesses

adorned the country in the shape of rivers.1 And a land of

rivers and lakes it has been from that day to this. The

same legend is told in a briefer form by the Cashmeerian

chronicler Kalhana, who wrote in the middle of the twelfth

century of our era, and whose work displays an extremely

accurate knowledge both of the topography of the valley and

of the popular legends still current among the natives.2 And

the same story is told, in nearly the same form, by the

Mohammedan writers Beddia and Dien :3 it is alluded to,

in a Buddhistic setting, by the famous Chinese pilgrim of

the sixth century, Hiuen Tsiang, who lived as an honoured

guest for two full years in the happy valley ;4 and it sur-

vives to this day in popular tradition.5

Now there are physical facts which seem at first sight to

support the belief that in comparatively late geological times

the valley of Cashmeer was wholly or in great part occupied

by a vast lake; for undoubted lacustrine deposits are to be

seen on some of the tablelands of the valley.6 Moreover,

“the aspect of the province confirms the truth of the legend,

the subsidence of the waters being distinctly defined by

horizontal lines on the face of the mountains: it is also not

1 (Sir) M. A. Stein, Kathana’s Raja-

taraizginz', a Chronicle of the Rings of

Kas’mz'r, translated with an Introduc-

tion, Commentary and Appendices

(Westminster, 1900), ii. 388 sq.

Compare M. \Vinternitz, Die Flutsagen

(les Alterthunzs uncl cler Naturvo'lher,

p. 307 12.3. As to the Nilamata

Parana, see M. A. Stein, op. cit. ii.

376 399-

2 As to the legend see M. A.

Stein, op. cit. vol. i. p. 5 (Book 1. §§

2 5-27 of the Rajataranginz'); as to

Kalhana and his chronicle, see id. vol.

i. Introduction, pp. 6 sqq., vol. ii. pp.

366 sqq.

3 C. Freiherr von Htigel, [{aschnzir

una’ a’as Reich cler Siele, ii. (Stuttgart,

1840) pp. 16 sq.

4 M. A. Stein, op. cit. ii. 355, 389.

5 M. A. Stein, op. cit. ii. 389.

6 M. A. Stein, on. cit. ii. 389 sq.
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at all unlikely to have been the scene of some great con-

vulsion of nature, as indications of volcanic action are not

unfrequent: hot springs are numerous: at particular seasons

the ground in various places is sensibly hotter than the

atmosphere, and earthquakes are of common occurrence“,

Are we then to suppose that a tradition of the occupation of

the Vale of Cashmeer by a great lake has survived among

the inhabitants from late geological times to the present

day? It is true that in Cashmeer the popular local tradi-

tions appear to be peculiarly tenacious of life and to outlive

the written traditions of the learned. From the experience

gained on his antiquarian tours, Sir Marc Aurel Stein is

convinced that, when collected with caution and critically

sifted, these local legends may safely be accepted as supple-

ments to the t0pographical information of our written

records; and their persistence he attributes in large measure

to the secluded position of the valley and to the naturally

conservative habits of life and thought, which mountain

barriers and consequent isolation tend everywhere to foster

in Alpine countries. Certainly for ages Cashmeer remained,

like Tibet, a hermit land, little known to the outer world

and jealously exclusive of strangers. The army of Alex-

ander, on its victorious march through India, passed almost

within sight of the gates of Cashmeer; yet the great captain,

thirsting for new worlds to conquer, seems to have heard no

whisper of the earthly paradise that lay beyond these snow-

capped mountains.2

Yet we may reasonably doubt whether any memory of

an event so remote as the comparative desiccation of the

valley of Cashmeer should survive in human tradition even

1 W. Moorcroft and G. Trebeck,

Travels in the Himalayan Provinces of

Hindustan and the Punjab ; in Ladahh

and Kashmir; in Peshawar, Kahul,

Kunduz, and Bohhara (London, 1841),

ii. 109.

2 M. A. Stein, op. cit. ii. 351, 385.

As to the exclusiveness of the Cash-

meerians in the Middle Ages, the great

Arab geographer Albiruni, in his work

on India, writes as follows : “ They are

particularly anxious about the natural

strength of their country, and therefore

take always much care to keep a strong

hold upon the entrances and roads

leading into it. In consequence it is

very difficult to have any commerce

with them. In former times they used

to allow one or two foreigners to enter

their country, particularly Jews, but at

present they do not allow any Hindu

whom they do not know personally to

enter, much less other people.” See

Albiruni’s India, English Edition, by

Dr. Edward C. Sachau (London, 1888),

i. 206.
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under circumstances so favourable to its preservation. It is

far more likely that the legend owes its origin to a natural

inference, based partly on observation of the general features

of the country, partly on a knowledge of the drainage opera-

tions, which within the memory of man have extended the

area of arable land and reduced the area covered by lakes

and marshes. “To any one, however ignorant of geology,

but acquainted with the latter fact,” says Sir Marc Aurel

Stein, “the picture of .a vast lake originally covering the

whole valley might naturally suggest itself. It would be

enough for him to stand on a hillside somewhere near the

Volur, to look down on the great lake and the adjoining

marshes, and to glance then beyond towards that narrow

gorge of Baramfila where the mountains scarcely seem to

leave an Opening. It is necessary to bear in mind the

singular flights of Hindu imagination as displayed in the

Puranas, Mahatmyas and similar texts. Those acquainted

with them will, I think, be ready to allow that the fact of

that remarkable gorge being the single exit for the drainage

of the country might alone even have sufficed ‘as a starting-

point for the legend.” 1

Thus we may fairly conclude that, like the Samothracian

legend of a great flood caused by the bursting of the Black

Sea and its consequent union with the Mediterranean, the

Cashmeer legend furnishes no evidence of human tradition

stretching back into the mists of geological time, but is

simply the shrewd guess of intelligent observers, who used

their wits to supplement the evidence of their eyes. How—

ever, it is to be observed that the Cashmeer story hardly

falls under the head of flood legends, since it recounts the

desiccation rather than the inundation of a mountain basin.

No doubt if the event really happened as it is said to have

done, it must have caused a tremendous flood in the low-

lands beyond the valley; but as the disastrous consequences

can only have concerned other people, the Cashmeerians

naturally say nothing about it.

1 M. A. Stein, op. cit. ii. 390.
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§ 9. Stories of a Great Flood in Eastern Asia

According to the Karens of Burma the earth was of old

deluged with water, and two brothers saved themselves from

the flood on a raft. The waters rose till they reached to

heaven, when the younger brother saw a mango-tree hanging

down from the celestial vault. With great presence of mind

he clambered up it and ate of the fruit, but the flood, suddenly

subsiding, left him suspended in the tree. Here the narrative

breaks off abruptly, and we are left to conjecture how he

extricated himself from his perilous position.1 The Chingpaws

or Singphos of Upper Burma, like their brethren in Assam,

have a tradition of a great flood. They say that when the

deluge came, a man Pawpaw Nan-chaung and his sister

Chang—hko saved themselves in a large boat. They had

with them nine cocks and nine needles. After some days

of rain and storm they threw overboard one cock and one

needle to see whether the waters were falling. But the cock

did not crow and the needle was not heard to strike bottom.

They did the same thing day after day, but with no better

result, till at last on the ninth day the last cock crew and

the last needle was heard to strike on a rock. Soon after

the brother and sister were able to leave their boat, and they

wandered about till they came to a cave inhabited by two

elves or fairies (nats), a male and a female. The elves bade

them stay and make themselves useful in clearing the jungle,

tilling the ground, hewing wood, and drawing water. The

brother and sister did so, and soon after the sister gave birth

to a child. While the parents were away at work, the old

elfin woman, who was a witch, used to mind the baby; and

whenever the infant squalled, the horrid wretch would threaten,

if it did not stop bawling, to make mince meat of it at a place

where nine roads met. The poor child did not understand

the dreadful threat and persisted in giving tongue, till one

day the old witch in a fury snatched it up, hurried it to the

meeting-place of nine roads, and there hewed it in pieces,

and sprinkled the blood and strewed the bits all over the

1 Rev. E. B. Cross, “On the p. 304, quoting Mr. Mason (the Rev.

Karens,” journal of the American 1". Mason, D.D.).

Oriental Society, vol. iv. no. 2 (1854),
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roads and the country round about. But some of the titbits

she carried back to her cave and made into a savoury curry.

Moreover, she put a block of wood into the baby’s empty

cradle. And when the mother came back from her work in

the evening and asked for her child, the witch said, “It is

asleep. Eat your rice.” So the mother ate the rice and

curry, and then went to the cradle, but in it she found

nothing but a block of wood. When she asked the witch

where the child was, the witch replied tartly, “ You have eaten

it.” The poor mother fled from the house, and at the cross-

roads she wailed aloud and cried to the Great Spirit to give

her back her child or avenge its death. The Great Spirit

appeared to her and said, “ I cannot piece your baby together

again, but instead I will make you the mother of all nations

of men.” And then from one road there sprang up the Shans,

from another the Chinese, from others the Burmese, and the

Bengalees, and all the races of mankind; and the bereaved

mother claimed them all as her children, because they all

sprang from the scattered fragments of her murdered babe.1

The Bahnars, a primitive tribe of Cochin China, tell how

once on a time the kite quarrel‘led with the crab, and peeked

the crab’s skull so hard that he made a hole in it, which may

be seen down to this very day. To avenge this injury to

his skull, the crab caused the sea and the rivers to swell till

the waters reached the sky, and all living beings perished

except two, a brother and a sister, who were saved in a huge

chest. They took with them into the chest a pair of every

sort of animal, shut the lid tight, and floated on the waters

for seven days and seven nights. Then the brother heard a

cock crowing outside, for the bird had been sent by the spirits

to let our ancestors know that the flood had abated, and that

they could come forth from the chest. So the brother let

all the birds fly away, then he let loose the animals, and

1 (Sir) J. George Scott and J. P.

Hardiman, Gazetteer of Upper Burma

and the Shan States (Rangoon, 1900-

1901), Part i. vol. i. pp. 417 sq. For

a somewhat fuller version of the legend

see Ch. Gilhodes, “ Mythologie et Re-

ligion des Katchins (Birmanie),” An-

thropos, iii. (1908) pp. 683-686. The

story has also been briefly recorded by

VOL. I

Major C. R. Maegregor, who travelled

through the country of the Singphos.

See his article, “Journey of the Ex-

pedition under Colonel Woodthorpe,

R. E., from Upper Assam to the Ira-

wadi and return over the Patkoi

Range,” Proceedings of the Royal Geo-

graphical Society, New Series, ix.

(1887) p. 23.

P
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last of all he and his sister walked out on the dry land.

They did not know how they were to live, for they had

eaten up all the rice that was stored in the chest. However,

a black ant brought them two grains of rice: the brother

planted them, and next morning the plain was covered with

a rich crop. So the brother and sister were saved.1

A legend of a deluge has been recorded by a French

missionary among the Bannavs, one of the savage tribes

'which inhabit the mountains and tablelands between Cochin

China, Laos, and Cambodia. “If you ask them respecting

the origin of mankind, all they tell you is, that the father of

the human race was saved from an immense inundation by

means of a large chest in which he shut himself up; but of

the origin or creator of this father they know nothing. Their

traditions do not reach beyond the Deluge ; but they will tell

you that in the beginning one grain of rice sufficed to fill a

saucepan and furnish a repast for a whole family. This is

a souvenir of the first age of the world, that fugitive period

of innocence and happiness which poets have called the

golden age.”2 The tradition is probably only an abridged

form of the deluge legend which, as we have just seen, is

recorded by another French missionary among the Bahnars,

who may be supposed to be the same with the Bannavs.

As to the racial affinity of the tribe, the missionary writes :

“ To what race do the Bannavs belong? That is the

first question I asked myself on arriving here, and I must

confess that I cannot yet answer it; all I can say is,

that in all points they differ from the Annamites and

Chinese; neither do they resemble the Laotians or Cam-

bodians, but appear to have a common origin with the Cédans,

Halangs, Reungao, and Giara'i'e, their neighbours. Their

countenances, costumes, and belief are nearly the same; and

the language, although it differs in each tribe, has yet many

words common to all ; the construction, moreover, is perfectly

1 Guerlaeh, “Moeurs et supersti-

tions des sauvages Ba-hnars,” Les

llfissions Catholiques, xix. (Lyons,

1887) p. 479. Compare Combes in

Annales de la Propagation de la Foi,

xxvii. (1855) pp. 432.sq. ; A. Bastian,

“Beitrage zur Kenntniss der Gehirgs-

stiimme in Kambodia,” Zeitschrift der

Gesellschafl fiir Erdhunde zu Berlin,

i. (1866) p. 42.

2 Henri Mouhot, Travels in the Cen-

tral Parts ofIndo- China (Siam), Cam-

bodia, andLaos (London, 1864), ii. 28

sq., quoting the letter ofa French mis-

sionary, M. Comte, who lived among

these savages for several years.
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identical. I have not visited the various tribes of the

south, but from all I have heard I conclude that these

observations apply to them also, and that all the savages

inhabiting the vast country lying between Cochin China, Laos,

and Cambodia, belong to the same great branch of the

human family.” 1

The Benua-Jakun, a primitive aboriginal tribe of the

Malay Peninsula, in the State of Johor, say that the ground

on which we stand is not solid, but is merely a skin covering

an abyss of water. In ancient times Pirman, that is the

deity, broke up this skin, so that the world was drowned

and destroyed by a great flood. However, Pirman had

created a man and a woman and put them in a ship of

pulai wood, which was completely covered over and had no

opening. In this ship the pair floated and tossed about for

a time, till at last the vessel came to rest, and the man and

woman, nibbling their way through its side, emerged on dry

ground and beheld this our world stretching away on all

sides to the horizon. At first all was very dark, for there

was neither morning nor evening, because the sun had not

yet been created. When it grew light, they saw seven small

shrubs of rhododendron and seven clumps of the grass called

samhau. They said one to another, “Alas, in what a sad

plight are we, without either children or grandchildren!”

But some time afterwards the woman conceived in the calves

of her legs, and from her right calf came forth a male, and

from her left calf came forth a female. That is why the

offspring of the same womb may not marry. All mankind

are the descendants of the two children of the first pair.2

In Kelantan, a district of the Malay Peninsula, they say ,

that one day a feast was made for a circumcision, and all f

manner of beasts were pitted to fight against one another.i

There were fights between elephants, and fights between}

buffaloes, and fights between bullocks, and fights between

goats; and at last there were fights between dogs and cats.

And when the fights took place between dogs and cats,

1 M. Comte (missionary), quoted by of Johore,”journal ofthe Indian Archi-

H. Mouhot, Travels in the Central pelago, i. (1847) p. 278; W. W. Skeat

Parts ofIndo-China (Siam), Camhodia, and C. O. Blagden, Pagan Races of,

and Laos, ii. 25. the Malay Peninsula (London, 1906),

2 R. Logan, “The Orang Binua ii. 355-357.


