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CHAPTER III
JACOB AND THE KIDSKINS OR THE NEW BIRTH

1. The Diverted Blessing

IN the last chapter we found some reason to think that as a
younger son Jacob had, in virtue of an ancient custom, a
prior claim to the inheritance of his father Isaac, and that
the shifts to which he is said to have resorted for the pur-
pose of depriving his elder brother Esau of his birthright
were no more than attempts on the part of the historian to
explain that succession of a younger in preference to an elder
son which in his own day had long been obsolete and almost
incomprehensible. In the light of this conclusion I propose
in the present chapter to consider the ruse which Jacob,
acting in collusion with his mother Rebekah, is reported to
have practised on his father Isaac in order to divert the
paternal blessing from his elder brother to himself. 1 con-
jecture that this story embodies a reminiscence of an ancient
ceremony which in later times, when primogeniture had
generally displaced ultimogeniture, was occasionally observed
for the purpose of substituting a younger for an elder son
as heir to his father. When once primogeniture or the suc-
cession of the firstborn had become firmly established as
the rule of inheritance, any departure from it would be
regarded as a breach of traditional custom that could only
be sanctioned by the observance of some extraordinary
formality designed either to invert the order of birth between
the sons or to protect the younger son against certain
dangers to which he might conceivably be exposed through
the act of ousting his elder brother from the heritage. We
need not suppose that such a formality was actually observed
VOL. 11 1 B
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by Jacob for the purpose of serving himself heir to his
father ; for if the custom of ultimogeniture was still in full
vogue in his day, he was the legal heir, and no special
ceremony was needed to invest him with those rights to
which he was entitled in virtue of his birth. But at a later
time, when ultimogeniture had been replaced by primogeni-
ture, Jacob’s biographer may have deemed it necessary to
justify the traditionary succession of his hero to the estate
by attributing to him the observance of a ceremony which,
in the historian’s day, was occasionally resorted to for the
sake of giving a legal sanction to the preference of a younger
son. At a still later time the editor of the biography, to
whom the ceremony in question was unfamiliar, may have
overlooked its legal significance, and represented it as merely
a cunning subterfuge employed by Jacob at the instigation
of his mother to cheat his elder brother out of the blessing
which was his due. It is in this last stage of misunder-
standing and misrepresentation that, on the present hypo-
thesis, the narrative in Genesis has come down to us. It
runs as follows :—*

“ And it came to pass, that when Isaac was old, and
his eyes were dim, so that he could not see, he called Esau
his elder son, and said unto him, My son: and he said unto
him, Here am 1. And he said, Behold now, I am old, I
know not the day of my death. Now therefore take, I
pray thee, thy weapons, thy quiver and thy bow, and go out
to the field, and take me venison; and make me savoury
meat, such as I love, and bring it to me, that I may eat;
that my soul may bless thee before I die. And Rebekah
heard when Isaac spake to Esau his son. And Esau went
to the field to hunt for venison, and to bring it. And
Rebekah spake unto Jacob her son, saying, Behold, I heard
thy father speak unto Esau thy brother, saying, Bring me
venison, and make me savoury meat, that I may eat, and
bless thee before the Lord before my death. Now, there-
fore, my son, obey my voice according to that which 1 com-
mand thee. Go now to the flock, and fetch me from thence
two good kids of the goats ; and I will make them savoury
meat for thy father, such as he loveth : and thou shalt bring

! Genesis xxvii, 1-29.
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it to thy father, that he may eat, so that he may bless thce
before his death. And Jacob said to Rebekah his mother,
Behold Esau my brother is a hairy man, and I am a smooth
man. My father peradventure will feel me, and T shall seem
to him as a deceiver; and I shall bring a curse upon me,
and not a blessing. And his mother said .unto him, Upon
me be thy curse, my son: only obey my voice, and go fetch
me them. And he went, and fetched, and brought them to
his mfother : and his mother made savoury meat, such as his
father loved. And Rebekah took the goodly raiment of
Esau her elder son, which were with her in the house, and
put them upon Jacob her younger son: and she put the
skins of the kids of the goats upon his hands, and upon the
smooth of his neck : and she gave the savoury meat and the
bread, which she had prepared, into the hand of her son
Jacob. And he came unto his father, and said, My father :
and he said, Here am I: who art thou, my son? And
Jacob said unto his father, I am Esau thy firstborn: I have
done according as thou badest me: arise, I pray thee, sit
and ecat of my venison, that thy soul may bless me. And
Isaac said unto his son, How is it that thou hast found it so
quickly, my son? And he said, Because the Lord thy God
sent me good spced. And Isaac said unto Jacob, Come
near, 1 pray thee, that I may feel thece, my son, whether
thou be my very son Esau or not. And Jacob went near
unto Isaac his father; and he felt him, and said, The voice
is Jacob’s voice, but the hands are the hands of Esau. And
he discerned him not, because his hands were hairy, as his
brother Esau’s hands: so he blessed him. And he said,
Art thou my very son Esau? And he said, I am. And
he said, Bring it near to me, and I will cat of my son's
venison, that my soul may bless thee. And he brought it
near to him, and he did cat: and he brought him wine, and
he drank. And his father Isaac said unto him, Come near
now, and kiss me, my son. And he came near, and kissed
him : and he smelled the smell of his raiment, and blessed
him, and said, Sece, the smell of my son is as the smell of
a ficld which the I.ord hath blessed: and God give thee of
the dew of heaven, and of the fatness of the ecarth, and
plenty of corn and wine: let peoples serve, and nations bow
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down to thee: be lord over thy brethren, and let thy
mother’s sons bow down to thee: cursed be every one that
curseth thee, and blessed be every one that blesseth thee.”

The points in this narrative to which I would call
attention are first, the displacement of the elder by the
younger son, and, second, the means by which the displace-
ment was effected. The younger son pretended to be his
elder brother by dressing in his elder brother’s clothes and
by wearing kidskins on his hands and neck for the purpose
of imitating the hairiness of his elder brother’s skin; and to
this pretence he was instigated by his mother, who actively
assisted him in the make-believe by putting his elder brother’s
garments on his body and the kidskins on his hands and neck.
In this way Jacob, the younger son, succeeded in diverting
to himself the paternal blessing which was intended for his
elder brother, and thus he served himself heir to his
father. It secems possible that in this story there may be
preserved the reminiscence of a legal ceremony whereby a
younger son was substituted for his elder brother as rightful
heir to the paternal inheritance.

§ 2. Sacrificial Skins in Ritual

In Eastern Africa there is a group of tribes, whose
customs present some curious points of resemblance to
those of Semitic peoples, and may help to illustrate and
explain them ; for in the slow course of social evolution
these African tribes have lagged far behind the Semitic
nations, and have accordingly preserved, crisp and clear,
the stamp of certain primitive usages which elsewhere has
been more or less effaced and worn down by the march
of civilization. The tribes in question occupy what is called
the eastern horn of Africa, roughly speaking from Abyssinia
and the Gulf of Aden on the north to Mount Kilimanjaro
and Lake Victoria Nyanza on the south. They belong
neither to the pure negro stock, which is confined to Western
Africa, nor to the pure Bantu stock, which, broadly speaking,
occupies the whole of Southern Africa from the equator to
the Cape of Good Hope. It is true that among them are
tribes, such as the Akamba and Akikuyu, who speak Bantu
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languages and perhaps belong in the main to the Bantu
family ; but even in regard to them it may be doubted how
far they are true Bantus, and how far they have been trans-
formed by admixture or contact with tribes of an alien race.!
On the whole the dominant race in this part of Africa is the
one to which modern ethnologists give the name of Ethiopian,
and of which the Gallas are probably the purest type.’
Their farthest outpost to the west appears to be formed by
the pastoral Bahima of Aunkole, in the Uganda Protecto-
rate, to whom the royal families of Uganda, Unyoro, and
Karagwe are believed to be allied® Among the other
tribes of this family the best-known perhaps are the
kindred Masai and Nandi, as to whom we arc fortunate
enough to possess two excellent monographs by an English
ethnologist, Mr. A. C. Hollis.* On the affinity of these
tribes to the Gallas he tells us: “I do not consider that
the part which the Galla have played in building up the
Masai, Nandi-Lumbwa, and other races, such as perhaps the

1 «Tn dealing with the Akikuyu
people it is as yet impossible to spcak
definitely on the subject of race. On
this matter, as on that of their more
recent origin and history, much yet
remains to be learnt.  ‘They speak un-
doubtedly a Bantu language, but Mr.
McGregor informs me that they possess
another langnage in addition to that in
common use ” (W. Scoresby Routledge
and Katherine Routledge, H7tk a Fre-
historic People, the Alkikuyu of British
FEast Africa, London, 1910, p. 19).
The Akikuyu say that their nation is
derived from the Akamba, and in the
opinion of Mr. and Mrs. Routledge the
statement is probably correct, *“as an
examination of the two languages will
show, although certain evidence points
to the fission as being remote; the
Akamba are to-day their neighbours to
the south-east” (op. cit. pp. 2 s59.).
If this view of the derivation of the
Akikuyu from the Akamba is well
founded, it will follow that the same
doubt as to the ethnical affinity of the
Akikuyu will apply to the Akamba,
though according to Mr. C. W. Hobley,
““the A-Kamba are probably the purest
Bantu race in Dritish East Africa”
(Fthnology of A-Kamba and other East

African 1ribes, Cambridge, 1910, p.
2).  According to the HHon. K. R.
Dundas, the present Akiknyu have
been formed by the fusion of many
different tribes, as appears from the
numerous physical types which are to
be seen among them, and which a
practised eye can readily distinguish.
Among these types he mentions the
Masai, the Kamba, and the Doraobo.
See Hon, K. R. Dundas, ‘“Notes on
the Origin and Ilistory of the Kikuyu
and Dorobo tribes.” Jan, viii. (1908)
pp. 136 sgg. Sce also Sir Charles
Eliot, in M. W, H. Beech, Z%e Suk
(Oxford, 19171), p. xi.

2 1. Deniker, Zhe Races of Man
(London. 1900), pp. 436 sy¢.

w1, M. Speke, Jouwrnal of the Dis-
covery of (i Source of the Nvle (Lon-
don, 1012), ch. ix. pp. 201 gg., 421,
430 Sir Hanry Johnston, 77%e¢ {ganda
Protectorate, Second Edition (London,
1904), ii. 484 sgg., 600 sgg.; John
Roscoe, Z/e Bagandae (London, 1911),
pp. 186 sy.

4 The Masal, their Language and
Folklore (Oxford, 19035); Zhe Nurdi,
their Language and Folklore (Oxford,

1909).
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Bahima of Uganda, has been sufficiently rcalized or taken
into account in the past. The influence of their Galla
ancestors is frequently shown in the personal appearance,
religion, customs, and, in a lesscr degree, in the languages
of many of these tribes.”! Now the home of the Gallas in
Africa is separated only by a narrow sea from Arabia, the
cradle of the Semitic race, and intercourse between the two
countries and the two peoples must have been frequent from
a remote antiquity. Hence it is not so surprising as might
at first appear, if we should find resemblances between
Semitic and Ethiopian customs. The cry from Mount Zion
to Kilimanjaro is indeed far, but it may have been passed
on through intermediate stations along the coasts of Arabia
and Africa. In saying this I do not wish to imply any
opinion as to the question whether similaritics of Semitic
and Ethiopian usage are to be explained by derivation from
a common source or by the influence of similar circumstances
acting independently on the minds of different races. 1
only indicate the hypothesis of a common origin as an
alternative which should not be lightly rejected.?

Having said so much to guard myself against the sus-
picion of fetching my comparisons from an unreasonable
distance, I will now adduce some of the facts which sug-
gest that an ancient legal formality underlies the story of
the deceit practised by Jacob on his father.

Among the Gallas it is customary for childless couples
to adopt children ; and so close is the tie formed by adoption
that cven if the couple should afterwards have offspring of

their own, the adopted child

VAL C. Hollis, 7he Nandi, p. 1
note? Nr. C. W, Iobley inclines to
regardthe Nandiasablendof the Nilotic
and Iamitic stocks (XLastern Uganda,
London, 1902, p. 10). Sir Ilarry
Johnston finds in the Masai language
““distinct though distant signs of re-
lationship ” to the Galla. See his
article, “ The people of Eastern Equa-
torial Africa,” Jeurnal of the Anthropo-
logical Institute, xv. (1886) p. 15.

2 Some respectabie authorities are
of opinion that this group of African
tribes is either of Arabian origin or

retains all the rights of the

has at all events been modified by
intermarriage with immigrants from
Arabia.  See J. H. Speke, Jowrnal of
the Discovery of the Source of the Nile
(London, 1912), ch. viii. pp. 201 sgg.;
J. Deniker, 7he Races of Man, p.
429. The Galla language, though it
is not Semitic, is said to present
points of resemblance to the Semitic
family of specch in respect of conjuga-
tion, pronouns, numerals, and so forth.
See LErnest Renan, Histoire Générale
et Systéme comparé des Langues Sémi-
tigues® (Paris, 1878), pp. 91 59., 338
5q9.
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firstborn. In order to transfer a child from its real to its
adoptive parents, the following ceremony is performed. The
child, who is commonly about three years old, is taken from
its mother and led or carried away into a wood. There the
father formally relinquishes all claim to it, by declaring that
thenceforth the child is dead to him. Then an ox is killed,
its blood is smeared on the child’s forehead, a portion of its
fat is put round the child’s neck, and with a portion of its
skin the child’s hands arc covered.! The
this ceremony to Jacob’s subterfuge is obvious: in both
cases the hands and neck of the person concerned arc
covered with the skin or fat of a slain animal. But the
meaning of the ceremony is not yet apparent. Perhaps we
may discover it by examining some similar rites observed on
various occasions by tribes of East Africa.

Among these tribes it is a common practice to sacrifice
an animal, usually a goat or a sheep, skin it, cut the skin
into strips, and place the strips round the wrists or on the
fingers of persons who are supposed in one way or other to
benefit thereby ; it may be that they are rid of sickness or
rendered immune against it, or that they are purified from
ceremonial pollution, or that they are invested with mysteri-
ous powers."’ Thus, among the Akamba, when a child is
born, a goat is killed and skinned, three strips are cut from
the skin, and placed on the wrists of the child, the mother,
and the father respectively.” Among the Akikuyu, on a like
occasion, a sheep is slaughtered, and a strip of skin, taken
from one of its fore-feet, is fastened as a bracelet on the
infant’s wrist, to remove the ill-luck or ceremonial pollution
(¢halie) which is supposed to attach to new-born children.’
Again, a similar custom is observed by the Akikuyu at the
curious rite of “being born again” (ko-chi-a-rii-o ke-r7) or
“born of a goat” (ko-chi-a-re-i-rii-o w’bdr-i), as the natives
call it, which every Kikuyu child had formerly to undergo

! Ph. Paulitschke, KEthnographie
Nordost-Afrikas, die materielle Cullur

tory of Kitui,” fournai of the Royal An-
throfological lustitute, xliii. (1913) p.

der Dandkil, Galla und Somdl (Berlin,
1893), pp- 193 s¢. ; id., Beitrige sur
Lthnographic und Anihropologie der
Somdl, Galla und Harari (Leipsic,
1886), pp. 54 s57.

¢ Compare Hon. Ch. Dundas, ‘¢ His-

528.
3 Hon. Ch. Dundas, op. ¢it. p. 546.
4 C. W. Hobley, ¢ Kikuyu Customs
and Beliefs,” Journal of the Royal An-
thropological Institute, xl. (1910) p.
431.
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before circumcision. The age at which the ceremony is
performed varies with the ability of the father to provide
the goat or sheep which is required for the due observance
of the rite; but it seems that the new birth generally takes
place when a child is about ten ycars or younger. If the
child’s father or mother is dead, a man or woman acts as
proxy on the occasion, and in such a case the woman is
thenceforth regarded by the child as its own mother. A
voat or sheep is killed in the afternoon and the stomach
and intestines are reserved. The ceremony takes place at
evening in a hut; none but women are allowed to be present.
A circular piece of the goat-skin or sheep-skin is passed over
one shoulder and under the other arm of the child who is to
be born again; and the animal’s stomach is similarly passed
over the child’s other shoulder and under its other arm. The
mother, or the woman who acts as mother, sits on a hide on
the floor with the child between her knees. The goat's or
sheep’s gut is passed round her and brought in front of the
child. She groans as if in labour, another woman cuts the
gut as if it were the navel-string, and the child imitates the
cry of a new-born infant. Until a lad has thus been born
again in mimicry, he may not assist at the disposal of his
father’s body after death, nor help to cafry him out into the
wilds to die. Formerly the ceremony of the new birth was
combined with the ceremony of circumcision; but the two
are now kept separate.! _
Such is the curious custom of the new birth, as it is, or
used to be, practised by the Akikuyu, and as it was described
to Mr. and Mrs. Routledge by natives who had freed them-
selves from tradition and come under the influence of
Christianity.  Yet great reluctance was shown to speak
about the subject, and necither persuasion nor bribery availed
to procure leave for the English inquirers to witness the
ceremony. Yet its gencral meaning seems plain enough,
and indeed is sufficiently declared in the alternative title
which the Akikuyu give to the rite, namely, “to be born of
a goat” The ceremony, in fact, consists essentially of a
pretence that the mother is a she-goat and that she has

1 W. Scoresby Routledge and Kath-  Zeople, the Alkikuyu of British FEast
erine Routledge, N7tk a Prehistoric  Africa (London, 1910), pp. 151-153.



CHAP. 111 SACRIFICIAL SKINS IN RITUAL 9

given birth to a kid. This explains why the child is
enveloped in the stomach and skin of a goat, and why the
goat’s guts are passed round both mother and child. So
far as the mother is concerned, this assimilation to an animal
comes out perhaps more clearly in an independent account
which Mr. C. W. Hobley has given of the ceremony ; though
in his description the animal which the mother mimics is a
sheep and not a goat. The name of the ceremony, he tells
us, is Kuwu-clizaruo ringt, the literal translation of which is
“to be born again.” He further informs us that the Akikuyu
are divided into two guilds, the Kikuyu and the Masai, and
that the ccremony of being born again differs somewhat as
it is observed by the two guilds respectively. When the
parents of the child belong to the Masai guild, the rite is
celebrated as follows. “ About cight days after the birth of
the child, be it male or female, the father of the infant kills
a male sheep and takes the meat to the house of the mother,
who eats it assisted by her neighbours as long as they belong
to the Masai guild. At the conclusion of the feast the mother
is adorned with the skin from the left fore-leg and shoulder
of the sheep, the piece of skin being fastened from her left
wrist to left shoulder; she wears this for four days, and it
is then taken off and thrown on to her bed and stays there
till it disappears. The mother and child have their heads
shaved on the day this ceremony takes place; it has no
connection with the naming of the child which is done on
the day of its birth.”! Here the intention scems to be to
assimilate the mother to a sheep; this is done by giving her
sheep’s flesh to eat and investing her with the skin of the
animal, which is left lying on the bed where, eight days
before, she gave birth to the child. For it is to be observed
that in this form of the ritual the simulation of the new birth
follows the real birth at an interval of only a few days.

But if the parents belong to the Kikuyu guild, the ritual
of the new birth is as follows in the south of the Kikuyu
country. “The day after the birth a male sheep is killed
and some of the fat of the sheep is cooked in a pot and
given to the mother and infant to drink. It was not specific-

1 C. W. Hobley, “ Kikuyu Customs  fhropological Institute, x1. (1910) pp.
and Beliefs,” Journal of the Royal An- 440 sq.
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ally stated that this had a direct connection with the rite
referred to, but the description commenced with a mention
of this. When the child reaches the age of from three to
six years the father kills a male sheep, and three days later
the novice is adorned with part of the skin and the skin of
the big stomach. These skins are fastened on the right
shoulder of a boy or on the left shoulder of a girl. The
skin used for a boy has, however, the left shoulder and leg
cut out of it, and that for a girl has the right shoulder and
leg cut away. The child wears these for three days, and on
the fourth day the father cohabits with the mother of the
child. There is, however, one important point, and that is
that before the child is decorated with the sheep-skin it has
to go and lie alongside its mother on her bed and cry out
like a newly born infant. Only after this ceremony has
been performed is the child eligible for circumcision. A
few days after circumcision the child returns to [sleep on a
bed in its mother’s hut, but the father has to kill a sheep
before he can return, and the child has to drink some of the
blood, the father also has to cohabit with the mother upon
the occasion.”!

In this form of the ritual, as in the one described by
Mr. and Mrs. Routledge, the ceremony of the new birth is
deferred until several years after the real birth. But the
essence of the rite appears to be the same: it is a pretence
that the mother is a sheep, and that she has given birth to a °
lamb. However, we must note the inconsistency of using,
for the purpose of this legal fiction, a ram instead of a ewe.

Having described the ceremony of the new birth in the
two forms in which it is observed by the two guilds of the
Akikuyu, Mr. Hobley proceeds to describe another Kikuyu
ceremony, which is similar in form to the rite of the new
birth and is designated by a similar, though not identical,
name (Ku-chiaruo kungt instead of Ku-chiaruo rings). 1t is
a ceremony of adoption and is said to resemble the Swabhili
rite called ndugi Kuclanjiana. “1f a person has no brothers
or parents he will probably try to obtain the protection of
some wealthy man and his family. If such a man agrees to

1 C. W. Hobley, ¢ Kikuyu Customs  thropological Institute, xl. (1910) p.
and Beliefs,” Journal of the Royal An-  441.
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adopt him, he will take a male sheep and slaughter it, and
the suppliant takes another one. The clders are assembled
and slaughter these sheep, and strips of the skin (rukzoaru)
from the right foot and from the chest of each sheep are
tied round each person’s hand, each is decorated with strips
of skin from the sheep of the other party. The poor man
is then considered as the son of the wealthy one, and when
the occasion arises the latter pays out live stock to buy a
wife for his adopted son.”! In this ceremony there can
hardly be any pretence of a new birth, since both the per-
formers are males; but on the analogy of the preceding
customs it seems fair to suppose that the two parties, the
adopting father and the adopted son, pretend to be sheep.
Further, a similar ritual is observed before the Kikuyu
ceremony of circumcision. On the morning of the day which
precedes the rite of circumcision, a he-goat is killed by being
strangled ; it is then skinned, and the skin having been cut
into strips, a strip of the skin is fastened round the right
wrist and carried over the back of the hand of each male
candidate, after which the second finger of the candidate’s
hand is inserted through a slit in the strip of skin? A
similar custom is observed by the Washamba, another
tribe of East Africa. Before the rite of circumcision is
performed, they sacrifice a goat to an ancestral spirit,
and cut wristlets from its skin for the boys who are to
be circumcised, as well as for their parents and kins-
folk. In sacrificing the goat the father of the boy prays to
the ancestor, saying, “ We are come to tell thee that our
son is to be circumcised to-day. Guard the child and be
gracious, be not wrathful! We bring thee a goat.”® Tere,
by binding strips of the skin on their own bodies, the
members of the family seem to identify themselves with the
goat which they offer to the ancestral ghost. Among the
Wachaga of Mount Kilimanjaro, about two months after
circumcision the lads assemble at the chief’s village, where
the sorcerers or medicine-men are also gathered together.
Goats are killed and the newly circumcised lads cut thongs

1 C. W. Hobley, gp. cit. pp. 441 sg. 3 A, Karasek, ¢¢ Beitrige zur Kennt-
niss der Waschamba,” Bacssler-Archiv,
2 C. W. Hobley, op. cit. p. 442. i (1911) p. I9I.
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from the hides and insert the middle fingers of their right hands
through slits in the thongs. Meantime the sorcerers com-
pound a medicine out of the contents of the stomachs of the
goats, mixed with water and magical stuffs. This mixture
the chief sprinkles on the lads, perhaps to complete the
magical or sacramental identification of the lads with the
animal. Next day the father of each lad makes a feast for
his relations. A goat is killed, and every guest gets a
picce of the goat’s skin, which he puts round the middle
finger of his right hand.! We may compare a ceremony
observed among the Bworana Gallas when lads attain their
majority. The ceremony is called ada or forechead, but this
is explained by a word jara, which means circumcision. On
these occasions the young men, on whose behalf the rite is
celebrated, assemble with their parents and elder relatives in
a hut built for the purpose. A bullock is there sacrificed,
and every person present dips a finger into the blood, which
is allowed to flow over the ground; the men dab the blood
on their foreheads, and the women on their windpipes.
Further, the women smear themselves with fat taken from
the sacrificial victim, and wear narrow strips of its hide round
their necks till the next day. The flesh of the bullock
furnishes a banquet.

A similar use of sacrificial skins is made at marriage in
some of these African tribes. Thus among the Wawanga
of the Elgon District, in British East Africa, a part of the
marriage cercmony is this. A he-goat is killed, and a long
strip of skin is cut from its belly. The bridegroom’s father,
or some other elderly male relative, then slits the skin up
lengthwise and passes it over the bride’s head, so that it
hangs down over her chest, while he says, “ Now I have put
this skin over your head ; if you leave us for any other man,
may this skin repudiate you, and may you become barren.”
Again, among the Theraka, a tribe who live on both sides

L M. Merker, Rechtsverhalinisse und — graphical Society, N.s. vi. (1884) p.
Siteen der Wadschagga (Gotha, 1902),  271.
pPp. 14 sq. (Petermanns IMitteilungen,
Ergansungsheft, No. 138). 3 Hon. Kenneth R. Dundas, ¢ The
¢ E. G. Ravenstein, ““Somal and  Wawanga and other tribes of the Elgon
Galla land; embodying information  District, British East Africa,” Jowrnal

coilected by the Rev. Thomas Wake-  of thec Noyal Anthropological Institute,
tield,” Proceedings of the Royal Geo-  xliii. (1913) p. 39.
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of the Tana River in DBritish East Africa and closely
resemble the Akikuyu in appearance and language, when
a husband brings his bride to his village, he kills a
goat and carries it before the girl into the hut; accord-
ing to others, the goat is laid before the door of the
hut and the girl must jump over it. A strip of the goat’s
skin is then put on the bride’s wrist! Again, among the
Wa-giriama, a Bantu tribe of British East Africa, on the
day after marriage the husband kills a goat, and cutting off
‘a picce of skin from its forehead makes it into an amulet and
gives it to his wife, who wears it on her left arm. The flesh
of the goat is eaten by the persons present.”* In these cases
the goat’s skin is applied only to the bride, but among the
Nandi of British East Africa it is applied to the bridegroom
also. On the marriage day a goat, specially selected as a
strong, healthy animal from the flock, is anointed and then
killed by being strangled. Its entrails are extracted and
omens drawn from their condition. Afterwards the animal
is skinned, and while the women roast and eat the meat, the
skin is rapidly dressed and given to the bride to wecar.
Moreover, a ring and a bracelet are made out of the
skin; the ring is put on the middle finger of the bride-
groom’s right hand, and the bracelet is put on the bride’s
left wrist?

Again, rings made from the skin of a sacrificed goat are
placed jon the fingers of persons who form a covenant of
friendship with each other. The custom appears to be
common among the tribes of British ast Africa. Thus,
among the Wachaga “friendships arc formed by the
Kiskong'o ceremony, which consists in taking the skin from
the head of a goat, making a slit in it, and putting it upon
the middle finger in the form of a ring.”* Similarly, among
the Akamba, the exchange of rings made out of the skin of a
sacrificial victim, which has been eaten in common, cements

1 Hon. Charles Dundas, ¢ History
of Kitui,” Journal of the Royal -
thropological Institute, xliii. (1913) pp.
541 7., 546.

2 Captain W. E. H. Barrett, ¢* Notes
on the Customs and Beliefs of the Wa-
giriama, etc., British Tast Africa,”
Journal of the Royal Anthropological

Institute, xli. (1911) p. 21.

3 A. C. Hollis, Zhe Nandi (Oxford,
1909), p. 63. Such rings are described
by Mr. Hollis as amulets (op. cit. p.
87).

4 Charles New, Z#ye, Wanderings
and Labours in Fastern Africa (Lon-
don, 1873), p. 458.
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the bond of friendship.! For example, when Baron von
der Decken was in Dafeta, the chief or sultan Maungu
formed a league of friendship by means of the following
ceremony. A goat was brought and both parties spat on
its forchecad. The animal was next killed, the skin of its
forehcad removed, and cut into thin strips, each with a slit
in it.  The chief then put one of these strips of skin on the
middle finger of the traveller’s right hand, and the traveller
did the same to the chief. Afterwards a piece of the flesh
of the goat was roasted, each of the partics spat upon it, and
then ate, or was supposed to ecat, the portion upon which
the other had spat. However, the Baron contrived to slip
his morsel aside without being detected.” In this ceremony
the union effected by wearing rings cut from the skin of the
same goat is further cemented by partaking of the animal’s
flesh and by swallowing each other’s spittle; for since the
spittle is a portion of a man, an exchange of spittle is like an
exchange of blood and forms a binding covenant, each party
to the compact being thus put in possession of a physical
part of the other, by means of which he can exercise a
magical control over him and so hold him to the terms of
agreement.”  An English traveller has described how in like
manner he made friendship with a chief or sultan of the
Wachaga in East Africa. He says: “On the day after
our arrival, a Swahili runaway came as a messenger of the
chief to make friends and brothers with mé. A goat was
brought, and, taking it by one ear, I was required to state
where I was going, to declare that I meant no evil, and did
not work in zciawi (black magic), and finally, to promise
that I would do no harm to the country. The other ear
was then taken by the sultan’s ambassador, and he made
promise on his part that no harm would be done to us, that

food would be given, and all articles stolen returned. The
1J. M. Ilildebrandt, < Ethno-  fiir Religionswisscuschaft, x. (1907)
graphische Notizen iiber Wakdmba  pp. 274 sg.

und ihre Nachbarn,” Zeitschrife fiir

Ethuologie, x. (1878) p. 386.

2 Baron Carl Claus von der Decken,
Reisen tn Ost-Aficka (Leipsic and
leidelberg, 1869-1871), 1. 262 sq.
Compare |. Raum, ¢ Blut- und Speichel-
biinde bei den Wadschagga,” Archie

8 For examples, see J. Raum, ¢ Blut-
und  Speichelbinde bei den  Wad-
schagaa,”™ Arckiv fiir Religionstwissen-
schaft, x. (1907) pp. 290 sg.; H.
Trilles, Ze 7otémisme ches les Iidin
(Miinster 1, W. 1912), p. 462.
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goat was then killed, and a strip of skin cut off the forchead,
in which two slits were made. The M-swahili, taking hold
of this, pushed it on my finger by the lower slit five times,
finally pushing it over the joint. I had next to take the
strip, still keeping it on my own finger, and do the same for
the M-swabhili, through the upper slit. This operation finished,
the strip had to be cut in two, leaving the respective portions
on our fingers, and the sultan of Shira and 1 were sworn
brothers.” !

Among the Akikuyu a similar, but somewhat more
elaborate, ceremony is observed when a man leaves his own
district and formally joins another. He and the representa-
tive of the district to which he is about to attach himself
each provide a sheep or, if they are well off, an ox. The
animal is killed, “and from the belly of each a strip is cut,
and also a piece of skin from a leg of each animal. Blood
from each of the two animals is put into one leaf and
the contents of the two bellies into another leaf. The
elders (£i-d-ma) slit the two pieces of skin from the leg and
the two strips from the belly, and make four wristlets ; the
two coming from the beast of one party are placed on the
right arm of the other party, and vice versa.  The clders then
take the two leaves containing blood, and both parties to the
transaction-extend their hands ; the elders pour a little blood
into all the four palms, and this is passed from the palms of
the one person to those of the other. All round are called
to see that the blood is mingled, and hear the proclamation
that the two arc now of one blood.”* This last example is
instructive, since it shows clearly that the intention of the
rite is to make the two contracting partics of one blood ;
hence we seem bound to explain on the same principle the
custom of encircling their wrists with strips of skin taken
from the same animals which furnished the blood for the
ceremony.

We have scen that the same custom of wearing wristlets
made from the skin of a sacrificial victim is observed by the
Wachaga of Mount Kilimanjaro when they sacrifice a goat

1 Joseph Thomson, Z%rough Jlasai  ecvine Routledge, 117tk a Drehistoric
Land (London, 1885), p. 158. Leople, the Alikuyu of British FEast
® W. Scoresby Routledge and Kath-  Afidca (London, 1910), pp. 176 sq.
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16 JACOB AND THE KIDSKINS PART II

to an ancestral spirit at circumcision. The ritual varies some-
what according as the spirit is an ancestor in the paternal or
the maternal line. If he is a paternal ancestor, the strip of
skin is worn on the middle finger of the right hand ; if he is
a maternal ancestor, it is worn on the middle finger of the
left hand. If the sacrifice was offered to an undefined
ancestor on the father’s side, the strip is worn on the big
toe of the right foot; if it was offered to an undefined
ancestor on the mother’s side, it is worn on the big toe of
the left foot.!

In the same tribe, when a childless couple desire to obtain
offspring, or a couple whose children have died one after the
other wish to ensure the life of the rest, they sacrifice a goat
to God (Ruwa) or to an ancestral spirit, with a peculiar ritual.
All the married couples of the family assemble at the house
of the afflicted couple; a goat is laid on its back at the
entrance of the house, so that its body is half within the
door and half without it; the husband spits four times
between the horns of the animal, and afterwards he and his
wife leap four times over its body. Then just at noon the
goat is killed by an old woman, who stabs it with a knife.
If the sacrifice is offered to an ancestral spirit, a prayer is
addressed to him, begging him to behold the tears of his
grandson and grant him a child, while the ghost is at the
same time invited to accept the goat and eat it with his
friends in his house. At the conclusion of the ceremony all
the participants put rings on their fingers, which have been
made out of the goat’s skin. The ring is put on the husband’s
finger by the oldest male member of the family, who in doing
so prays that the man’s wife may give birth to a male child.
Then the husband puts the ring on his wife's finger with a
similar prayer.” Again, among the Wachaga, on the eighth
day after a death, a goat is sacrificed to the ancestral spirits,
and rings made from the skin of its head are given to all
the surviving female relations to wear. This is believed to
avert all evil consequences of the death? Among the

L M. Merker, Rechtsverhialinisse und — der Wadschagea,” Zedtschrift fiir Eth-
Sitten der Wadschagga (Gotha, 1902),  nologie, xlv. (1913) pp. 509 sg.
p. 20 (Pelermanns Mitteilungen, Er- 3 B.Guttmann, ““Trauver und Begriih-

ginzungsheft, No. 138). nissitten  der  Wadschagga,” Globus,
2 Bruno Guttmann, *‘ Feldbausitten  Ixxxix. (1906) p. 1g8.
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Wagogo, another tribe of East Africa, a different use is
made of the victim’s skin in sacrificing at the grave of a
chief. The victim is a black ox or sheep; it is stifled, and
its skin is cut in strips, which are laid round the grave,! no
doubt to indicate the consecration of the animal to the ghost.
But in sacrificing a black ox to God for rain they cut the
hide into strips and every person present wears one of them
on his arm.? When disease breaks out in a herd, the Nandi
kindle a great bonfire and drive the cattle to it. A pregnant
sheep is then brought and anointed with milk by an elder,
who prays, “God ! give us the belly which is good.” After-
wards two men belonging to clans that may intermarry seize
the sheep and strangle it. The intestines are inspected, and
if the omens are good, the meat is roasted and eaten, whilst
rings are made of the skin and worn by the cattle-owners.?
Among the Wawanga of the Elgon District, in British Kast
Africa, various sacrifices have to be offered before the people
are allowed to sow their millet. Among the rest, a black
ram is strangled before the hut of the king’s mother, after
which the carcass is taken into the hut and placed by the
bedside facing towards the head of the bed. Next day it
is taken out and cut up, and the king, his wives, and children,
tie strips of its skin round their fingers.* The Njamus, a mixed
people of British East Africa, water their plantations by means
of ditches cut in the dry season. When the time is come to
irrigate the land by opening the dam and allowing the water
to flow into the ficlds, they kill a sheep of a particular colour by
smothering it, and then sprinkle its melted fat, dung, and blood
at the mouth of the furrow and in the water  Then the dam
is opened, and the flesh of the sacrificed sheep is eaten.  IFor
two days afterwards the man who performed the sacrifice,
and who must belong to one particular clan (the I1 Mayek),
has to wear the skin of the sheecp bound about his head.
Later in the season, if the crops are not doing well, recourse
is again had to sacrifice. Two clders of the same officiating
clan, who may be compared to the I.evites of Isracl, repair

L IL. Claus, Die Ifagogo (Leipsic ! Hon. Kenneth R. Dundas, ““The
and Berlin, 1911), p. 49. Wawanga and other tribes of the Elgon

® H. Claus, Die IVagogo, p. 42. District, British East Africa,” Journal

3 A. C. Hollis, 7%e Nandi (Oxford,  of the Roval Anthropological Institute,
1009), pp. 45 57. xliil. (1913) p. 48.
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to the plantations along with two elders from any other clan.
They take with them a sheep of the same colour as before ;
and having killed and eaten it, they cut up the skin, and each
man binds a strip of it round his head, which he must wear
for two days, Then separating, they walk in opposite direc-
tions round the plantation, sprinkling fat, honey, and dung
on the ground, until they meet on the other side.!

The Masai sacrifice to God for the health of man and
beast at frequent intervals, in some places almost every
month. A great fire is kindled in the kraal with dry wood,
and fed with certain leaves, bark, and powder, which yield a
fragrant smell and send up a high column of thick smoke.
God smells the sweet scent in heaven and is well pleased.
Then a large black ram is brought forward, washed with
honey beer, and sprinkled with the powder of a certain
wood. Next the animal is killed by being stifled; after-
wards it is skinned and the flesh cut up. Every person
present receives a morsel of the flesh, which he roasts in
the ashes and ecats. Also he is given a strip of the skin,
which he makes into rings, one for himself and the others
for the members of his family. These rings are regarded as
amulets which protect the wearers from sickness of every
kind.  Men wear them on the middle finger of the right hand ;
women wear them fastened to the great spiral-shaped necklaces
of iron wire by which they adorn, or disfigure, their necks.’

Again, similar sacrificial customs are observed in cases
of sickness. For example, among the Wawanga it some-
times happens that a sick man in a state of delirium calls
out the name of a departed relative. When he does so, the
sickness is at once set down at the door of the ghost, and
steps are taken to deal effectually with him. A poor old
man is bribed to engage in the dangerous task of digging
up the corpse, after which the bones are burnt over a nest
of red ants, and the ashes swept into a basket and thrown
into a river. Sometimes the mode of giving his quietus to
the ghost is slightly different. Instead of digging up his
bones, his relatives drive a stake into the head of the

! Tlon. K. R. Dundas, “Notes on  xl. (1910) pp. §4 sg.
the Tribes inhabiting the Baringo Dis-
trict, East Africa Protectorate,” Journal 2 M. Merker, Die Masai (Berlin,
of the Royal Anthropological Institute, 1904), pp. 200 sq.
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grave, and, to make assurance doubly sure, pour boiling
water down after itt Having thus disposed of the ghost
in a satisfactory manner, they kill a black ram, rub dung
from the stomach of the animal on their chests, and tic
strips of its skin round their right wrists. Further, the hcad
of the family, in which the sickness occurred, binds a strip
of the skin round the second finger of his right hand, and
the sick man himself fastens a strip round his neck! In
this case we cannot regard the sacrifice of the black ram as
intended to soothe and propitiate the ghost who had just
had a stake thrust through his head and boiling water pourcd
on his bones. Rather we must suppose that the sacrifice is
due to a lingering suspicion that even these strong measurcs
may not be wholly effectual in disarming him; so to be on
the safe side the sick man and his friends fortify themselves
against ghostly assaults by the skin of a sacrificial victim,
which serves them as an amulet. Again, among these same
people a man accused of theft will sometimes go with his
accuser to a tree of a particular kind (Erpthirina tomentosa) and
the two will thrust their spears into it.  After that the guilty
party, whether the thief or his wrongful accuser, falls sick.
The cause of the sickness is not alleged, but we may suppose
that it is the wrath of the tree-spirit, who naturally resents
being jabbed with spears and, with a discrimination which
does him credit, vents his anguish on the criminal only.
So the bad man sickens, and nothing can cure him but to
dig up the tree, root and branch ; for that, we may suppose,
is the only way of settling accounts with the tree-spirit.
Accordingly the friends of the sufferer repair to the tree and
root it up; at the same time they sacrifice a sheep and eat
it on the spot, with some medicinal concoction. After that
every one ties a strip of the sheep’s skin round his right
wrist ; and the sick man, for whose benefit the ceremony is
performed, binds a strip of the skin round his neck, and rubs
some of the dung of the slaughtered beast on his chest.”

! Hon. Kenneth R. Dundas, “The 43. Sometimes, instead of the Zrp-
Wawanga and other tribes of the Elgon  thrina tomentosa, a tree of a different
‘District, British East Afvica,” Jowrna/  kind, called by the natives murumba
of the Royal Anthropological Institute,  (the bark-cloth tree of Uganda), is used
xliii, (1913) p. 38. for this purpose.

2 Hon. K. R. Dundas, op. cit. p.
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Here again the sacrifice of the sheep can hardly be regarded
as propitiatory ; rather it is designed to protect the patient
and his friends against the natural indignation of the tree-
spirit, in case they should not have succeeded in radically
destroying him. Once more, the Wawanga are acquainted
with a form of witchcraft which consists in burying a dead rat
at the door of a hut. This causes the inmates to fall sick,
and they may even die, if the proper remedy is not resorted
to, which is to kill a red or a white cock and pour its blood
on the spot where the rat was found. However, if they
venture to apply this remedy without consulting a licensed
practitioner, that is, a witch-doctor, they will again fall sick
and will not recover till they have called in the man of skill,
who Lkills a sheep, ties a piece of the skin round each
person’s hand, and rubs dung on their chests. The whole
of the mutton, except one shoulder, is given to the doctor as
his fee.! IHere again the intention of the sacrifice is clearly
protective, not propitiatory. Some years ago the Akikuyu
rejoiced in the possession of a prophet, who was favoured
with revelations from the Supreme Being. In April 1911
he predicted that the young people would suffer greatly from
dysentery in the course of the year, and to guard against the
danger he recommended that sheep should be sacrificed at
the sacred fig trees, and that the women and children should
put bracelets from the skins of the sacrificed sheep on their
wrists. Many did so in the confident hope of escaping the
visitation.”

Further, the custom of wearing portions of the skins of
sacrificial victims is commonly observed among these East
African tribes at expiatory ceremonies. Tor example,
among the Wachaga, if a husband has beaten his wife and
she comes back to him, he cuts off a goat’s ear and makes
rings out of it, which they put on ecach other’s fingers. Till
he has done this, she may neither cook for him nor eat with
him?®  Further, like many other African tribes, the Wachaga

! Hon. K. R. Dundas, 0p. cit. p.  xli. (1911) pp. 437-439.
44.

2 C. W. Hobley, ¢ Further re- 3 J. Raum, ¢*Die Religion der
searches into Kikuyu and Kamba re-  Iandschaft Moschi am Kilimandjaro,”
ligious Deliefs and customs,” Jowrnal  Archiv fiir Religionswissenschafl, xiv.

of the Royal Antiropological Institute,  (1911) p. 189.
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look upon a smith with superstitious awe as a being invested
with mysterious powers, which elevate him above the level
of common men. This atmosphere of wonder and mystery
extends also to the instruments of his craft, and particularly
to his hammer, which is supposed to be endowed with
magical or spiritual virtue. Hence he must be very careful
how he handles the hammer in presence of other people,
lest he should endanger their lives by its miraculous in-
fluence. For example, if he merely points at a man with
the hammer, they believe that the man will die, unless a
solemn ceremony is performed to expiate the injury. Hence
a goat is killed, and two rings arc made out of its skin.
One of the rings is put on the middle finger of the smith’s
right hand, the other is put on the corresponding finger
of the man whose life he has jeopardized, and expiatory
formulas are recited. A similar atonement must be made
if the smith has pointed at any one with the tongs, or has
chanced to hit any one with the slag of his iron. Again,
when he is hammering a picce of iron for somebody, and
the head of the hammer flies off, the smith says to the
owner of the iron, who commonly sits by watching the
operation, “ The chief wants you. I must keep your iron
and cannot work it until you have given him satisfaction.”
So the owner of the iron must bring a goat, and they kill
the animal and eat its flesh together. Next they cut rings
out of the skin of the goat’s head and place the rings on
each other’s fingers with mutual good wishes and blessings.
Moreover, another ring, made out of the goat’s skin, is put
on the handle of the hammer; and with the hammer thus
decorated, or rather guarded against the powers of evil, the
smith resumes and completes his task of hammering the iron
into the desired shape.!

! B. Gutmann, ‘ Der Schmied und
seine Kunst im animistischen Denken,”
Zeitschrift fiir Ethnologie, xliv. (1912)
pp. 82-84. As to the superstitions
attaching to smiths and smithcraft in
Africa and elsewhere, see Richard
Andree, Ethnographische Farallelen
und Vergleiche iStuttgart, 1878). pp.
153-164; Gunter Tessmann, Zie
Langwe (Berlin, 1913), 1. 224-226;
John H. Wecks, dmong the Primitive

Bakonge (London, 1914), pp. 93, 240,
249 ; C. G. Seligmann, ‘A note on
the magico-religious aspect of iron
working in Southern Kordofan,” -
nals of Archacology and Anthropology,
issued by the Liverpool [nstitute of
Archaeology, vi (1914) pp. 119 s5q.;
and the authorities referred to in Zadoo
and the Ferils of the Soul, p. 236
note® (Zhe Golden Bough, Third
Edition, Part ii.).
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Again, among the Wachaga on the eastern side of Mount
Kilimanjaro, it is a custom that a newly married woman may
not drink the milk of a cow belonging to her husband which
has just calved, unless she makes the following expiation.
Her husband kills a goat or an ox and cuts off one of the fore-
legs together with the breast.” These pieces are put on the
young wife’s head and she is sent away to her own pcople,
with the words, “ Go home (to your mother’s people). Do
not quarrel with your husband. May your cows give plenty
of milk, may your goats cast good kids, may your beans
not be caten by mice, nor your corn by birds. When you
go to market, may you be well received and find a chance
of cheating. But be careful not to cheat so as to be found
out and be taken to law” With these good wishes the
young wife is sent away to her parents, who receive her
solemnly, take the flesh from her head, and lay it on the
ground. Then they take the leg of the goat or’ ox and cut
out of the skin a ring large enough to be pushed over the
woman’s left hand. There they fasten it, and then push
four small morsels of flesh between the ring and her hand.
These pieces she must eat, a fifth piece, which they after-
wards push through, she allows to fall on the ground.
Finally her mother’s people utter good wishes like those
which her husband’s people uttered when they sent her with
the goat’s flesh and skin to her old home. That ends the
ceremony, and after it is over, the young wife is free to
drink the milk of the cow at her husband’s house.! The
exact meaning of this ceremony in all its details is no longer
understood even by the natives themselves, and we can
hardly hope to divine it; but the general intention appears
to be to expiate the breach of a taboo which forbade a
young wife to partake of the milk of a cow that had just
calved on her husband’s farm. As we shall see later on,
the drinking of milk among these East African tribes is
hedged round by many curious restrictions, the object of
which is to guard, not the drinker of the milk, but the cow,
against certain evil consequences believed to flow from con-
tact of the fluid with tabooed persons or things. In the

I Bruno Guttmann, ¢ Feldbausitten der Wadschagga,” Zeitschrift fiir Ethno-
logie, xIv. (1913) pp. 507 5q.
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present case we may conjecture that if the young wife were
to drink of the cow’s milk without first performing the cere-
mony of expiation, she would be supposed thereby to endanger
the cow’s milk and perhaps even its life.

Expiatory ceremonies involving the use of the skin of a
sacrificial victim are performed by the Akikuyu on a variety
of occasions. For example, if two men, who have been cir-
cumcised at the same time, fight each other and blood is spilt,
ceremonial pollution is incurred, and a medicine-man must be
called in to remove it. He kills a sheep, and the elders put
a strip of its skin on the wrist of each of the two men.  This
removes the pollution and reconciles the adversaries.! Again,
among the Akikuyu, the wives of smiths usually wear armlets
of twisted iron. If a man enters the hut of a smith and
cohabits with a woman so decorated, a state of ceremonial
pollution is incurred, which can only be expiated by another
smith, who kills a sheep, and, cutting strips from its skin, puts
them on the wrists of the man, his wife, and any children
she may have. The bracelet is placed on the left wrist of
a woman, on the right wrist of a man.* Again, in the same
tribe, if the side pole of a bedstead breaks, the person lying
on the bed incurs a state of ceremonial pollution. A sheep
must be killed, and a bracelet made from its skin must be
placed on the arm of the person whose bed gave way ; other-
wise he or she might die® Again, among the Akikuyu, if a
man strikes another who is herding sheep or cattle, so that
blood is drawn, the flock or herd is thereby brought into a
state of ceremonial pollution. The offender must give a
sheep, and the elders kill it, and place a strip of its skin on
the wrist of the culprit* Again, when a Kikuyu child has
been circumcised, and leaves the village for the first time
after the ceremony, if it should happen that in the evening
the goats and sheep return from pasture and enter the village
before the child has come back, then that child is ceremoni-
ally unclean, and may not return to the village till the
usual ceremony of expiation has been performed. His father
must kill a sheep, and place a strip of its skin on his child’s

1 C. W. Hobley, ¢ Kikuyu Customs 2 C. W. liobley, /e

and Beliefs,” Journal of the Royal 3 ; . .
Anthropological Institute, xl. (1910) Co - SRiaRley: oz sianip 1358
p- 432. 4 C. W. Hobley, op. cit. p. 436.
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arm. Till that is done the child may not return to the
village, but must sleep at a neighbouring village, where some
of the boys live who went through the ceremony of circum-
cision along with him! Again, if a Kikuyu man or woman
has been bitten by a hyena or a dog, he or she is unclean,
and must be purified in the usual way by a medicine-man,
who kills a sheep and puts a strip of its skin on the patient’s
wrist.”  Further, if a Kikuyu man strikes a woman who is
with child, so that she miscarries, the culprit must bring two
sheep, which arc killed and caten, the one by the villagers
and the elders, the other by the woman and visitors. More-
over, bracelets are made out of the skin of the first of these
sheep and placed on the wrists of all persons present who
are nearly related either to the offender or to the woman.®
Expiatory ceremonies of the same kind are performed
by the Wawanga, in the Elgon District of British East
Africa. TFor example, if a stranger forces his way into a
hut, and in doing so his skin cloak falls to the ground, or if
he be bleeding from a fight, and his blood drips on the floor,
one of the inmates of the hut will fall sick, unless proper
measurcs are taken to prevent it. The offender must produce
a goat. The animal is killed, and the skin, having been
removed from its chest and belly, is cut into strips; these
strips are stirred round in the contents of the goat’s stomach,
and cvery person in the hut puts one of them round his right
wrist.  If any person in the hut should have fallen sick
before this precaution was taken, the strip of skin is tied
round his neck, and he rubs some of the goat’s dung on his
chest. Half of the goat is eaten by the occupants of the
hut, and the other half by the stranger in his own village.
The same procedure is resorted to by the Wawanga in case
the artificial tail which a woman wears has been torn off her,
or she should be guilty of the gross impropriety of entering
a hut without that appendage. Indeed, the Wawanga believe
that a woman may cause her husband’s death simply by
walking abroad without her tail. To avert the catastrophe
the husband demands a goat from her people, and eats it in

' C. W. Hobley, op. cit. p. 437. searches into Kikuyu and Kamba Re-
licious Beliefs and Customs,” Jowurnal
2 'S y > J
G B G of the Royal Anthropological Institute,
* C. W. Hobley, ¢Further Re- xli. (1911) p. 425.
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company with his wife, who further ties a strip of skin from
the goat’s belly round her neck and rubs some of the contents
of its stomach on her chest. This saves her husband’s life,
Again, a man of this tribe, returning from a raid on which he
has killed one of the enemy, may not enter his own hut till
he has purified himself by the sacrifice of a goat ; and he must
*wear a strip of skin taken from the goat’s forchead for the
next four days.! Once more, the Wawanga, like many other
savages, belicve that a woman who has given birth to twins
is in a very parlous state, and a varicty of purificatory cere-
monies must be performed before she can leave the hut;
otherwise there is no saying what might not happen to her.
Among other things they catch a mole and kill it by driving
a wooden spike into the back of its neck. Then the animal’s
belly is split open and the contents of the stomach removed
and rubbed on the chests of the mother and the twins.
Next, the animal’s skin is cut up, and strips of it are tied
round the right wrist of each of the twins, and round the
mother’s neck. They are worn for five days, after which
the mother goes to the river, washes, and throws the pieces
of skin into the water. The mole’s flesh is buried in a hole
under the verandah of the hut, before the door, and a pot,
with a hole knocked in the bottom, is placed upside down
over it?  Among the Bantu tribes of Kavirondo, at the north-
eastern corner of Lake Victoria Nyanza, it is a rule that only
very near relations are allowed to penctrate beyond the first
of the two fireplaces which are found, one behind the other,
in every hut.  Any person who transgresses this rule must
kill a goat, and all the occupants of the hut wear small pieces
of the skin and smecar a little of the dung on their chests.®
Lastly, it may be noticed that a similar use of sacrificial
skins is made by some of these East African tribes at certain
solemn festivals which are held by them at long intervals
determined by the length of the age grades into which the
whole population is divided. For example, the Nandi arc

1 Hon. Kenneth R. Dundas, *The  pp. 67 s¢.
Wawanga and other Tribes of the Elgon

District, British Last Africa,” Jowurnal 5 C. W. Hobley, Eastern Uganda
of the Royal Anthropological Institute, (London, 1902), p. 15; Sir Harry
xliii. (1913) pp. 46 sq. Johuston, Z%e Lgunda lrotectorate*

2 UHon. Kenneth R, Dundas, op. ¢iz.  (London, 1904), ii. 732.
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divided into seven such age grades, and the festivals in ques-
tion are held at intervals of seven and a half years. At each
of these festivals the government of the country is transferred
from the men of one age grade to the men of the age grade
next below it in point of seniority. The chief medicine-man
attends, and the proceedings open with the slaughter of a
white bullock, which is purchased by the young warriors for
the occasion. After the meat has been eaten by the old
men, cach of the young men makes a small ring out of the
hide and puts it on one of the fingers of his right hand.
Afterwards the transference of power from the older to the
younger men is formally effected, the seniors doffing their
warriors’ skins and donning the fur garments of old men.!
At the corresponding ceremony among the Akikuyu, which
is held at intervals of about fifteen years, every person puts
a strip of skin from a male goat round his wrist before he
returns home.”

On a general survey of the foregoing customs we may
conclude that the intention of investing a person with a portion
of a sacrificial skin is to protect him against some actual or
threatened evil, so that the skin serves the purpose of an
amulet. This interpretation probably covers even the cases in
which the custom is observed at the ratification of a covenant,
since the two covenanters thereby guard against the danger
which they apprehend from a breach of contract. Similarly,
the strange rite of the new birth, or birth from a goat, which
the Akikuyu used to observe as a preliminary to circumcision,
may be supposed to protect the performers from some evil
which would otherwise befall them. As to the mode in
which the desired object is effected by this particular means,
we may conjecture that by wearing a portion of the animal’s
skin the man identifies himself with the sacrificial victim,
which thus acts as a sort of buffer against the assaults
of the evil powers, whether it be that these powers are
persuaded or cajoled into taking the beast for the man, or
that the blood, flesh, and skin of the victim are thought
to be endowed with a certain magical virtue which keeps

1 A C lollis, Z%he Nandi (Oxford, searches into the Kikuyu and Kamba
190Q), pp. 12 sq. Religious Beliefs and Customs,” Journal
of the Roval Anthropological Institute,

2 C. W. llobley, “Further Re- «xli. (1911) pp. 419 s7., 421.
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malignant beings at bay. This identification of the man
with the animal comes out most clearly in the Kikuyu rite
of the new birth, in which mother and child pretend to be a
she-goat and her newborn kid. Arguing from it, we may
. suppose that in every case the attachment of a piece of
sacrificial skin to a person is only an abridged way of
wrapping him up in the whole skin for the purpose of
identifying him with the beast.

With these rites we may compare a ceremony performed
by certain clans in south-eastern Madagascar for the sake of
averting the ill-luck with which a child born under an evil
destiny is supposed to be threatened. An ox is sacrificed,
and its blood rubbed on the brow and behind the ears of
the infant. Moreover, a sort of hoop or large ring is made
with a thong cut from the victim’s hide, and through this
hoop the mother passes with the child in her arms.!! The
custom of passing through a hoop or other narrow opening
in order to give the slip to some actual or threatened
calamity is widespread in the world ;* but a special signifi-
cance attaches to the practice when the aperture is formed
by the skin of a sacrificial victim. Like the rite of passing
between the pieces of a slaughtered animal,’ the act of pass-
ing through a ring of its hide may perhaps be interpreted
as an abridged form of entering into the victim’s body in
order to be identified with it and so to enjoy the protection
of its sacred character.

§ 3. The New Birth

The quaint story of the Diverted Blessing, with its im-
plication of fraud and treachery practised by a designing
mother and a crafty son on a doting husband and father,
wears another and a far more respectable aspect, if we sup-
pose that the discreditable colour it displays has been im-
ported into it by the narrator, who failed to understand the
true nature of the transaction which he described. That

I Alfred Grandidier et Guillaume 2 Balder the Beautiful, ii. 168 sgg.
Grandidier, Ethnographie de Madagas-  (The Golden Bough, Third Edition,
car, il. (Paris, 1914) p. 278 (Historre  Part vii,).

DPhysigue, Naturelle et Politique de
Madagascar, vol. iv.). 3 Above, vol. i. pp. 392 sgg.
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transaction, if I am right, was neither more nor less than a
legal fiction that Jacob was born again as a goat for the
purpose of ranking as the elder instead of the younger son
of his mother. We have seen that among the Akikuyu of
Iast Africa, a tribe possibly of Arabian, if not of Semitic,
descent, a similar fiction of birth from a goat or a sheep
appears to play an important part in the social and religious
life of the people. It will be some confirmation of our
hypothesis if we can show that the pretence of a new birth,
cither from a woman or from an animal, has been resorted
to by other pcoples in cases in which, for one reason or
angther, it has been deemed desirable that a man should, as
it were, strip himself of his old personality and, assuming
a new one, make a fresh start in life. In short, at an ecarly
stage in the history of law the legal fiction of a new birth
has often been employed for the purpose of effecting and
marking a change of status. The following instances may
serve to illustrate this general proposition.

In the first place, then, the fiction of a new birth has
been made use of, not unnaturally, in cases of adoption for
the sake of converting the adopted child into the real child
of his adopting mother. Thus the Sicilian historian Diodorus
informs us that when Hercules was raised to the rank of the
gods, his divine father Zeus persuaded his wife Hera to
adopt the bastard as her own true-born son, and this the
complacent goddess did by getting into bed, clasping
Hercules to her body, and letting him fall through her
garments to the ground in imitation of a real birth; and
the historian adds that in his own day the barbarians fol-
lowed the same procedure in adopting a son.! During the
Middle Ages a similar form of adoption appears to have
been observed in Spain and other parts of Kurope. The
adopted child was taken under the mantle of his adopting
father or mother; sometimes he was passed through the
folds of the flowing garment. Hence adopted children were
called “ mantle children.”? “In several manuscripts of the

254 sg. See particularly Surita Jib.
ind. rer. aragon. ad a.

I Diodorus Siculus, iv. 39. 2.

2 Jacob Grimm, Deutsche Reckts- 1

alterthiimer3 (Gottingen, 1881), pp.
160 s59., 464 s¢.5 J. I. Bachofen, Das
Mutterrecht  (Stuttgart, 1861). pp.

1032,
quoted by J. Grimm, op. cit. p. 464,
S Adoptionis jus  illorum  temporum
instituto more rite sancitun: tradunt,
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Cronica General it is told how, on the day when Mudarra
was baptized and dubbed a knight, his stepmother put on a
very wide shirt over her garments, drew a sleeve of the same
over him, and brought him out at the opening for the head,
by which action she acknowledged him for her son and heir.”
This procedure is said to have been a regular form of
adoption in Spain,' and it is reported to be still in vogue
among certain of the Southern Slavs. Thus in some parts
of Bulgaria the adoptive mother passes the child under her
dress at her feet and brings it out at the level of her breast ;*
and among the Bosnian Turks it is said that “ the adoption
of a son takes place thus : the future adoptive mother pushes
the adoptive child through her hose, and in that way imitates
the act of birth”? And of the Turks in general we are
told that “adoption, which is common among them, is
carried out by causing the person who is to be adopted
to pass through the shirt of the person who adopts him.
That is why, to signify adoption in Turkish, the expression
is employed, ‘to cause somebody to pass through one’s
shirt.”*

In Borneo “some of the Klemantans (Barawans and
Lelaks in the Baram) practise a curious symbolic ceremony
on the adoption of a child. When a couple has arranged
to adopt a child, both man and wife observe for some weeks
before the ceremony all the prohibitions usually observed
during the later months of pregnancy. Many of these
prohibitions may be described in gencral terms by saying
that they imply abstention from every action that may
suggest difficulty or delay in delivery ; eg the hand must
not be thrust into any narrow hole to pull anything out of
it ; no fixing of things with wooden pegs must be done;

qui ts inoleverat, ut qui adoptaret, per ! Felix Liebrecht, Zur I'ollskunde
stolae fluentis sinus cum qui adopta-  (Ileilbronn, 1879), p. 432.
retur traducevet” ; also Du Cange, 2 Stanislans  Ciszewski, AZinustliche

Glossarium ad Scriptores JMediae et Verwandischap bei den Sudslaven (Leip-
Infimae Latinitatis (Paris, 1733-1736),  sic, 1897), p. 104.

v. 63, s.o. ¢ Lallio cooperive,” ¢ Cujus 3 S, Ciszewski, op. cit. p. 103,
ritus initiuin fluxisse arbitror ab eo, referring to 1. F. Jukidé, PHesanski
quiinadoptionibusobservabatur: quippe  prijately (Sisak, 1870), iv. 175.

adoptivos pallio ac stola propria adop: ¥ B. d'Herbelot, Bibliotheque Orien-

tantes gquodammodo involvcbant, ut ab  tale (The Hague, 1777-1779), i. 156,
iis quasi prognatos indicarent.” s, ““ Akhrat.”
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there must be no lingering on the threshold on entering or
leaving a room. When the appointed day arrives, the
woman sits in her room propped up and with a cloth round
her, in the attitude commonly adopted during delivery.
The child is pushed forward from behind between the
woman’s legs, and, if it is a young child, it is put to the
breast and encouraged to suck. I.ater it receives a ncw
name. It is very difficult to obtain admission that a
particular child has been adopted and is not the actual
offspring of the parents ; and this seems to be due, not so
much to any desire to conceal the facts as to the complete-
ness of the adoption, the parents coming to regard the child
as so entirely their own that it is difficult to find words
which will express the difference between the adopted child
and the offspring.  This is especially the case if the woman
has actually suckled the child.”! Here it is to be observed
that both the adopting parents participate in the legal
fiction of the new birth, the pretended father and mother
observing the same rules which, among these people, real
fathers and mothers observe for the sake of facilitating the
real birth of children ; indeed, so seriously do they play their
parts in the little domestic drama that they have almost
ceased to distinguish the pretence from the reality, and can
hardly find words to express the difference between the child
they have adopted and the child they have begotten. The
force of make-believe could scarcely go farther. 7
Among the pastoral Bahima of Central Africa, “ when a
man inherits children of a deceased brother, he takes the
children and places them one by one in the lap of his chief
wife, who receives them and embraces them and thus
accepts them as her own children. Her husband after-
wards brings a thong, which he uses for tying the legs of
restive cows during milking and binds it round her waist
in the manner a midwife binds a woman after childbirth.
After this ceremony the children grow up with the family
and are counted as part of it.”? In this ceremony we may
detect the simulation of childbirth both in the placing of

1 Charles Hose and William - 2 John Roscoe, Zhe Northern Bantu
McDougall, Zhe Zagan  Zribes of  (Cambridge, 1915), p. 114.
PBornco (London, 1912), i. 78 sg.
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the children on the woman’s lap and in the tying of a thong
round her waist after the manner of midwives, who do the
same for women in actual childbed.

TFFurther, the pretence of a new birth has been enacted
for the benefit of persons who have erroncously been
supposed to have died, and for whom in their absence
funeral rites have been performed for the purpose of laying
their wandering ghosts, who might otherwise haunt and
trouble the survivors. The return of such persons to the
bosom of their family is embarrassing, since on the prin-
ciples of imitative magic or make-believe they are theo-
retically dead, though practically alive. The problem thus
created was solved in ancient Greece and ancient India by
the legal fiction of a new birth; the returned wanderer had
solemnly to pretend to come to life by being born again of a
woman before he might mix freely with living folk. Till
that pretence had been enacted, the ancient Greeks treated
such persons as unclean, refused to associate with them, and
excluded them from all participation in religious rites ; in
particular, they strictly forbade them to enter the sanctuary
of the Furies. Before they were restored to the privi-
leges of civil life, they had to be passed through the bosom
of a woman’s robe, to be washed by a nurse, wrapped in
swaddling clothes, and suckled at the breast. Some pecople
thought that the custom originated with a certain Aristinus,
for whom in his absence funeral rites had been performed.
On his return home, finding himsclf shunned by all as an
outcast, he applied to the Delphic oracle for advice, and
was directed by the god to perform the rite of the new
birth. Other people, however, with great probability
believed that the rite was older than the time of Aristinus
and had been handed down from remote antiquity.! In
ancient India, under the like circumstances, the supposed
dead man had to pass the first night after his return in a
tub filled with a mixture of fat and water. When he
stepped into the tub, his father or next of kin pronounced
over him a certain verse, after which he was supposed to
have attained to the stage of an embryo in the womb. In
that character he sat silent in the tub, with clenched fists,

! Plutarch, Quaestiones Romanae, 5 ; Hesychius, s.o. AevrepdmoTuos,
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while over him were performed all the sacraments that were
recularly celebrated for a woman with child. Next morn-
ing he got out of the tub, at the back, and went through all
the other sacraments he had formerly partaken of from his
youth upwards ; in particular he married a wife or espoused
his old one over again with due solemnity." This ancient
custom appears to be not altogether obsolete in India even
at the present day. In Kumaon a person supposed to be
dying is carried out of the house, and the ceremony of the
remission of sins is performed over him by his next of kin.
But should he afterwards recover, he must go through all
the ceremonies previously performed by him from his birth
upwards, such as putting on the sacred thread and marrying
wives, though he sometimes marries his old wives over

again.®

But in ancient India the rite of the new birth was—also
enacted for a different and far more august purpose. A
Brahman houscholder who performed the regular half-

monthly sacrifices was supposed thereby to become himself
a god for the time being,” and in order to effect this transi-
tion from the human to the divine, from the mortal to the
immortal, it was necessary for him to be born again. TFor
this purpose he was sprinkled with water as a symbol of
secd. He feigned to be an embryo and as such was shut
up in a special hut representing the womb.  Under his robe
he wore a belt, and over it the skin of a black antelope ;
the belt stood for the navel-string, and the robe and the
black antelope skin typified the inner and outer membranes
(the amnion and chorion) in which an embryo is wrapped.
He might not scratch himself with his nails or a stick,
because he was an embryo, and were an cmbryo scratched
with nails or a stick, it would die. If he moved about in
the hut, it was because a child moves about in the womb.
If he kept his fists clenched, it was because an unborn babe

1 W, CQCaland, Die  altindischen
Todten- und  Bestattungsgehrincivn

ii. p. 74, § 452 (Febmary, 1883).
3 Satapatha-Brikmana, translated

(Amsterdam, 1896), p. 89 (Ferkand.-
lingen der Roninklisle Akademie wvan
Wetenschappen te Amsterdam, Afdeel-
ing Letterlunde, Deel i. No. 6).

2 Major Reade, ¢ Death Customs—-
Kumaun,” Panjab Notes and Queries,

by I. Eggeling, Part ii. (Oxford, 1883)
PP- 4, 20, 29, 38, 42, 44 (The Sacred
Books of the FEast, vol. xxvi.); H.
Hubert et M. Mauss, ¢ Essai sur le
Sacrifice,” L'Année Sociologique, ii.
(1897-1898) pp. 48 sgg.
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does the same. If in bathing he put off the black antelope
skin but retained his robe, it was because the child is born
with the amnion but not with the chorion. By these
observances he acquired, besides his old natural and mortal
body, a new and glorified body, invested with superhuman
powers and encircled with an aureole of -fire. Thus by a
new birth, a regeneration of his carnal nature, the man
became a god.!

Thus we see that the ceremony of the new birth may
serve different purposes, according as it is employed to
raise a supposed dead man to life or to elevate a living
man to the rank of a deity. In modern India it has been,
and indeed still is, occasionally performed as an expiatory
rite to atone for some breach of ancestral custom.  The train
of thought which has prompted this use of the ceremony is
obvious enough. The sinner who has been born again
becomes thereby a new man and ceases to be responsible
for the sins committed by him in his former state of
existence ; the process of regeneration is at the same time
a process of purification, the old nature has been put off
and an entirely new one put on. For example, among
the Korkus, an aboriginal tribe of the Munda or Kolarian
stock in the Central Provinces of India, social offences
of an ordinary kind are punished by the tribal council,
which inflicts the usual penalties, but “in very serious
cases, such as intercourse with a low caste, it causes the
offender to be born again. He is placed inside a large
earthen pot which is sealed up, and when taken out of
this he is said to be born again from his mother’s womb.
He is then buried in sand and comes out as a fresh incar-
nation from the earth, placed in a grass hut which is fired,
and from within which he runs out as it is burning, immersed
in water, and finally has a tuft cut from his scalp-lock and
is fined two and a half rupces.”* IHere the ceremony of

v Sylvain Lévi, La Doctrine du 23 sq. (The Sacred Books of the East,
Sacrifice dans les Brdhmanas (Paris,  vols. xxvi. and xliv.). Compare Z%e

1898), pp. 102-107; L. Ilubert ct
M. Mauss, ‘“Essai sur le Sacrifice,”
L Année Sociologique, ii. (1897-1898)
pp- 48 sgq.; Satapatha Brékmana,
Part ii. (Oxford, 1885) pp. 18-20, 235-
35, 73, Part v. (Oxford, 1900) pp,
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Magic Art and the Evolution of Kings,
i. 380 sg. (Zhe Goldenn Bough, Third
Edition, Part i.).

* R, V. Russell, Zhke Zribes and
Castes of the Central Provinces of India
(London, 1916), iii. 568.
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the new birth seems clearly intended to relieve the culprit
from all responsibility for his former acts by converting him
into an entirely new person. With what show of reason
could he be held to account for an offence committed by
somebody else before he was born?

IFar more elaborate and costly is the ceremony of the
new birth when the sinner who is to be regenerated is a
person of high birth or exalted dignity. In the eighteenth
century “ when the unfortunate Raghu-N4th-Rdya or Ragoba,
sent two Brahmens as embassadors to lingland, they went
by sea as far as Suez, but they came back by the way of
Persia, and of course crossed the Indus. On their return
they were treated as outcasts, because they conceived it
hardly possible for them to travel through countries in-
habited by AMlec'/’'hias or impure tribes, and live according
to the rules laid down in their sacred books: it was also
alledged, that they had crossed the Attaca. Numerous meet-
ings were held in consequence of this, and learned Brahmens
were convened from all parts. The influence and authority
of Raghu-Nith-Rdya could not save his embassadors. How-
ever, the holy assembly decreed, that in consideration of
their universal good character, and of the motive of their
travelling to distant countries, which was solely to promote
the good of their country, they might be regenerated and
have the sacerdotal ordination renewed. For the purpose
of regeneration, it is directed to make an image of pure gold
of the female power of nature; in the shape either of a
woman or of a cow. In this statue the person to be regener-
ated is enclosed and dragged through the usual channel.
As a statue of pure gold and of proper dimensions would be
too expensive, it is sufficient to make an image of the sacred
Voni, through which the person to be regenerated is to
pass. Raghu-Ndth-Raya had one made of pure gold and
of proper dimensions: his embassadors were regenerated,
and the usual ceremonies of ordination having been per-
formed, and immense presents bestowed on the Brahmens,
they were re-admitted into the communion of the faithful.”?

1 Captain  Francis Wilford, ““On  Charles Coleman’s ythology of the
Mount Caucasus,” Asiatick Researches,  Hindus (London, 1832), pp. 150 sq.
vi. {London, 1801) pp. 537 s¢. (octavo  Raghu-Nath-Raya or Ragoba (Raghu.
cdition). The passage is reprinted in  nath Rao or Raghuba) was an unsuc.



CHAP. 111 THE NEW BIRTH 35

Again, “it is on record that the Tanjore Nayakar, having
betrayed Madura and suffered for it, was told by his Brah-
man advisers that he had better be born again. So a
colossal cow was cast in bronze, and the Nayakar shut up
inside. The wife of his Brahman guru [teacher] acted as
nurse, received him in her arms, rocked him on her knees, and
caressed him on her breast,and he tried to cry like a baby.”!

In India the fiction of a new birth has further been
employed for the purpose of raising a man of low caste into
a social rank higher than the one to which his first or real
birth had consigned him. For example, the Maharajahs of
Travancore belong to the Sudra caste, the lowest of the four
great Indian castes, but they appear regularly to exalt them-
selves to a level with the Brahmans, the highest caste, by
being born again either from a large golden cow or from
a large golden lotus-flower. IHHence the ceremony is called
Hiranya Garbham, “ the golden womb,” or Patma Garbla
Danam, “ the lotus womb-gift,” according as the effigy, from
which the Maharajah emerged new-born, represented a cow
or a lotus-flower. When James Forbes was at Travancore,
the image through which the potentate passed was that of a
cow made of pure gold; and after his passage through it
the image was broken up and distributed among the Brah-
mans.  But when the ceremony was performed by the
Rajah Martanda Vurmah in July 18354, the image was cast
in the form of a lotus-flower and was estimated to have cost
about £6000. Inside the golden vessel had been placed a
small quantity of the consecrated mixture, composed of the
five products of the cow (milk, curd, butter, urine, and dung);
which suggests that the proper rebirth for the Maharajah is
rather from the sacred cow than from the sacred lotus.
After entering the vessel, His Highness remained within it
for the prescribed time, while the officiating priests repeated
prayers appropriate to the occasion.?

cessful claimant for the Peshwaship of ! Edgar Thurston, Ethnographic
the Marathas, and his claims were  Notes ¢ Sowthern India (Madras,
supported by the British. His son  1906), pp. 271 s5¢.

succeeded to the office in 1796. Sece * James Forbes, Oriental dlemoirs
The Imperial Gasetteer of India, The (London, 1813), i. 378; Samuel
Indian Empire, ii. (Oxford, 1909) pp. Mateer, Z%e Land of Charity (London,
442 sq. 1871), pp. 169-171.
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From later notices of the ceremony we may infer that
the Maharajahs have since reverted to the other, and perhaps
more orthodox, form of the new birth, namely the birth
from a cow. Thus in the year 1869 it was announced that
“another not less curious ceremony, called Ernjagherpum,
will take place next yecar, whereat His Highness (the Maha-
rajah of Travancore) will go through a golden cow, which
thercupon will also become the property of the priests.” !
Again, we rcad that “the Maharaja of Travancore, a Native
State in the extreme South of India, has just completed the
second and last of the costly ceremonies known as ‘ going
through the golden cow, which he has to perform in order
to rank more or less on the same footing as a Brahman—
his original caste being that of Sudra. The first of these
ceremonies is known as Zhulapurusha danam—Sanskrit
Thula, scales ; purusha, man ; and danam, gift of a religious
character. The ceremony consists in the Maharaja entering
the scales against an equal weight of gold coins, which are
afterwards distributed among Brahmans. . . . The second
ceremony is known as the Hurannya garblain—Sanskrit
liirannya, gold ; and garbham, womb—and constitutes the
process known as going through the golden cow. A large
golden vessel is constructed, ten feet in height and eight
feet in circumference. This vessel is half filled with water,
mixed with the various products of the cow, and Brahmans
perform the prescribed rites over it. The Maharaja next
enters the vessel by means of a specially constructed orna-
mental ladder. The cover is then put on, and the Raja
immerses himself five times in the contained fluid, while the
Brahmans keep up a chanted accompaniment of prayers and
Vedic hymns. This portion of the ceremony lasts about
ten minutes, after which time the Maharaja emerges from
the vessel and prostrates himself before the image of the
deity of the Travancore kings. The high priest now places
the crown of Travancore on the Raja’s head, and after this
he is considered to have rendered himself holy by having
passed through the golden cow. The previous ceremony of

1 Felix Liebrecht, Zusr Iolkskunde  Augsb. Allgem. Zeitung, 1869, No.
(Heilbronn, 1879), p. 397, referring 255, S. 3941.°
to the Jadras Jazl, as quoted by the
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being weighed against gold simply fitted him for performing
the more exalted and more costly ceremony of going through
the golden cow. The cost of these curious ceremonies is
very great; for quite apart from the actual value of the
gold, much expenditure is incurred in feasting the vast con-
course of Brahmans who assemble in Trevandrum on these
occasions. From time immemorial, however, the Rajas of
Travancore have performed these ceremonies, and any
omission on their part to do so would be regarded as an
offence against the traditions of the country, which is a very
stronghold of Hindu superstition.”!

If none could be born again save such as can afford
to provide a colossal cow of pure gold for the ceremony, it
seems obvious that the chances of regeneration for the
human race genecrally would be but slender, and that prac-
tically none but the rich could enter into the realms of bliss
through this singular aperture. . Fortunately, however, the
expedient of employing a real cow instead of a golden image
places the rite of the new birth within the recach even of the
poor and lowly, and thus opens to multitudes a gate of
paradise which otherwise would have been barred and bolted
against them. Indeed we may with some probability con-
jecture, that birth from a live cow was the original form of
the ceremony, and that the substitution of a golden image
for the real animal was merely a sop thrown to the pride of
Rajahs and other persons of high degree, who would have
esteemed it a blot on their scutcheon to be born in vulgar
fashion, like common folk, from a common cow. Be that
as it may, certain it is that in some parts of India a real
live cow still serves as the instrument of the new birth.
Thus in the Himalayan districts of the North-Western Pro-
vinces “ the ceremony of being born again from the cow’s
mouth (gomukhaprasava) takes place when the horoscope
foretells some crime on the part of the native or some
deadly calamity to him. The child is clothed in scarlet and
tied on a new sieve, which is passed between the hind-legs of
a cow forward through the fore-legs to the mouth and again
in the reverse direction, signifying the new birth. The usual

Y North Indian Notes and Querics,  quoting the Zfoneer, but without giving
iii. p. 215, § 465 (March, 1894), the date of the paper.

At the
fiction of a
new birth
from a cow
in India a
real live
cow is
sometimes
employed
instead of
an image.



The
elaborate
rite of the
new birth
from an
animal
tends to
dwindle
into an
abridged
form.

38 JACODB AND THE KIDSKINS PART I1

worship, aspersion, etc.,, takes place, and the father smells
his son as the cow smells her calf”! Here, though it is
necessarily impossible to carry out the simulation of birth
completely by passing the child through the body of the
living cow, the next best thing is done by passing it back-
wards and forwards between the cow’s legs ; thus the infant
is assimilated to a calf, and the father acts the part of
its dam by smelling his offspring as a cow smells hers.
Similarly in Southern India, when a man has for grave
cause been expelled from his caste, he may be restored to it
after passing several times under the belly of a cow.? Though
the writer who reports this custom does not describe it as a
ceremony of rebirth, we may reasonably regard it as such in
the light of the foregoing evidence. A further extenuation
of the original ceremony may perhaps be seen in the practice
of placing an unlucky child in a basket before a good milch
cow with a calf and allowing the cow to lick the child, “ by
which operation the noxious qualities which the child has
derived from its birth are removed.”*®

If the rite of birth from a cow could thus dwindle down
into one of which, without a knowledge of the complete
ceremony, we could hardly divine the true meaning, it seems
not improbable that the rite of birth from a goat may have
similarly dwindled from its full form, such as we find it
among the Akikuyu,® into a greatly abridged form, such as
the practice of putting the animal's skin on the hands of
the person who is to be regenerated. Consistently with this
hypothesis we see that this latter practice is commonly
observed on a variety of occasions by the Akikuyu,” the very
people who on solemn occasions observe the ceremony of
the new birth at full length. Is it not natural to suppose
that in the hurry and bustle of ordinary existence, which
does not admit of tedious ceremonial, the people have con-
tracted the sovereign remedy of the new birth, with its

1 Edwin T. Atkinson, Zke Hima-  (Paris, 1825), i. 42.
layan Districts of the North-Western
Provinces of India. ii. (Allahabad,
1884), p. 914. Compare Jowurnal of . : .
the A:l’rz;ﬁ( Society 03’ 1)’.5/1:1ga/, liii. ;ﬁc Ig;z.ﬁf(y'l\dﬂmo:u.:(Bomba),1833),
(1884) Part i. p. 101. 4 Abov

2 J. A. Dubois, Mawurs, Institutions Above, pp. 7 sgg.
et Cérémonies des Peuples de 'Inde 5 Above, pp. 10 s¢., 135, 20, 23 sg.

3 Alexander Mackintosh, Account of
the Origin and I'resent Condition of
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elaborate details, into a compendious and convenient shape
which they can apply without needless delay in the lesser
emergencies of life ?

§ 4. Conclusion

To return now to the point from which we started, I
conjecture that the story of the deception practised by
Jacob on his father Isaac contains a reminiscence of an
ancient legal ceremony of new birth from a goat, which it
was decmed necessary or desirable to observe whenever a
younger son was advanced to the rights of the firstborn at
the expense of his still living brother ;. just as in India to
this day a man pretends to be born again from a cow when
he desires to be promoted to a higher caste or to be restored
to the one which he has forfeited through his misfortune
or misconduct. DBut among the Hebrews, as among the
Akikuyu, the quaint ceremony may have dwindled into a
simple custom of killing a goat and placing pieces of its
skin on the person who was supposed to be born again as
a goat. In this degenerate form, if my conjecture is well
founded, the ancient rite has been reported and misunder-
stood by the Biblical narrator.
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CHAPTER 1V
JACOB AT BETHEL

§ 1. Jacob's Dream

THE treachery of Jacob to lisau, as it is represented in the
Biblical narrative, naturally led to an estrangement between
the brothers. The elder brother smarted under a sensc of
intolerable wrong, and his passionate nature prompted him
to avenge it on his crafty younger brother, who had robbed
him of his heritage. Jacob therefore went in fear of his life,
and his mother, who had been his accomplice in the deceit,
shared his fears and schemed to put him in a place of safety
till the anger of his hot-tempered, but generous and placable,
brother had cooled down. So she hit upon the device of
sending him away to her brother, Laban,in Haran.! Memories
of the far home beyond the great river, from which in the
bloom of her youthful beauty she had been brought to be
the bride of Isaac, rose up before her mind and perhaps
touched her somewhat hard and worldly heart. How well
she remembered that golden evening when she lighted from
her camel to meet yon solitary figure pacing meditatively
in the fields, and found in him her husband !* That manly
form was now a blind bedridden dotard ; and only last even-
ing, when she looked into the well, she saw mirrored there
in the water a wrinkled face and grizzled hair—a ghost and
shadow of her former self! Well, well, how time slips by !
It would be some consolation for the ravages of years if her

1 Genesis xxvii. 41-45. This pass-  the wish of the parents to marry
age is part of the Jehovistic narrative.  their son to one of their own kinsfolk ;
A different explanation of Jacob’s de-  thus the writer ignores as unedifying
parture to Haran is given by the the story of the quarrel between the
Priestly writer (Genesis xxvii. 46-  brothers.

xxviil. §), who assigns for its motive 2 Genesis xxiv.
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favourite son should bring back from her native land a fair
young wife in whom she might see an image of her own lost
youth. This thought may have occurred to the fond mother
in parting with her son, though, if we may trust the Jehovistic
writer, she said not a word of it to him.

So Jacob departed. From Beer-Sheba, on the verge of Jacob's
the desert in the extreme south of Canaan, he took his J,;’,‘;'Qfgj;}“
journey northward. He must have traversed the bleak at Bethel
uplands of Judea, and still pursuing his northward way by
a rough and fatiguing footpath he came at evening, just as
the sun was setting, to a place where, weary and footsore,
with the darkness closing in upon him, he decided to pass
the night. It was a desolate spot. He had been gradually
ascending and now stood at a height of about three thou-
sand feet above sea-level. The air was keen and nipping.
Around him, so far as the falling shadows permitted him to
judge, lay a wilderness of stony fields and grey rocks, some
of them piled up in weird forms of pillars, menhirs, or
cromlechs, while a little way off a bare hill loomed dimly
skyward, its sides appearing to rise in a succession of stony
terraces. It was a dreary landscape, and the traveller had
little temptation to gaze long upon it. He laid himself
down in the centre of a circle of great stones, resting his
head on one of them as a pillow, and fell asleep. As he
slept, he dreamed a dream. He thought he saw a ladder Tne
reaching from earth to heaven and angels plying up and ﬁd‘(‘l:;‘]y
down it. And God stood by him and promised to give all
that land to him and to his seed after him. But Jacob
woke from his sleep in terror and said, “ How dreadful is
this place! This is none other but the house of God, and
this is the gate of heaven.” He lay still, trembling till
morning broke over the desolate landscape, revealing the
same forbidding prospect of stony fields and grey rocks on
which his eyes had rested the evening before. Then he The stone
arose, and taking the stone on which he had laid his head :nto‘llrﬁ;;]d
he set it up as a pillar, and poured oil on the top of it, and
called the place Bethel, that is, the House of God.? Over-

1 Genesis xxvii. 41-45. able circle of stones, which tradition
? Genesis xxviii. 10-22. Bethel is  probably identified with the spot where
the modern village of Beitin. A little  Jacob slept and dreamed his dream.
to the north of the village is a remark-  As to the place and the scenery see
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awed though he was by the vision of the night, we may
suppose that he pursued his journey that day in better
spirits for the divine promise which he had received. As
he went on, too, the landscape itself soon began to wear a
more smiling and cheerful aspect in harmony with the new
hopes springing up in his breast. He left behind him the
bleak highlands of Benjamin and descended into the rich
lowlands of Ephraim. For hours the path led down a
lovely glen where the hill-sides were terraced to the top and
planted with fig-trees and olives, the white rocks tapestried
with ferns and embroidered with pink and white cyclamens
and crocuses, while woodpeckers, jays, and little owls
laughed, tapped, or hooted, each after its kind, among the
boughs.! So with a lighter heart he sped him on his way
to the far country.

§ 2. Dreams of the Gods

As critics have seen, the story of Jacob’s dream was
probably told to explain the immemorial sanctity of Bethel,
which may well have been revered by the aboriginal in-
habitants of Canaan long before the Hebrews invaded and
conquered the land. The belief that the gods revealed
themselves and declared their will to mankind in dreams
was widespread in antiquity ; and accordingly people re-
sorted to temples and other sacred spots for the purpose of
sleeping there and holding converse with the higher powers
in visions of the night, for they naturally supposed that the
deities or the deified spirits of the dead would be most likely
to manifest themselves in places specially dedicated to their
worship. For example, at Oropus in Attica there was a

Edward Robinson, B:blical Researches — Fourth Edition (London, 1882), pp.
in Palestine, Second Edition (Lon- 162 sg.; K. Baedeker, Zalestine and
don, 1836), i. 448-451; A. P.  Syria, Fourth Edition (Leipsic and
Stanley, Sinai and Palestine, Second  London, 1906), p. 213 ; S. R. Driver,
Edition (London, 1856), pp. 217 s¢. ;5 7he Kook of Genesis, Tenth Edition
C. R. Conder, Zent Work in lPales- (London, 1916), p. 264; Principal
tine (London, 1885), pp. 251 s¢. 5 (Sir)  J. Skinner, Commentary on Genesis,
George Adam Smith, in Eucyclopaedia  p. 378.

Biblica, i. col. 552, s.z. *“ Bethel 75

id., Historical Geography of the Holy U H. B. Tristram, Zke Land of
Land (London, 1894), pp. 289 s¢g.;  Zsrac/, Fourth Edition (London, 1882),
H. B. Tristram, Zhe Land of Isracl, p. 161.
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sanctuary of the dead soothsayer Amphiaraus, where in-
quirers used to sacrifice rams to him and to other divine
beings, whose names were inscribed on the altar ; and having
offered the sacrifice they spread the skins of the rams on the
ground and slept on them, expecting revelations in dreams.!
The oracle appears to have been chiefly frequented by sick
people who sought a release from their sufferings, and, when
they had found it, testified their gratitude by dropping gold
or silver coins into the sacred spring.® Livy tells us that
the ancient temple of Amphiaraus was delightfully situated
among springs and brooks,’” and the discovery of the site
in modern times has confirmed his description. The place
is in a pleasant little glen, neither wide nor deep, among low
hills partially wooded with pine. A brook flows through it
and finds its way between banks fringed by plane-trees and
oleanders to the sea, distant about a mile. In the distance
the high blue mountains of l<uboea close the view. The
clumps of trees and shrubs, which tuft the sides of the glen
and in which the nightingale warbles, the stretch of green
meadows at the bottom, the stillness and seclusion of the
spot, and its sheltered and sunny aspect, all fitted it to be
the resort of invalids, who thronged thither to consult the
healing god. So sheltered indeed is the spot that even on
a May morning the heat in the airless glen, with the Greek
sun beating down out of a cloudless sky, is apt to be felt by
a northerner as scmewhat overpowering. But to a Greek
it was probably agreeable.* The oracle indeed appears to
have been open only in summer, for the priest was bound
to be in attendance at the sanctuary not less than ten days
a month from the end of winter till the ploughing season,
which fell at the time of the setting of the Pleiades in
November ; and during these summer months he might not
absent himself for more than three days at a time. Every
patient who sought the advice of the god had first of all to
pay a fee of not less than nine obols (about a shilling) of

1 Pausanias 1. 34. 5. As to the
mode in which Amphiaraus is said to

4 T havedescribed the site as I saw it
on a day in May many yearsago. Ior

have acquired his power of divination,
see Pausanias ii. 13. 7.

2 Pausanias i. 34. 2-5.

3 Livy xlv. 27.

an account of the ruins of the sanctuary,
which have been excavated in modern
times, T may refer to my notes on Pau-
sanias i. 34 (vol. ii. pp. 463 sgg.).
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good silver into the treasury, in presence of the sacristan,
who thereupon entered his name and the name of his city
in a public register. When the priest was in attendance, it
was his duty to pray over the sacrificial victims and lay
their flesh on the altar; but in his absence the person who
presented the sacrifice might perform these offices himself.
The skin and a shoulder of every victim sacrificed were the
priest’s perquisites. None of the flesh might be removed
from the precinct. Every person who complied with these
rules was allowed to sleep in the sanctuary for the purpose
of receiving an oracle in a drecam. In the dormitory the
men and women slept apart, divided by the altar, the men
on the east and the women on the west.!

There was a similar dormitory for the use of patients
who came to consult the Good Physician in the great
sanctuary of Aesculapius near Epidaurus. The ruins of the
sanctuary, covering a wide area, have been excavated in
modern times, and together form one of the most impressive
monuments of ancient Greek civilization. They stand in a
fine open valley encircled by lofty mountains, on the north-
west rising into sharp peaks of grey and barren rock, but on
the south and east of softer outlines and verdurous slopes.
In spring the level bottom of the valley, interspersed with
clumps of trees and bushes, is green with corn. The whole
effect of the landscape is still and solemn, with a certain
pleasing solitariness ; for it lies remote from towns. A wild,
romantic, densely wooded glen leads down to the ruins of
the ancient Epidaurus, beautifully situated on a rocky pro-
montory, which juts out into the sea from a plain covered
with lemon groves and backed by high wooded mountains.?
Patients who had slept in the sanctuary of Aesculapius at
Epidaurus, and had been healed of their infirmities: through
the revelations accorded to them in dreams, used to com-
memorate the cures on tablets, which were set up in the
holy place as eloquent testimonies to the restorative powers

1 These particulars we learn from  Michel, Recueil o Inscriptions Grecques
an inscription discovered on the spot.  (Brussels, 1900), pp. 604 sg., No. 698.
See Corpus Inscriptionum Graecarum 2 T have described these scenes from
Graeciae Septentrionalis, vol. i. (Berlin,  personal obsétvation. The reader will
1892) pp. 70 sgg., No. 235 ; 'E¢nuepis  find fuller particulars in my Pausanias,
"Apxaoroyend, 1885, pp. 93 s¢7. 5 Ch.  vol. iii. 236 s¢g., vol. v. 5§70 sgg.
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of the god and to the saving faith of those who put their
trust in him. The sacred precinct was crowded with such
tablets in antiquity,’ and some of them have been discovered
in modern times. The inscriptions shed a curious light on
institutions which in some respects answered to the hospitals
of modern times. ;

For example, we read how a man whose fingers were
all paralysed but one, came as a suppliant to the god.
But when he saw the tablets in the sanctuary and the
miraculous cures recorded on them, he was incredulous.
However, he fell asleep in the dormitory and dreamed a
dream. He thought he was playing at dice in the temple,
and that, as he was in the act of throwing, the god appeared,
pounced on his hand, and stretched out his fingers, one after
the other, and, having done so, asked him whether he still
disbelieved the inscriptions on the tablets in the sanctuary.
The man said no, he did not. “ Therefore,” answered the
god, “because you disbelieved them before, your name shall
henceforth be Unbeliever.” Next morning the man went
forth whole. Again, Ambrosia, a one-eyed lady of Athens,
came to consult the god about her infirmity. Walking
about the sanctuary she read the cures on the tablets and
laughed at some of them as plainly incredible and impossible.
“ How could it be,” said she, “that the lame and the blind
should be made whole by simply dreaming a dream?” In
this sceptical frame of mind she composed herself to sleep
in the dormitory, and as she slept she saw a vision. It
seemed to her that the god stood by her and promised to
restore the sight of her other eye, on condition that she
should dedicate a silver pig in the sanctuary as a memorial
of her crass infidelity. Having given this gracious promise,
he slit open her ailing eye and poured balm on it. Next
day she went forth healed. Again, Pandarus, a Thessalian,
came to the sanctuary in order to get rid of certain scarlet
letters which had been branded on his brow. In his dream
he thought that the god stood by him, bound a scarf about
his brow, and commanded him, when he went forth from

V'Strabo viii. 6. 15, p. 374, ed.  second century of our era, only six of
Casaubon ; Pausanias ii. 27. 3. When  these tablets were left.
Pausanias visited the sanctuary in the
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the dormitory, to take off the scarf and dedicate it in the
temple. Next morning Pandarus arose and unbound the
scarf from his head, and on looking at it he saw that the
infamous letters were transferred from his brow to the
scarf. So he dedicated the scarf in the temple and
departed. On his way home he stopped at Athens, and
despatched his servant Echedorus to Epidaurus with a pres-
ent of money, which he was to dedicate as a thank-offering
in the temple. Now Iichedorus, too, had letters of shame
branded on his brow, and when he came to the sanctuary,
instead of paying the moncy into the treasury of the god,
he kept it and laid himself down to sleep in the dormitory,
hoping to rid himself of the marks on his forehead, just as
his master had done. In his dream the god stood by him
and asked whether he had brought any money from Pandarus
to dedicate in the sanctuary. The fellow denied that he
had received anything from Pandarus, but promised that, if
the god would heal him, he would have his portrait painted
and would dedicate it to the deity. The god bade him take
the scarf of Pandarus and tie it round his forehead ; and
when he went out of the dormitory he was to take off the
scarf, wash his face in the fountain, and look at himself in
the water. So, when it was day, the rascal hurried out of
the dormitory, untied the scarf and scanned it eagerly,
expecting to see the brand - marks imprinted ‘on it. But
they were not there. Next he went to the fountain, and,
looking at his face reflected in the water, he saw the red
letters of Pandarus printed on his brow in addition to his
own. Again, we hear of Euphanes, a boy of Epidaurus,
who suffered from stone. As he slept and dreamed in the
sanctuary, the god appeared to him and said, “ What will
you give me if I make you whole?” “I'll give you ten
knuckle - bones,” said the boy. The god laughed, and
promised to cure him. Next day the boy went out whole.
Again, there came a man to the sanctuary so blind of one
eye that nothing was left of it but the empty socket and
eyelid. Some even of the temple officials thought his case
hopeless, and said that he was a fool to fancy he could
ever see again with an empty socket. Nothing daunted,
he slept in the dormitory, and in his dream he thought the
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god boiled a certain drug, and then, raising the lid of the
blind eye, poured it into the empty socket. Next day the
man went out of the sanctuary seeing with both his
eyes. Again, a certain man named Aeschines, curious to
behold the sick folk sleeping in the sanctuary, climbed up a
tree and peeped over the wall. But craning his neck to
get a better view of them he lost his balance, and falling on
two stakes put out both his eyes. Nevertheless, he prayed
to the god, slept in the sanctuary, and recovered his
sight. Then we read of a certain Euippus, who had a
splinter of a spear sticking in his jaw for six years. As he
slept, the god came, drew the splinter from his jaw, and
placed it in his hands. Next morning he walked out of the
dormitory with the splinter, sure enough, in his hands. Again,
a man from Torone, in Macedonia, suffered from intestinal
worms, which his stepmother had administered to him in
a posset. In his dream, he thought that the god cut
open his chest with a knife, took out the worms, and having
put them in his hands, sewed up the wound in his breast.
Next morning he in like manner walked out of the sanctuary
with the worms in his hands. Again, we read of a man
who suffered from a grievous ulcer on one of his toes.
The attendants carried him out and set him on a bench.
It was broad day, but sitting there on the bench he fell
fast asleep, and as he slept, a serpent crawled out of
the dormitory, licked his ulcer, and healed it. When he
awoke from his nap, the man said that he had dreamcd of
a comely youth who had laid a healing balm on the sore.
Again, we hear of a blind man named Alcetas, from the town
of Halice, in Argolis, who saw in his dream the god opening
his blind eyes with his own divine fingers, so that he could
see the trees in the sanctuary. Next day he went forth with
his sight restored.  Further, the case is recorded of a certain
Heraeus of Mytilene, who had no hair on his head but a long
beard on his chin. Ashamed of the ridiculous contrast,
which subjected him to a fire of raillery, he slept in the sanc-
tuary, and in his dream it seeemd to him that the god rubbed
his bald pate with an ointment, which produced a crop of hair.!

1 "E¢nuepls *Apyatohoytks, Athens, F. Bechtel, Sammlung der griechischen
1883, coll. 197-228; H. Collitz und Dialekt-Inschriften, iii. Erste lilfte
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All these cases are recorded on a single tablet which
was found among the ruins of the sanctuary, and which
appears to have been seen there by the Greek traveller
Pausanias in the second century of our era.! On another
tablet, which has been recovered on the site, we read of a
Laconian woman named Arata who suffered from a dropsy.
So her mother made a pilgrimage on her behalf to the
sanctuary of Aesculapius at Epidaurus. There she slept
and dreamed a dream, and in her dream she thought that
the god cut off her daughter’s head and hung up the head-
less body neck downwards, so that all the water ran out;
then he took down the body, and clapped on the head again.
\When the mother returned to Lacedaemon, she found that
her daughter had dreamed the same dream and was now
perfectly cured. Again, the case of Aristagora of Troezen
presents some remarkable features.  She suffered from an
intestinal worm, and in order to be cured she slept and
dreamed a dream in the local precinct of Aesculapius at
Troezen. It seemed to her that in the absence of the god,
who was away at Epidaurus, his sons cut off her head to
extract the worm, but that, being unable to fit the head on
the trunk again, they sent a messenger to Epidaurus to fetch
their divine father. At that point the lady awoke, and when
the day dawned, the priest, to whom no doubt she had told
her dream, averred that he saw with his waking eyes the
severed and gory head. However, next night the lady had
another dream: she thought she saw the god, who had
come from Epidaurus, putting her head on her body and
then slitting open her stomach, extracting the worm, and

(Gattingen, 1,899) pp. 151-157, No. other authentic document in which

33393 Ch. Michel, Recueil d'Inscrip-
tions Grecques (Brussels, 1900), pp.
823-827, No. 1009; Dittenberger,
Sylloge  Inscriptionum  Graecarum?
(Leipsic, 1898 — 1901), ii. pp. 649-
656, No. 8o2.

1 Papsanias il 36. 1, “Though
[lalice in our day is deserted, it was
once inhabited. Mention is made of
natives of Halice on the Ipidaurian
tablets, which record the cures wrought
by Aesculapius; but I know of no

mention is made of the town or its in-
habitants.” We have just seen that
the case of a blind man from IHalice
18’ recorded on one of the recovered
tablets, and we shall meet with (p. 49)
another case of a patient from Halice of
which the record has survived the wreck
of ages. In modern times the accuracy
and good faith of Pausanias have
been rashly impugned by some German
critics, but the stones of Greece have
risen up to refute them and to justify
him.
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stitching up the wound. After that she was quite cured.
Again, a boy named Aristocritus, of Halice,' dived into the
sea, and being entangled among the rocks never came to
the surface again. His sorrowing father slept on his behalf
in the sanctuary of Aesculapius, and in his drcam he
thought that the god led him to a certain place and told
him that his lost son was there. Next day, on quitting
the sanctuary, he went straight to the spot, and having
caused the rock to be cut open, found his son therc after
seven days. Again, we rcad of a man who was afflicted
with an internal ulcer. He slept in the sanctuary and
dreamed a dream. In his drecam it scemed to him that the
god commanded his servants to take and hold him, that he
might cut open his belly ; at that he fled, but the servants
of the god laid hold on him and tied him to a post, where-
upon Aesculapius slit open his belly, removed the ulcer, and
sewed up the wound, after which he was released from his
bonds. Next morning he went forth whole, but the tloor
of the dormitory was full of blood. Again, a Theban
named Clinatas suffered from a plague of lice, with which
his body swarmed. So he came to the sanctuary and slept
there. And in a dream he thought that the god stripped
him naked, set him up, and swept the lice from his body
with a broom. Next morning he went forth from the
dormitory perfectly cured. Again, a certain Agestratus
used to suffer from headache, so that he could not
sleep at night for the pain. IHowever, when he entered
the dormitory he fell fast asleep, and in his drcam he
thought that the god healed his headache, stripped him
naked, and taught him the rough-and-tumble (pancratium).
When day broke he went forth cured, and not long
after he won a prize at Nemeca in the rough-and-tumble.
Again, Gorgias of Heraclea was wounded in a battle by
an arrow, the point of which remained sticking in one
of his lungs. The wound suppurated to such an extent,
that in cighteen months the discharged matter filled sixty-
seven pans. Well, he slept in the sanctuary and dreamed
that the god extracted the point of the arrow from his lung.
Next day he went forth cured, with the point of the arrow
I Sec above, p. 48, notel.
VOL. 11 18
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in his hands. Another man, who had lost both his eyes by
the thrust of a spear in a battle, carried about the head of
the spear in his forehcad for a whole year. \When he slept
in the sanctuary he dreamed that the god drew out the
blade and replaced his eyeballs in the sockets. Next day
he went forth with both his eyes as good as ever. Again,
a certain Diactus suffered from a weakness of the knees,
which prevented him from standing upright. Sleeping in
the sanctuary he dreamed that the god commanded his
servants to take him up, carry him forth from the dormitory,
and set him down in front of the temple. Then the god
mounted a chariot and drove round the temple, trampling
the body of poor Diactus under the hoofs of his horses.
Strange to say, this effected a complete cure, for next
morning Diaetus walked out as firm on his legs as anybody.
Again, we read of two childless women who came to the
sanctuary in the hope that the god would grant them
offspring.  One of them, Andromeda of Ceos, dreamed
that a serpent crawled forth and lay upon her; after
which she bore five children. The other woman, Nicasibula
a Messenian, dreamed that the god brought a great serpent
and made it lie down beside her. She fondled the reptile,
and in a year from that time she was delivered of twin
boys.! In these last cases, as in the case of the man
whose ulcer was healed by a serpent? the reptile is the
animal embodiment of the god himself; for Aesculapius
was often conceived and represented in the form of a
snake.?

Again, on the wild ironbound coast of Laconia, where
the great range of Taygetus descends in naked crags to the
sea, there was an oracular shrine, where a goddess revealed
their hearts’ desires to mortals in dreams.  Different opinions
prevailed as to who the goddess was. The Greek traveller
Pausanias, who visited the place, thought that she was Ino,

1 "Egnuepis *ApxacoNoyixy, Athens,
18S3, coll. 1-28; II. Collitz und F,
Bechtel, Sammlung der griechischen
Dia’ekt-Inschrijten, iii. Erste Halfte
(Gottingen, 1899), pp. 157-162, No.
3340 ; Dittenberger, Sylioge Inscrip-
tionum Graccarum?® (Leipsic, 1898 -

1901), ii. pp. 656-663, No. 803.

2 See above, p. 47.

3 Pausanias ii. 10. 3. In a note on
that passage (vol. iil. p. 63) I have
collected more evidence of the relation
of Aesculapius to serpents,
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a marine goddess; but he acknowledged that he could not
see the image in the temple for the multitude of garlands
with which it was covered, probably by worshippers who
thus expressed their thanks for the revelations vouchsafed
to them in sleep. The vicinity of the sea, with the solemn
lullaby of its waves, might plead in favour of Ino’s claim to
be the patroness of the shrine. Others, however, held that
she was Pasiphae in the character of the Moon ; and they
may have supported their opinion, before they retired at
nightfall to the sacred dormitory, by pointing to the silvery
orb in the sky and her shimmering reflection on the moonlit
water. Be that as it may, the highest magistrates of
Sparta appear to have frequented this sequestered spot for
the sake of the divine counsels which they expected to
receive in slumber, and it is said that at a momentous crisis
of Spartan history one of them here dreamed an ominous
dream.!

Ancient Italy as well as Greece had its oracular seats,
where anxious mortals sought for advice and comfort from
the gods or deified men in dreams. Thus the soothsayer
Calchas was worshipped at Drium in Apulia, and persons
who wished to inquire of him sacrificed a black ram and
slept on the skin® Another ancient and revered Italian
oracle was that of Faunus, and the mode of consulting him
was similar. The inquirer sacrificed a sheep, spread out its
skin on the ground, and sleeping on it received an answer in
a dream. If the scat of the oracle was, as there is reason to
think, in a sacred grove beside the cascade at Tibur, the
solemn shade of the trees and the roar of the tumbling
waters might well inspire the pilgrim with religious awe and
mingle with his dreams® The little circular shrine, which

! Pausanias iil. 26. 1; Plutarch, Casaubon.

Agis, 9; id., Cleomenes, 7 ; Cicero,
De divinatione, i. 43. 96. As to the
site of the oracle and the character of
the scenery I may refer the reader to
my ncte on Pausanias (vol. iil. p. 400).
Cicero was mistaken in thinking that
the shrine was near the city of Sparta.
The whole rugged and lofty range of
Taygetus lay between.

2 Strabo 284, ed.

vi. 3.9, p.

3 Vivgil, Aen. vii. 81 s599., with
Conington’s commentary on verse 82 ;
Ovid, Zasti, iv. 649 sgg. Yor more
evidence of divination by dreams in
antiquity, see B. Biichsenschiitz, Z7aum
wund  Lrawmdentuny  im Alterthume
(Berlin, 1808); A. Bouché-Leclercq,
Histoire de la Divination dans I’ Anti-
quité (Paris, 1879), 1. 280 sgg.; L.
Deubner, De /Incubatione (Leipsic,
1900).
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still overhangs the waterfall, may have been the very spot
where the rustic god was believed to whisper in the ecars of
his slumbering votaries.

§ 3. Ve Heavenly Ladder

TFar different from these oracular scats in the fair land-
scapes of Greece and Italy was the desolate stony hollow
among the barren hills, where Jacob slept and saw the vision
of angels ascending and descending the ladder that led from
carth to heaven. The belief in such a ladder, used by divine
beings or the souls of the dead, meets us in other parts of
the world. Thus, speaking of the gods of West Africa, Miss
Kingsley tells us that “in almost all the series of native
traditions there, you will find accounts of a time when there
was direct intercourse between the gods or spirits that live
in the sky, and men. That intercourse is always said to
have been cut off by some human crror; for example, the
Fernando Po people say that once upon a time therc was
no trouble or serious disturbance upon earth because there
was a ladder, made like the one you get palm-nuts with,
‘only long, long’; and this ladder reached from earth to
heaven so the gods could go up and down it and attend
personally to mundane affairs. But one day a cripple boy
started to go up the ladder, and he had got a long way up
when his mother saw him, and went up in pursuit. The
gods, horrified at the prospect of having boys and women
invading heaven, threw down the ladder, and have since left
humanity severely alone.” !

The Bare'e-speaking Toradjas of Central Celebes say
that in the olden time, when all men lived together, sky
and earth were connected with cach other by a creeper.
One day a handsome young man, of celestial origin,
whom they call Mr. Sun (Lasaeo), appeared on earth, riding
a white buffalo. He found a girl at work in the fields, and
falling in love with the damsel he took her to wife
They lived together for a time, and Mr. Sun taught
people to till the ground and supplied them with buffa-
loes. But one day it chanced that the child, which Mu.

v Mary H. Kingsley, Zravels in West Africa (London, 1897), p. 507.
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Sun had by his wife, misbehaved in the house and so
offended his father that, in disgust at mankind, he re-
turned to heaven by the creeper. His wife attempted to
clamber up it after him, but he cut the creeper through, so
that it and his wife together fell down to carth and were
turned to stone. They may be seen to this day in the
form of a limestone hill not far from the river Wimbi.
The hill is shaped like a coil of rope and bears the name
of the Creeper Hill (7amoengkoe mBaloegai)) Further, in
Toradja stories we hear of a certain Rolled-up Rattan, by
which mortals can ascend from carth to heaven. It is a
thorny creeper growing about a fig-tree and adding every
year a fresh coil round the bole. Any person who would
use it must first waken it from sleep by shattering seven
cudgels on its tough fibres. That rouses the creeper from
its slumber ; it shakes itself, takes a betel-nut, and asks the
person what he wants. When he begs to be carried up to
the sky, the creeper directs him to scat himself either on
its thorns or on its upper end, taking with him seven
bamboo vessels full of water to serve as ballast. As the
creeper rises in the air, it heels over to right or left, where-
upon the passenger pours out some water, and the crecper
rights itself accordingly. Arrived at the vault of heaven,
the creeper shoots through a hole in the firmament, and,
grappling fast by its thorns to the celestial floor, waits
patiently till the passenger has done his business up aloft
and is ready to return to earth. In this way the hero of
the tale makes his way to the upper regions and executes his
purpose there, whatever it is, whether it be to recover
a stolen necklace, to storm and pillage a heavenly village,
or to have a dead man restored to life by the heavenly smith.?

The Battas or Bataks of Sumatra say that at the middle
of the earth there was formerly a rock, of which the top
reached up to heaven, and by which certain privileged
beings, such as heroes and priests, could mount up to the
sky. In heaven there grew a great fig-tree (tvarsngin) which

I N. Adriani en A. C. Kruijt, D¢ 2 N. Adriani en A. C. Kruijt, De
Baree-sprekende Toradja’s van Midden- — Bare'e-sprekende 7oradja’s van Midden-
Celebes (The Hague, 1912-1914), i. 23 Celebes, 1ii. 396 sg., 433 5¢., 436 sq.,
5g.5 273- 440.
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sent down its roots to meet the rock, thus enabling mortals
to swarm up it to the mansions on high. But one day a
man out of spite cut down the tree, or perhaps rather severed
its roots, because his wife, who had come down from heaven,
returned thither and left him forlorn.! The Betsimisaraka
of Madagascar think that the souls of the dead ascend to
the sky by climbing up a silver cable, by which also celestial
spirits come and go on their missions to earth? According
to the Cheremiss of Russia, in the beginning of things men
knew not God, who dwelt apart in his heavenly house. He
had a beautiful daughter, but no scrvant, so he had to work
hard for his living, and his daughter kept his flocks and
herds. However, grass did not grow in heaven; hence
God was obliged to send his flocks and herds down
to earth to pasture, and his daughter accompanied them
in the capacity of shepherdess or herd-girl. For that
purpose God opened the gate of heaven and let down
a long scarf of felt; his daughter slid down it, and on
reaching the earth called out, “ Dokk, dokk, dokl !” where-
upon the horses slid down the scarf after her. In like
manner she called the cows and the sheep, and they also
slid down the scarf to earth. When the evening was come,
she would cry, “ Father, let down the scarf; I must return
home.” So God opened the gate of heaven and let down
the scarf, and the shepherdess, followed by her flocks,
ascended by it to the sky. But one day, when she had
come down to earth, she saw a young man and gave him her
handkerchief and her hand. For two years they hid their
marriage from her divine father, but at last they acknow-
ledged it to him. God celebrated the wedding with a grand
feast and gave his daughter a handsome dowry.  Since that
time men have known God; but what has become of the
scarf, which used to serve as a ladder between heaven and

earth, the story does not relate?

1 W. Kodding, ‘“Die batakschen
Gotter und ihr Verhaltnis zum Brah-
manismus,” Algemeine Nlissions-Zeit-
schrift, xii. (1883), p. 404; Alb. C.
Kruijt, Het Animisme in den Indischen
Archipel (The Hague, 1905), pp. 404
sg.  The former of these writers does
not mention the fig-tree.

Again, “a Mazovian

2 A. et G. Grandidier, ““De la
religion des Malgaches,” L’ Anthro-
pologie, xxviil, (1917) p. I11.

3 J. N. Smirnov, Zes ppulations
Finnoises des Bassins de la Tolga et
de la Aama, Premicre Partic (Paris,
1898), p. 202.
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legend tells how a certain pilgrim, on his way to
worship at the Holy Sepulchre, became lost in a rocky
place from which he could not for a long time extricate
himself. At last he saw hanging in the air a ladder
made of birds’ feathers. Up this he clambered for three
months, at the end of which he reached the Garden of
Paradise, and entered among groves of gold and silver and
gem-bearing trees, all of which were familiar with the past,
the present, and the future.”*

Different from these imaginary ladders are the real
ladders which some people set up to facilitate the descent
of gods or spirits from heaven to earth. For example, the
natives of Timorlaut, Babar, and the L eti Islands in the Indian
Archipelago worship the sun as the chief male god, who
fertilizes the earth, regarded as a goddess, every year at the
beginning of the rainy season. For this beneficent purpose
the deity descends into a sacred fig-tree (zwaringin), and to
enable him to alight on the ground the people place under the
tree a ladder with seven rungs, the rails of which are decorated
with the carved figures of two cocks, as if to announce the
arrival of the god of day by their shrill clarion.* \When the
Toradjas of Central Celebes are offering sacrifices to the
gods at the dedication of a new house, they set up two
stalks of plants, adorned with seven strips of white cotton or
barkcloth, to serve the gods as ladders whereby they may
descend to partake of the rice, tobacco, betel, and palm-
wine provided for them.? Among the Dyaks of Dusun, in
Southern Borneo, when a medicine-man is called into a
house to heal a sick person, an altar with offerings is set up
in the middle of the room, and from it a light ladder, made
of reeds, is stretched to the ridge of the roof. In response
to an invocation the spirits alight on the roof, and descending
the ladder enter into the medicine-man, who, thus possessed

1 W. R. S. Ralston, Z%e Songs of
the Russian People, Second Edition
(London, 1872), p. 111.

2 G, W. W. C. Baron van Hoévell,
‘“ Einige weitere Notizen iiber die
Formen der Gotterverehrung auf den
Siid-westerund Siid-oster Inseln,” /n2zer-
nationales Archiv fir Ethnographie,
vili. (1895) p. 134. For more details

as to this ceremony of the annual
fertilization of the earth by the sun,
see Zhe Magic Art and the Fuvolu-
tion of Aings, il. 98 sq. (7he Golden
FBough, Third Edition, Part i.).

3 N. Adriani en A. C. Kruijt, De
Bare'e-sprekende Toradja’s van Midden-
Celebes (Batavia, 1912-1914), ii. 163.
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by them, dances wildly about and then sucks the sickness
out of the patient’s body.!

Again, some peoples both in ancient and modern times
have imagined that the souls of the dead pass up from carth
to heaven by means of a ladder, and they have even placed
miniature ladders in the graves in order to cnable the ghosts
to swarm up them to the abode of bliss. Thus in the
Pyramid Texts, which are amongst the oldest literature of
the world, mention is often made of the ladder up which
dead Egyptian kings climbed to the sky. Generally this
celestial ladder appears to be made by the Sun-god, Ra or
Atum. Thus we read that “ Atum has done that which he
said he would do for this king Pepi 1., binding for him the
rope-ladder, joining together the (wooden) ladder’ for this
king Pepi Il.; (thus) this king is far from thc abomina-
tion of men.” Or it is the four sons of Horus who “bind a
rope-ladder for this king Pepi II.; they join together a
(wooden) ladder for king Pepi II.  They send up king Pepi
IL to Khepri (the Sun-god) that he may arrive on the cast
side of the sky. Its timbers are hewn by Shesa; the ropes
that are in it are joined together with cords of Gasuti, the
Bull of the Sky (Saturn); the uprights at its sides are
fastened with leather.”? Again, the dead man is told that
Ra and Horus set up a ladder for him: “One of them
stands on this side and the other on that side: thou
ascendest on it up to heaven. The gate of heaven is opened
for thee, and the great bolts are withdrawn for thee. There
wilt thou find Ra standing ; he will take thee by the hand
and lead thee into the sanctuary (?) of heaven, and will set
thee on the throne of Osiris, on that throne of thine that
thou mayest rule over the Blessed.”® In many Egyptian
graves there has been found a ladder, which may have been
intended to enable the ghost to scramble up out of the grave,
perhaps even to ascend up to heaven, like the kings of old.*

The Mangars, a fighting tribe of Nepaul, are careful to

! . te Wechel, ¢ Erinnerungen aus  (London, 1912), pp. 111 sg., compare
den Ost- und West - Dusun - lindern  pp. 153 s¢.
(Borneo),” ZInternationales Archiv fur
Ethnographie, xxil, (1915) pp. 45 5¢.
2 J. H. Breastead, Dewelopment of
Religion and Thought in Ancient Lgypt 4 A. Erman, op. cit. pp. 210 sq.

3 A. Erman, Die agyptische Religion?
(Berlin, 1909), p. 112.
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provide their dead with ladders up which they may climb
to the celestial mansions. “Two bits of wood, about three
feet long, are set up on cither side of the grave. In the one
are cut nine steps or notches forming a ladder for the spirit
of the dead to ascend to heaven; on the other every one
present at the funeral cuts a notch to show that he has been
there. As the maternal uncle steps out of the grave, he
bids a solemn farewell to the dead and calls upon him to
ascend to heaven by the ladder that stands ready for him.”
However, lest the ghost should decline to avail himself
of this opportunity of scaling the heights of heaven, and
should prefer to return to his familiar home, the mourners
are careful to barricade the road against him with thorn
bushes.!

It is, or used to be, a popular belief in Russia, that “the
soul had to rise from the grave, and therefore certain aids to
climbing were buried with the corpse.  Among these were
plaited thongs of leather and small ladders. One of the
most interesting specimens of survival to be found among
the customs of the Russian peasantry is connected with this
idea. Even at the present day, when many of them have
forgotten the origin of the custom, they still, in some districts,
make little ladders of dough, and have them baked for the
benefit of the dead. In the Government of Voroneje a
ladder of this sort, about three feet high, is sect up at the
time when a coffin is being carried to the grave; in some
other places similar pieces of dough are baked in behalf of
departed relatives on the forticth day after their death, or
long pies marked crosswise with bars are taken to church on
Ascension Day and divided between the priest and the poor.
In some villages these pies, which are known as Zyesenki or
‘ladderlings,” have seven bars or rungs, in reference to the
Seven Heavens. The peasants fling them down from the
belfry, and accept their condition after their fall as an
omen of their own probable fate after death.”? Irom the
Russians the belief and the custom have been borrowed by
the Cheremiss. They imagine that the abode of bliss is

1 (Sir) II. II. Risley, 7%he Zvibes 2 W. R. S. Ralston, 7%e Songs of
and Castes of Bengal (Caleutta, 1891),  the Russian People® (London, 1872),
il 75. pp. 110 sg.
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somewhere up aloft, and to enable a dead man to mount up
to it, they obligingly place a small ladder in the coffin or
supply him with the article on the fortieth day after burial.!
The Besisi and Jakun, two pagan tribes of the Malay
Peninsula, provide their dead with soul-ladders (zangga
sémangat), which are plain upright or inclined sticks, whereby
the soul of the deceased can leave the grave at pleasure.?

g 4. The Sacred Stone

In spite of its dreary and inhospitable surroundings,
Bethel became in later times the most popular sanctuary
of the northern kingdom.® Jeroboam instituted there the
worship of one of the two golden calves which he had made
to be the gods of Israel; he built an altar and created a
priesthood.* In the age of the prophet Amos the sanctuary
was under the special patronage of the king and was regarded
as a royal chapel ;° it was thronged with worshippers ;°® the
altars were multiplied ;7 the ritual was claborate;® the
expenses of maintenance were met by the tithes levied at the
shrine ;° the summer and winter houses of the noble and °
wealthy in the neighbourhood were numerous and luxurious.!
To account for the odour of sanctity which, from time
immemorial, had hung round this naturally desolate and
uninviting spot and had gradually invested it with all this
splendour and refinement of luxury, the old story of
Jacob and his dream was told to the worshippers. = As
often as they paid their tithes to the priests, they under-
stood that they were fulfilling the vow made long ago
by the patriarch when, waking in fright from his troubled
sleep in the circle of stones, he promised to give to God a
tenth of all that the deity should give to him."! And the

1 P, v. Stenin, ‘‘ Lin neuer Beittag 1901, p. 162, Cambridgze Bible for
zur Ethnographie der Tscheremissen,”  Schools and Colleges).

Globus, Iwiil. (1890) p. 202; J. N. 4 1 Kings xii. 28-33.
Smirnov, Les 1’0/:11/1/1'{*)1.? /'}'/z/zoz'.sf‘s des 5 Amos vii. 13.
]:’zzys‘z.;{:r- :7’}’) /At. ‘Izi;gm. 7.5[ ‘:l’l’\‘?l Aama, BNt s T
Ir(rj)lﬂl(:lt. 'amg (Paris, 1 g8 ,;]\. 141. 7 Amos iii. 14.

2 W. W. Skeat and C. O. Blagden, 8 A\mos v
Pacan Races of the Malay Deninsula 5. el i dp 5
(London, 1906), il. 108, 114. Amos iv. 4.

3 See S. R. Driver's note on Amos 10 Amos v. 4.
ii. 14 (Joel and Amos, Cambridge, 11 Genesis xxviil. 22,
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great standing-stone or pillar, which doubtless stood beside
the principal altar, was believed to be the very stone on
which the wanderer had laid his weary head that memorable
night, and which he had set up next morning as a monument
of his dream. For such sacred stones or monoliths were
regular features of Canaanite and Hebrew sanctuaries in
days of old; many of them have been discovered in their
original positions by the excavators who have laid bare these
ancient “high places” in modern times.! Even the prophet
Hosea appears to have regarded a standing-stone or pillar as
an indispensable adjunct of a holy place dedicated to the
worship of Jehovah? It was only in later times that the
progressive spirit of Israelitish religion condemned these rude
stone monuments as heathenish, decreed their destruction,
and forbade their erection® Originally the deity seems to
have been conceived as actually resident in the stones; it
was his awful presence which conferred on them their sanctity.
Hence Jacob declared that the stone which he crected at
Bethel should be God’s house.*

The idea of a stone tenanted by a god or other power-
ful spirit was not peculiar to ancient Israel; it has been
shared by many peoples in many lands. The Arabs in
antiquity worshipped stones,” and even under Islam the
Black Stone at Mecca continues to occupy a principal
place in their devotions at the central shrine of their
religion.®  As commonly understood, the prophet Isaiah, or
the later writer who passed under his name, denounced
the idolatrous Israelites who worshipped the smooth, water-
worn boulders in the dry rocky gullies, pouring libations
and making offerings to them.” We are told that in the

L. G. F. Moore, in Encyclopacdia
Biblica, ii. coll. 2974 sgg.; ]J. Ben-
zinger, Hebraische Archiologie 2 (Tuibin-
gen, 1907), pp. 42 s¢., 321 s9¢.5 S. R.
Driver, Modern Research as illustrating
the Bible, The Schweick Lectures, 1908
(London, 1909), pp. 62-65; H. Vin-
cent, Canaan daprés ’Exploration
récente (Paris, 1914), pp. 102 sggq.

2 Hosea iii. 4, x. I.

3 Exodus xxili. 24, xxxiv. 13
Leviticus xxvi. 1: Deuteronomy vii.
5, xvi. 22.

! Genesis xxviil. 22.

5 Clement of Alexandria, Frotrept.
iv. I, p. 40, ed. Potter.

§ (Sir) E. B. Tylor, Zrimitive Cul-
ture® (London, 1873), ii. 166.

7 Isaiah Ivii. 6. Ilowever, this in-
terpretation, though probable, is not
free from doubt, since the ordinary
word for ‘“stones” is absent from the
Hebrew text.  See the commentaries
of Aug. Dillmann (Der Frophet Jesaia,®
Leipsic, 1890, p. 486), Principal J.
Skinner (Cambridge Bible for Schools
and Colleges), and O. C. Whitchouse
{Zhe Century Bible) on the passage.

Sacred
stones at
Canaanite
and
Iebrew
sanctuaries,

Stones
worshipped
by the
ancient
Arabs and
Greeks,



Worship of
stones in
Melanesia.
Sacred
stones in
the Banks'
Islands
and New
Hebrides.

60 JACOL AT BETHEL PART 11

olden time all the Greeks worshipped unwrought stones
instead of images. In the market-place of Pharae, in Aghaia,
there were thirty square stones, to each of which the people
gave the name of a god.! At Megara there was a stone in
the shape of a pyramid, which was called Apollo Carinus ;*
on coins of the city it is represented as an obelisk standing
between two dolphins® Near Gythium in Iaconia there
was an unwrought stone which went by the name of Zeus
Cappotas; legend ran that the matricide Orestes had been
cured of his madness by sitting on it.* In a temple of Hercules
at Olmones in Boeotia the god was represented, not by an
image, but in the old fashion by an unwrought stone.® The
inhabitants of Thespiae, in Boeotia, honoured I.ove above all
the gods; and the great sculptors Lysippus and Praxiteles
wrought for the city glorious images of the amorous deity
in bronze and marble. Yet beside these works of refined
Greek art the people paid their devotions to an uncouth
idol of the god in the shape of a rough stone.’ The
Aenianes of Thessaly worshipped a stone, sacrificing to it
and covering it with the fat of victims. They explained
its sanctity by a story, that in days of old one of their kings
had slain another king in single combat by hurling this stone
at him.’

The worship of rude stones has been practised all over
the world, nowhere perhaps more systematically than in
Melanesia.  Thus, for example, in the Banks’ Islands and
the Northern New Hebrides the spirits to whom food is
offered are almost always connected with stones on which
the offerings are made. Certain of these stones have been
sacred to some spirit from ancient times, and the knowledge
of the proper way of propitiating the spirit has been handed
down, gencration after generation, to the particular man
who is now the fortunate possessor of it. “ But any man
may find a stone for himself, the shape of which strikes his
fancy, or some other object, an octopus in his hole, a shark,
a snake, an eel, which seems to him something unusual, and

1 Pausanias vii. 22. 4. 4 Pausanias iil. 22. 1.
2 Pausanias i. 44. 2.
3 F. Imhoof-Blumer and P. Gardner,

Numismatic Commentary on Pausanias,
p. 6, with plate A viii. ! Plutarch, Quaestiones Graecae, 13,

5 Pausanias ix. 24. 3.

6 Pausanias ix, 27. 1-3.
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thercfore connected with a spirit. He gets money and
scatters it about the stone, or on the place where he has seen
the object of his fancy; then he goes home to sleep. He
dreams that some one takes him to a place and shews him
the pigs or money he is to have because of his connexion
with the thing that he has found. This thing in the Banks’
Islands becomes his fano-oloolo, the place of his offering, the
object in regard to which offering is made to get pigs or
money. His neighbours begin to know that he has it, and
that his increasing wealth has its origin there; they come to
him, therefore, and obtain through him the good offices of
the spirit he has come to know. e hands down the know-
ledge of this to his son or nephew. If a man is sick he
gives another who is known to have a stonc of power—
the spirit connected with which it is suggested that he has
offended—a short string of money, and a bit of the pepper
root, gra, that is used for kava ; the sick man is said to o/oolo
to the possessor of the stone. The latter takes the things
offered to his sacred place and throws them down, saying,
‘Let So-and-So recover. When the sick man recovers he
pays a fee. If a man desires to get the benefit of the stone,
or whatever it is, known to another, with a view to increase
of money, pigs, or food, or success in fighting, the possessor
of the stone will take him to his sacred place, where probably
there are many stones, cach good for its own purpose. The
applicant will supply money, perhaps a hundred strings a few
inches long. The introducer will shew him one storic and
say, ‘This is a big yam, and the worshipper puts moncy
down. Of another he says it is a boar, of another that it
is a pig with tusks, and monecy is put down. The notion
is that the spirit, v«z, attached to the stone likes the money,
which is allowed to remain upon or by the stone. In case
the oloolo, the sacrifice, succeeds, the man bencfited pays the
man to whom the stones and spirits belong.”!

From this instructive account we learn that in these
islands a regular sanctuary may originate in the fancy of
a man who, having noticed a pcculiar-looking stone and
dreamed about it, concludes that the stone ust contain
a powerful spirit, who can help him, and whom he and his

U R. H. Codrington, Z%he Melanesians (Oxford. 1891), pp. 140 sq.
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descendants henceforth propitiate with offerings.  Further,
we see how such a sanctuary, as it rises in reputation, may
attract more and more worshippers, and so grow wealthy
through the offerings which the gratitude or the cupidity of
the devotees may lead them to deposit at the shrine. Have
we not here a Meclanesian counterpart of the history of
Bethel? An older mode of interpretation might sce in it a
diabolical counterfeit of a divine original.

Again, speaking of the natives of Ancityum, one of the
Southern New Hebrides, Dr. George Turner tells us that
“smooth stones apparently picked up out of the bed of the
river were regarded as representatives of certain gods, and
wherever “the stone was, there the god was supposed to be.
One resembling a fish would be prayed to as the fisherman’s
god. Another, resembling a yam, would be the yam god.
A third, round like a bread-fruit, the bread-fruit god, and so
on”! Similarly, referring to the same island, another mis-
sionary writes, “ Many Natmases or spirits were worshipped;
these were appealed to and propitiated by small offerings of
food, hung in small baskets on the branches of trees, or laid
on the top of sacred stones, where certain of these spirits
were supposed to have their habitation.” ®

Again, describing the religion of IFutuna,an island of the
New lHebrides, another missionary writes, “ Some gods wor-
shipped by the natives inhabited trees and stones, and thus
their religion descended to fetishism. Further, they possessed
sacred or magical stones, to make the fruits of the earth
grow. The stones resembled in form the yams, or fruits,
over which their magic influence was used. The stones for
causing bread-fruit to grow were almost exactly like the
fruit ; but in others the resemblance between the stones and
the objects represented was fanciful. These stones were
very numerous, and common people as well as chiefs pos-
sessed them. Some were used for catching fish ; others were
love-charms to help the possessor in obtaining a wife or

1 George Turner, Samoa (London, ® Rev. J. Lawrie, *¢ Aneityum, New
1884), p- 327. These “smooth stones  Hebrides,” Report of the Fourth Meet-
apparently picked up out of the bed of  #ng of the Australian Association jfor
the river ” answer to the similar stones  the Advancement af Science, helil at
worshipped by the Israelites. See  /fobart, Tasmania, in Januiry 189z
above, p. 59. {Sydney), p. 712.
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husband ; others were used in war to give a steady aim in
throwing the spear, or in warding off blows of enemies. The
sorcerers used them in making disease, and the sacred men
in causing drought, hurricanes, rain, etc.” !

The natives of the Torres Straits Islands used to worship
round painted stones, which they believed could help them
in fishing or procure them a fair wind, and so forth? For
example, some of these stones were supposed to give success
in turtle-fishing ; accordingly their assistance was invoked
and offerings made to them. Live turtles were often buried
beside these stones, their heads only projecting from the
earth and their flappers tied securely to prevent their escape.
A Christian native who stole, or rather relecased, two such
votive turtles for the purpose of consecrating them to the
pot, excited the rage of the islanders, who predicted the
speedy death of the impious thief® Again, in the island of
Tauan there used to be a large, perfectly round stone, painted
red, which could give success in hunting dugong, the large
marine mammal, something like a porpoise, with a pig’s head
and a horse’s mouth, which abounds in these scas. The
stone was supposed to represent a dugong, and a white streak
encircling it stood for the rope with which the dugong-hunter
hoped to bind his prey. When a man resolved to go dugong-
hunting, he used to present an offering of fish and coco-nuts
to the stone, and in approaching it he mimicked the paddling
of a cance. Then coming near, he would rush at the stone
and clasp it in his arms, all the while uttering a prayer for
success. The firmer he gripped the mock dugong, the surer
he was to catch a real one.! In this ceremony elements of
religion and magic are clearly combined. The prayer and
offering to the stone are purely religious, being apparently
intended to propitiate a spirit resident in the stone. On
the other hand the simulation of a dugong-hunt, by going
through the actions of paddling a canoe and clasping a
dugong in the arms, are pure pieces of mimetic magic
designed to ensure the desired end by imitating it.

In one of the Samoan Islands the god Turia had his

1 \V. Gunn, Z%e Gospel in lutuna  ern Isles (London, N.D.), p. 217.
(London, 1914), pp. 221 sq. 3 W. Wryatt Gill, op. ¢t p. 293.
2 W, Wyatt Gilly, Zife 2n the South- ¢ W, Wyatt Gill, gp. cit. p. 302.
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grove. The priest was carcful to weed all round about, and
covered the stone with branches to keep the god warm.
When prayers were offered on account of war, drought,
famine, or epidemic, the branches were carefully rencwed.
Nobody dared to touch the stone, lest a poisonous and
deadly influence should radiate from it on the transgressor.!
In another Samoan village two oblong smooth stones, stand-
ing on a platform, were believed to be the parents of Saato,
a god who controlled the rain.  When the chiefs and peoplc
were ready to go off for weeks to the bush for the sport of
pigeon-catching, they laid offerings of cooked taro and fish
on the stones, accompanying them with prayers for fine
weather and no rain.  Any one who refused an offering to
the stones was frowned upon ; and if rain fell, he was blamed
and punished for bringing down the wrath of the fine-weather
god and spoiling the sport of the scason. Moreover, in time
of scarcity, when people were on their way to search for wild
vams, they would give a yam to the two stones as a thank-
offering, supposing that these gods caused the yams to grow,
and that they could lead them to the best places for finding
such edible roots. Any person casually passing by with a
basket of food would also stop and lay a morsel on the stones.
When such offerings were eaten in the night by dogs or rats,
the pecople thought that the god became temporarily incarnate
in these animals in order to consume the victuals.? )

In Fakaofo, or Bowditch Island, South Pacific, the great
native god was called Tui Tokelau, or king of Tokelau. He
was thought to be embodied in a stone, which was kept care-
fully wrapt up in fine mats, and never seen by any one but the
king, and that only once a year, when the decayed mats were
stripped off and thrown away. In time of sickness fine mats
were brought as offerings and rolled round the sacred stone,
which thus became busked up to a prodigious size ; but as the
idol stood exposed to the weather under the open sky, the mats
soon rotted. No one dared to appropriate what had been
offered to the god ; so the old mats, as they were taken off,
were heaped in a place by themselves and left to decay.

b G. Turner, Samoa (London, 1884), p. 62.
2 G. Turner, Samoa, pp. 24 sq.
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Once a year, about the month of May, a great festival was
held there in honour of the god. It lasted a whole month.
All work was laid aside. The people assembled from the
islands of the group and feasted and danced, praying for life,
health, and a plentiful supply of coco-nuts.! In Nikunau,
an island of the Gilbert Group in the South Pacific, the gods
and goddesses were represented by sandstone slabs or pillars.
If the stone slab represented a goddess it was not set up erect,
but laid down on the ground, the natives thinking that it
would be cruel to make the divine lady stand so long.?

The natives of Timor, an island of the Indian Archipelago,
are much concerned about earth-spirits, which dwell in rocks
and stones of unusual and striking shape. Not all such
rocks and stones, however, are haunted, and when a man
has found one of them he must dream upon it, in order to
ascertain whether a spirit dwells in it or not. If in his
dream the spirit appears to him and demands a sacrifice of
man, or beast, or betel, he has the stone removed and set
up near his house. Such stones are worshipped by whole
families or villages and even districts.  The spirit who
resides in the stone cares for the welfare of the people, and
requires to receive in return betel and rice, but sometimes
also fowls, pigs, and buffaloes. Beside the stone there often
stand pointed stakes, on which hang the skulls of slain foes.?
The Barc’e-speaking Toradjas of Central Celebes tell of a
time when all their tribes dwelt together about Lake Posso.
At last under the leadership of six brothers and a sister they
broke up into seven bands and parted. But before they
separated they set up seven stones, called the Stones of
Parting, of which three are standing to this day. When a
Toradja passes the stones, he strews yellow-dyed rice on
them, invokes his forefathers, and begs them to give him rice
and fish* The Dyaks of Dusun, in the south of Borneo,
believe that the souls of dead ancestors somectimes lodge in
certain stones. A man will dream that the ghost of a
departed kinsman has appeared to him, and on awaking

L G. Turner, Samoa, pp. 268 sq. Archiv fiir Anthropologie, N.F. xii.
(1913) pp- 153 s¢-
4 N. Adriani en A. C. Kruijt, De
3 J. Wanner, “ Ethnologische Noti-  Bare’e-sprekende Toradja’s van Midden-
zen iiber die Inseln Timor und Misol,”  Celebes (Batavia, 1912-1914), i. 5.
VOL. II F

2 G. Turner, Samoa, p. 296.
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he will engage a sorcerer to discover the stone in which
the spirit resides. When the stone has been found, it is
carefully preserved and sacrifices are regularly offered to it.!

In Burma “all the Karens, but especially the wilder
Bghai tribes, hold certain stones in great reverence as pos-
sessing superhuman powers. I do not know exactly what
spirits are supposed to dwell in them, but rather fancy they
are regarded more as amulets or magic stones than as gods.
Yet sacrifices of hogs and fowls are offered, and the blood
poured on the stones. These stones have the wonderful
property of always returning to the owner if lost or taken
away. They are generally private property, though in some
villages there are stones so sacred and powerful that none
but certain of the wisest elders dare look on them., These
stones are generally pieces of rock-crystal, or curiously strati-
fied rock; anything that strikes the poor ignorant Karen
as uncommon is regarded as necessarily possessing occult
powers.” 2

The worship of stones appears to be common among
the Naga tribes of Assam® TFor instance, on a ridge
ncar the Sema village of Champini, there may be
seen a large solitary stone, about nine feet long by two
feet wide ; one end of the stone is split off and lies close
by. The place is surrounded by a circle of trees. The
stone is the god Puzzi, but he is dead, because Tukko, the
god of the Angamis, a neighbouring hill tribe, came and
fought him, knocked him down, and cut his head off. One
of the god’s ears, too, was severed from his head, and lies in
the valley below, where the natives point it out to strangers.
Long ago, they say, before the English came to the hills,
Puzzi was not broken, but stood erect, and so bright and
shining was he, that nobody could approach him within
many paces. Yet though Puzzi is unfortunately dead, the
spot where his body lies is still hallowed ground, and is kept
frec of weeds and undergrowth. When the villagers make

1 P, te Wechel, ¢ Erinnerungen aus  p. 295.
den Ost- und West - Dusun - lindern
(Borneo),”" Jn‘ernationales Adrchiv fiir 3 W. IH. Furness, ‘“The Ethno-
Ethnographie, xxii. (1915) p. 19. graphy of the Nagas of Eastern Assam,”
2 Capt. C. I. F. S. Forbes, British Journal of the Anthropological Insti-
Burma and its People (London, 1878),  fute, xxxii. (1902) pp. 457 5¢g.
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their clearings for rice-fields in front of Puzzi’s corpse, they
sacrifice a fowl, and from its entrails they read the omens for
the harvest. The body of the fowl may not be eaten, but
must be hung on one of the neighbouring trees, and some of
its feathers tied to stakes near Puzzi's head.!

There is hardly a village in Northern India which has
not its sacred stone. Very often the stone is not appropri-
ated to any one deity in particular, but represents the aggre-
gate of the local divinities who have the affairs of the com-
munity under their charge? In Chhattisgar, for example, a
division of the Central Provinces, the village god, Thakur
Deo, is represented by a collection of oddly shaped stones,
which usually lie on a platform under a shady tree. In the
Drug subdivision the sacred stones are shaped like two-legged
stools. Every village worships Thakur Deo twice a year, in
the months of Paus and Chaitra, and on these occasions they
sacrifice goats and fowls to him and have a feast® Among
the tribes of the Hindoo Koosh, “in every village in which
Shins are in the majority, there is a large stone which is still
more or less the object of reverence, Each village has its
own name for this stone, but an oath taken or an engagement
made over it, is often held more binding than where the Koran
is used. In several villages goats are still annually sacrificed
beside the stone, which is sprinkled with blood, and in other
places the practice has only lately been discontinued.” *

The Miao-kia of Southern China revere certain natural

1 W, H. Furness, ‘“The Ethno- 3 P. N. Bose, ¢ Chhattisgar : notes

graphy of the Nagas of Eastern Assam,”
Journal of the Anthropological Institule,
xxxil. (1902) pp. 458 sg. As to the
Semas, who worship this stone, Sir E.
A. Gait tells us that they are ‘‘the
most barbarous and savage tribes with
which we have yet come into contact
in these hills.  But four years ago the
custom of head-taking was in full swing
amongst all the villages to the east of
the Doyang river, and the use of money
was unknown to almost every village
of the tribe.” See Census of India,
1891, Assam, vol. i. Report, by (Sir)
L. A. Gait (Shillong, 1892), p. 247.

2 W. Crooke, Zhe Popular Religion
and Folk-lore of Northern India (West-
minster, 1896), ii. 163 sg.

on its tribes, sects and castes,” Journal
of the Asiatic Society of Bengal, lix.
Part i. (Calcutta, 1891), p. 275. The
village god Thakur Deo scems to be
specially concerned with cultivation.
The Baigas and Bhainas worship him
before they sow their crops; on these
occasions the village priest sows a few
sceds in the earth before Thakur Deo,
who among the Baigas lives in a tree
instead of a stone. See R. V. Russell,
The Tribes and Castes of the Central
Provinces of India (London, 1916), ii.
85, 231.

1 Major J. Biddulph, Z7dbes of the
Hindoo Koosh (Calcutta, 1880), pp.
174 5q.
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Worship of stones of more or less geometrical shape. These they
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Sacred
stones in
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car and
Africa.

enclose in little wooden shrines roofed with tiles or thatch,
and from time to time they offer sacrifices before them.
Like the Chinese, they also burn sticks of incense before
oddly shaped rocks or boulders! The Ingouch tribe of the
Caucasus regard certain rocks as sacred and offer costly
sacrifices to them, especially at funerals. And if an Ingouch
is alleged to owe money to a Tchetchense, and cannot or
will not pay it, he may be compelled to deny his debt on
oath in presence of the sacred rock. For this purpose the
bones and dung of dogs are mixed up together, and the
mixture having been carried before the holy rock, the two
parties take their stand at the same place, and the debtor
says aloud, “If I am not speaking the truth, I consent to
the dead of my family carrying on their backs the dead
of So and So’s family, on this very road, after the rain
shall have fallen and the sun shall have shone thereupon.”*
Here the sacred rock seems to be regarded as a witness who
will ensure the fulfilment of the oath or avenge its breach.
Other examples of the use of stones in swearing solemn
oaths will be given later on.?

Among the tribes of northern and eastern Madagascar,
who bury their dead in deep woods or desert places, far from
the abodes of man, it is customary to erect stones by the
wayside in memory of the illustrious or the wealthy departed.
Some of these stones measure from sixteen to nearly twenty
feet in height. They serve as altars on which offerings to
the shades are deposited, and before which people address
their prayers to the spirits on solemn occasion.* The king
of Karagwe, in Central Africa, to the west of Lake Victoria
Nyanza, used to set beer and grain before a large stone
on the hillside, hoping to be favoured with better crops for
doing so, although in conversation with Speke he admitted
that the stone could not eat the food or indeed make any use
of it” In Busoga, a district of Central Africa, to the north of

v La Mission Lyonnaise d'Explora- ¢ A, et G. Grandidier, “De la
tion Commerciale en Chine (Lyons, religion des Malgaches,” L’ Anthro-
1898), p. 361. pologie, xxviil. (1917) p. 120.

2 Potocki, Foyage dans les Steps 5 J. . Speke, Journal of the Dis-
d Astrakhan et du  Caucase (Paris,  covery of the Source of the Nile (1.ondon,
1829), i. 124, 126, 1912), ch. viil. p. 197 (Everyman’s

3 See below, pp. 405 sgg. Library).
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Lake Victoria Nyanza, “each piece of rock and large stone
is said to have its spirit, which is always active in a district
either for good or for evil. Various kinds of diseases, especi-
ally plague, are attributed to the malevolence of rock-spirits.
When sickness or plague breaks out, the spirit invariably
takes possession of some person of the place, either a man
or a woman ; and, under the influence of the spirit, the
person mounts the rock and calls from it to the people.
The chief and the medicine-men assemble the people, make
an offering of a goat or a fowl to the spirit, and are then
told how to act in order to stay the disease. After making
known its wishes to the people, the spirit leaves the person
and returns to the rock, and the medium goes home to his
or her ordinary pursuits and may possibly never be used
again by the spirit.”! Hence there are many sacred rocks
and stones in Busoga. They are described as local deities ;
and to them the pcople go under all manner of circum-
stances to pray for help The Menkieras of the French
Sudan, to the south of the Niger, offer sacrifices to rocks and
stones. For example, at Sapo the village chief owns a
great stone at the door of his house. Any man who can-
not procure a wife, or whose wife is childless, will offer a
fowl to the stone, hoping that the stone will provide him
with a wife or child. He hands over the bird to the chief,
who sacrifices and eats it.  If his wishes are granted, the man
will present another fowl to the stone as a thank-offering.?
The Huron Indians of Canada worshipped certain rocks,
to which they offered tobacco. - Of these the most celebrated

Worship
of rocks
among the

was one called Tsanhohi Arasta, that is, the abode of Huronsof

Tsanhohi, which was a kind of bird of prey. It seems to
have stood on the bank of a river, perhaps the St. Lawrence,
down which the Indians paddled on their way to Quebec.
They told marvellous stories of this rock. They said it had
once been a man, and they fancied they could still dis-
tinguish his head, arms, and body. Yet the rock was so
huge that the arrows which they shot at it could not rise
to the top. The Hurons thought that in the hollow of the

17, .Roscoe, The Northern Bantu 3 Louis Tauxier, Le Noir du Soudan
(Cambridge, 1915), p. 250. (Paris, 1912), p. 105,
2 J. Roscoe, 9p. cit. p. 251.

Canada.
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great crag there dwelt a demon, who could make their
voyage prosperous. So in passing they used to stop padd-
ling and offer him tobacco, depositing it in one of the clefts
of the rock, and praying, “ O demon, who dost inhabit this
place, here is some tobacco which I offer to you. Help us,
save us from shipwreck, defend us from our enemies, cause
us to do good business and to return safe and sound to our
village”! The great oracle of the Mandan Indians was a
thick porous stone some twenty feet in circumference, whose
miraculous utterances were believed with implicit confidence
by these simple savages. LEvery spring, and on some occa-
sions during the summer, a deputation waited on the holy
stone and solemnly smoked to it, alternately taking a whiff
themselves and then passing the pipe to the stone. That
ceremony duly performed, the deputies retired to an adjoin-
ing wood for the night, while the stone was supposed to
be left to his unassisted meditations. Next morning the
ripe fruit of his reflections was visible in the shape of
certain white marks on the stone, which some members
of the deputation had the less difficulty in deciphering
because they had themselves painted them there during the
hours of darkness, while their credulous brethren were
plunged in sleep® The Minnetarees, another Indian tribe
of the Missouri, revered the same or a similar oracular stone,
and consulted it in like manner. The wonderful stone “is
a large, naked, and insulated rock, situate in the midst of
a small prairie, at the distance of about two days’ journey,
southwest of the village of that nation. In shape it resembles
the steep roof of a house. The Minnetarees resort to it, for
the purpose of propitiating their Man-ho-pa or Great Spirit,
by presents, by fasting, and lamentation, during the space
of from three to five days. An individual, who intends to
perform this ceremony, takes some presents with him, such
as a gun, horse, or strouding, and also provides a smooth
skin upon which hieroglyphics may be drawn, and repairs
to the rock accompanied by his friends and magi. On his
arrival, he deposits the presents there, and after smoking

v Relations des Jésuites (Quebec, o the Source of the Mlissouri River
1858), i. 1636, pp. 108 sg7. (London, 1815), i. 224 (i. 225 sg.,
% M. Lewis and W. Clark, Z7aze/s  London, 1905).
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to the rock, he washes a portion of the face of it clean, and
retires with his fellow-devotees to a specified distance.
During the principal part of his stay, he cries aloud to his
god to have pity on him ; to grant him success in war and
in hunting ; to favour his endeavours to take prisoners,
horses, and scalps from the enemy. When the appointed
time for lamentation and prayer has elapsed, he returns to
the rock ; his presents are no longer there, and he believes
them to have been accepted and carried off by the Manhopa
himself. Upon the part of the rock, which he had washed,
he finds certain hieroglyphics traced with white clay, of
which he can generally intcrpret the meaning, particularly
when assisted by some of the magi, who were no doubt
privy to the whole transaction. These representations are
supposed to relate to his future fortune, or to that of his
family or nation; he copies them off with pious and scrupu-
lous exactness upon the skin which he brought for the
purpose, and returns to his home, to read from them to the
people, the destiny of himself or of them. If a bear be
represented, with its head directed towards the village, the
approach of a war party, or the visitation of some evil, is
apprehended. If, on the contrary, the tail of the bear be
towards the village, nothing but good is anticipated, and
they rejoice.”! Again, we are told of the Dacota Indians
that a man “ will pick up a round stone, of any kind, and
paint it, and go a few rods from his lodge, and clean away
the grass, say from one to two feet in diameter, and there
place his stone, or god, as he would term it, and make an
offering of some tobacco and some feathers, and pray to the
stone to deliver him from some danger that he has probably
dreamed of” or imagined.?

¥ Edwin James, dccount of an Lx-
pedition from Pittsburgh to the Rocky
Mountains (London, 1823), i. 252 sg.
Compare Maximilian Prinz zu Wied,
Reise in das Innere Nord-America
(Coblenz, 1839-1841), ii. 186 sg.
According to the Prince of Wied, who,
however, wrote only from hearsay, the
oracular stone of the Mandans and
Minnetarees was one and the same,
and the marks on it were permanent,
being apparently engraved by cutting

instruments ; they represented the foot-
prints of men and animals, and also
dogs with sledges. Offerings of kettles,
blankets, guns, knives, axes, pipes, and
so forth might be seen lying beside the
holy stone.

2 Philander Prescott, ¢“The Dacotahs
or Sioux of the Upper Mississippi,” in
H. R. Schoolcraft’s Zndian Zribes of
the United States (Philadelphia, 1853~
1856), ili. 229,
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The Highlanders of Scotland used to believe in a certain
fairy called the Gruagach, sometimes regarded as male and
sometimes as female, who looked after the herds and kept
them from the rocks, haunting the fields where the cattle
were at pasture. A Gruagach was to be found in every
gentleman’s fold, and milk had to be set apart for him every
evening in the hollow of a particular stone, which was kept
in the byre and called the Gruagach stone. If this were
not done, the cows would yield no milk, and the cream
would not rise to the surface in the bowls. Some say that
milk was poured into the Gruagach stone only when the
people were going to or returning from the summer pastures,
or when some one was passing the byre with milk., At
Holm, East-Side, and Scorrybreck, near Portree in Skye,
the stones on which the libations were poured may still be
seen. However, these stones are perhaps to be regarded
rather as the vessels from which the Gruagach lapped the
milk than as the houses in which he lived. Generally he or
she was conceived as a well-dressed gentleman or lady with
long yellow hair! In some mountain districts of Norway
down to the end of the eightecenth century the peasants used
to keep round stones, which they washed every Thursday
evening, and, smearing them with butter or some other grease
before the fire, laid them on fresh straw in the seat of honour.
Morcover, at certain seasons of the year they steeped the
stones in ale, believing that they would bring luck and com-
fort to the house.

This Norwegian custom of smearing the stones with
butter reminds us of the story that Jacob poured oil on the
stone which he set up to commemorate his vision at Bethel.
The legend is the best proof of the sanctity of the stone,

I John Gregorson Campbell, Super-
stitions of the Highlands and Islands of
Scotland (Glasgow, 1900), pp. 184-
186. Compare Th. Pennant, ¢ Tour
in Scotland,” in J. Pinkerton’s General
Collection of Vovages and Travels (Lon-
don, 1808-1814), iii. 330 s¢., 553
Miss C. F. Gordon Cumming, /n the
Iebrides (London, 1883), pp. 70 sg.

2 Sven Nilsson, Z%e Drimitive In-
kabitants of Scandinavia, edited by Sir

John Lubbock (London, 1868), pp.
241 s¢.  For more examples of the
worship of stones see A, Bastian, ¢ Der
Steincultus in  der Iithnographie,”
Archiv fhur Anthropologie, iii. (1868)
pp. 1-18; (Sir) L. B. Tylor, Primitive
Culture?® (London, 1873), ii. 161 sg¢. ;
Sir John Lubbock (Lord Avebury),
Origin of Ctvilisationt (London, 1882),
pp- 301 sgg. Compare W. Robertson
Smith, Religion of the Semites? (Lon-
don, 1894), pp. 201 sg¢.
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and probably points to an ancient custom of anointing the
sacred stone at the sanctuary. Certainly the practice of
anointing holy stones has been widespread. At Delphi,
near the grave of Neoptolemus, there was a small stone on
which oil was poured every day ; and at every festival un-
spun wool was spread on it! Among the ancient Greeks,
according to Theophrastus, it was characteristic of the super-
stitious man that when he saw smooth stones at crossroads
he would pour oil on them from a flask, and then falling on
his knees worship them before going his way.” Similarly
Lucian mentions a Roman named Rutillianus, who, as often
as he spied an anointed or crowned stone, went down on his
knees before it, and after worshipping the dumb deity re-
mained standing in prayer beside it for a long time®* Else-
where, the same sceptical writer refers scornfully to the oiled
and wreathed stones which were supposed to give oracles.
Speaking of the blind idolatry of his heathen days, the
Christian writer Arnobius says, “ If ever I perceived an
anointed stone, greasy with oil, I used to adore it, as if there
were some indwelling power in it, I flattered it, I spoke to it,
I demanded benefits from the senseless block.”® The same
custom is alluded to by other ancient authors’® At the
present day the peasants of Kuklia in Cyprus still anoint, or
anointed till lately, the great corner-stones of the ruined
temple of the Paphian Aphrodite.” In doing so it may well
be that they keep up a custom handed down from antiquity.

The Waralis, a tribe who inhabit the jungles of Northern
Konkan, in the Bombay Presidency, worship Waghia, the
lord of tigers, in the form of a shapeless stone smeared with
red lead and clarified butter. They give him chickens and
goats, break coco-nuts on his head, and pour oil on him.
In return for these attentions he preserves them from tigers,
gives them good crops, and keeps disecase from them.®
And generally in the Bombay Presidency, particularly in

U Pausanias x. 24. 6. ¥elix, Octavius, 3.

2 Theophrastus, Characteres, recen- T D. G. Hogarth, 4 Wandering
suit H. Diels (Oxford, N.D.), xvi. 5. Scholar in the Levant (London, 1896),

3 Lucian, Alexander, 30. pp- 179 s¢.

4 Lucian, Deorum concelium, 12. 8 Jowrnal of the Royal Asiatic Sociely

5 Arnobius, Adversus Nationes,i. 39.  of Great Britain and Ireland, vii
8 Apuleius, Florida, i. 1; Minucius  (1843) p. 20.
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the Konkan districts, fetish stones are worshipped by the
ignorant and superstitious for the purpose of averting evil or
curing disease. In every village such stones arc to be seen,
The villagers call each of them by the name of some god or
spirit, of whom they stand in great fear, belicving that he has
control over all demons or ghosts. When an epidemic
prevails in a village pcople offer food, such as fowls, goats,
and coco-nuts, to the fetish stones.! For example, at Poona
there is such a sacred stone which is coloured red and
oiled? Among the Bedars or Baydarus of Southern India
the spirits of men who die unmarried are supposed to become
Virika or heroes, and to their memory small temples and
images are erected, where offerings of cloth, rice, and the
like are made to their ghosts.  “If this be neglected, they
appear in dreams, and threaten those who are neglectful of
their duty. These temples consist of a heap or cairn of
stones, in which the roof of a small cavity is supported by
two or three flags ; and the image is a rude shapeless stone,
which is occasionally oiled, as in this country all other
images are.”® Among the Todas of the Neilgherry Hills,
in Southern India, the sacred buffaloes migrate from place
to place in the hills at certain scasons of the year. At the
sacred dairies there are stones on which milk is poured
and butter rubbed before the migration begins. For example,
at Modr there are four such stones, and they are rounded
and worn quite smooth, probably through the frequent repeti-
tion of the ceremony.?

In the Kei Islands, to the south-west of New Guinea,
every householder keeps a black stone at the head of his
sleeping-place ; and when he goes out to war or on a voyage
or on business, he anoints the stone with oil to secure
success” ¢ Although the Malagasy have no temples they

1 R. E. Enthoven, ¢ Folklore of ton’s I'oyages and Zrawels (London,

the Konkan,” p. 81 (Supplement to
The Indian Antiguary, xliv., 1915),

2 Captain Edward Moor, ¢¢ Account
of an hereditary living deity,” Aszatic
Researches, vil. (London, 1803) pp.
394 s¢.

3 Francis Buchanan, ¢ Journey from
Madras through the countriesof Mysore,
Canara, and Malabar,” in John Pinker-

1808-1814), viil. 677; Edgar Thurston,
Castes and Tribes of Southern India
(Madras, 1909), i. 208 sg.

4+ W, II. R. Rivers, 7%e Zodas
(London, 1906), pp. 130 s¢., 139 sg.,
143.

5J. G. F. Riedel, De sluik- en
kroesharige rassen tusschen Selebes en
Papua (The Hague, 1886), p. 223.
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have sacred places, where certain sacrifices are offered,
and which may be considered as a kind of altar. Of
these, the headstones of their tombs, rude undressed slabs
of blue granite or basalt, are the most prominent, being,
as already mentioned, anointed with the blood and fat of
the animals killed both at funerals and on other occasions,
especially at the New Year’s festival. In numerous places,
other stones may be seen anointed in a similar way. Some
of these are in the bed of streams, being thus honoured to pro-
pitiate the spirits supposed to dwell in the water or around
it.  Other stones are anointed by women who wish to obtain
children”! Thus with regard to the Betsileo, a tribe in
central Madagascar, we are told that “in many parts of the
country arc large stones, which strike the eye of every
traveller, owing to the fact that they present the appearance
of having been greased all over, or at any rate of having had
fat or oil poured on the top. This has given rise to a belief
among strangers that these stones were gods worshipped by
the Betsileo. I think it can scarcely be said that they were
reverenced or treated as divinities, but that they were con-
nected with superstitious beliefs there can be no shadow of
a doubt. There are two kinds of single stones in the
country looked upon thus superstitiously by the people.
One kind, called watobétroka, is resorted to by women who
have had no children. They carry with them a little fat or
oil with which they anoint the stone, at the same time
apostrophising it, they promise that if they have a child,
they will return and re-anoint it with more oil.  These same
stones are also resorted to by traders, who promise that, if
their wares are sold at a good price and quickly, they will
return to the stone and either anoint it with oil, or bury a
piece of silver at its base. These stones are sometimes
natural but curious formations, and sometimes, but more
rarely, very ancient memorials of the dead.”* At Ambatond-

I James Sibree, 7%e Great African L Anthrofologie, xxviii. (1917) pp.

Island, chapters on Madagascar (Lon- 120, 121.
don, 1880), p. 305. Compare A. et 2 George A. Shaw, < The Betsilco :
G. Grandidier, Ethnographie de Mada-  Religious and Social Customs,” Z%e

gascar, ii. (Paris, 1914) p. 246 (His-  Antananarive dnnual and Madagasccr
toire DPhysique, Naturelle et Politique  Magazine, Reprint of the Iirst Four
de Madagascar,vol. iv.); A. et G.Gran-  ANwmibers (Antananarivo, 1885), pp.
didier, ‘“DelaReligion des Malgaches,” 404 sq.
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razaka, in Madagascar, there is one of these venerable
stones, which gives its name to the town; for Ambatond-
razaka means “ The Town of the Stone of Razaka.” This
Razaka is said to have been a man or a woman who died
long ago. The stone is partly buried in the earth, but so
much of it as is visible is of oblong shape, standing about a
foot above the ground, and enclosed within a rough circle of
masonry. It is customary to anoint the stone with grease
and oil, and to sprinkle it with the blood of sacrificial
victims.! At a certain spot in a mountain pass, which is
particularly difficult for cattle, every man of the Akamba
tribe, in British East Africa, stops and anoints a particular
rock with butter or fat.”

In the light of these analogies it is reasonable to suppose
that there was a sacred stone at Bethel, on which worshippers
from time immemorial had been accustomed to pour oil,
because they believed it to be in truth a “house of God”
(Beth-el), the domicile of a divine spirit. The belief and
the practice were traced to a revelation vouchsafed to the
patriarch Jacob on the spot long before his descendants had
multiplied and taken possession of the land. Whether the
story of that revelation embodies the tradition of a real event,
or was merely invented to explain the sanctity of the place in
harmony with the existing practice, we have no means of
deciding. Probably there were many such sacred stones or
Bethels in Canaan, all of which were regarded as the abodes
of powerful spirits and anointed accordingly. Certainly the
name of Beth-el or God’s House would seem to have been a
common designation for sacred stones of a certain sort in
Palestine ; for in the form baztyl-os or baityl-ion the Greeks
adopted it from the Hebrews and applied it to stones which
are described as round and black,? as living or animated by
a soul,* as moving through the air and uttering oracles in a
whistling voice, which a wizard was able to interpret.” Such

I Joseph Pearse, ‘“ Ambatondrazaka:
the capital of the Antishanaka Pro-
vince,” Zhe Antananarivo Annual
and Madagascar Magazine, Reprint of
the First Four Numbers (Antananarivo,
1883), p. 164.

2 J. M. Iildebrandt, ¢ Ethno-
graphische Notizen iiber Wakamba und

ihre Nachbarn,” Zeitschrift fiir Ethno-
logie, x. (1878) p. 384.

3 Pliny, Nat. Hist. xxxvii. 135.

4 Philo of Byblus, quoted by Euse-
bius, Praeparatio Fvangelii, i. 10. 18,
Bairiha Nfovs éuyiyovs.

5 Damascius, F7a Isidori, § 203,
compare § 94.
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stones were sacred to various deities, whom the Greeks called
Cronus, Zeus, the Sun, and so forth.! However, the descrip-
tion of these stones suggests that as a rule they were small
and portable ; one of them is said to have been a perfect
sphere, measuring a span in diameter, though it miraculously
increased or diminished in bulk and changed in colour from
whitish to purple ; letters, too, were engraved on its surface
and picked out in vermilion? On the other hand the holy
stone at Bethel was probably one of those massive standing-
stones or rough pillars which the Hebrews called masscbot/:,
and which, as we have seen, were regular adjuncts of Canaanite
and early Israelitish sanctuaries.® Well-preserved specimens
of these standing-stones or pillars have been recently dis-
covered in Palestine; notably at the sanctuaries of Gezer
and Taanach. In some of them holes are cut, cither on the
top or on the side of the pillar, perhaps to receive offerings
of oil or blood.* Such we may suppose to have been the
sacred stone which Jacob is said to have set up and anointed
at Bethel, and for which his descendants probably attested
their veneration in like manner for many ages.

1 Damascius, V7ta Isidori, § 203. 3 See above, p. 59.
2 Damascius, Joc. czZ. On such stones
(baitylia) see further Pauly-Wissowa, ¥ S. R. Driver, Modern Research as

Real-Encyclopadic der classischen Alter-  illustrating the Bible, The Schieicl
tumswissenschaft, ii. 2779 sgg. Some  Lectures, 1908 (London, 1909), p. 65.
of them mayhave been of meteoric origin =~ The holes are differently interpreted by
(A. Benzinger, Hebraische Archiologie,®  A. Benzinger, Hebraische Archiologie,?
Tiibingen, 1907, p. 315). p- 324.
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CHAPTER V
JACOB AT THE WELL

§ 1. Watering the Flocks

CHEERED by the vision of angels and by the divine promise
of protection which he had reccived at Bethel, the patriarch
went on his way and came in time to the land of the children
of the Ilast. There he met his kinsfolk ; there he found his
wives ; and there, from being a poor homeless wanderer, he
grew rich in flocks and herds. The land where these events,
so momentous in the history of Jacob and his descendants,
took place is not exactly defined. The historian, or rather
the literary artist, is content to leave the geography vague,
while at the same time he depicts the meeting of the exile
with his first love in the most vivid colours. Under his pen
the scene glows as intensely as it does under the brush of
Raphael, who has conferred a second immortality. on it in
the panels of the Vatican. It is a picture not of urban but
of pastoral life. The lovers met, not in the throng and
bustle of the bazaar, but in the silence and peace of green
pastures on the skirts of the desert, with a great expanse
of sky overhead and flocks of sheep lying around, waiting
patiently to be watered at the well. The very hour of the
day when the meeting took place is indicated by the writer ;
for he tells us that it was not yet high noon, he allows us,
as it were, to inhale the fresh air of a summer morning
before the day had worn on to the sultry heat of a southern
afternoon. What more fitting time and place could have
been imagined for the first meeting of youthful lovers?
Under the charm of the hour and of the scene even the hard
mercenary character of Jacob melted into something like
78
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tenderness ; he forgot for once the cool calculations of gain
and gave way to an impulse of love, almost of chivalry: for
at sight of the fair damsel approaching with her flocks, he
ran to the well and rolling away the heavy stone which
blocked its mouth he watered the sheep for her. Then
he kissed his cousin’s pretty face and wept! Did he
remember his dream of angels at Bethel and find the
vision come truec in love’s young dream? We cannot
tell. Certainly for a time the selfish schemer appeared to
be transformed into the impassioned lover. It was the
one brief hour of poetry and romance in a prosaic and
even sordid life. A

The immortal picture of the meeting of Jacob and Rachel
at the well makes all the deeper impression on us because it
is painted from the life. Such scenes may be witnessed in
the East to this day. In Palestine “as the summer comes
on and the weather gets hotter, the herbage becomes dry.
The sheep and goats begin to nced water, which is not the
case while the pasture is green and succulent. The flocks
are then usually watered once a day, about noon, from a
stream or spring, or, if these highly prized blessings do not
exist, from wells or cisterns. Many of these cisterns are out
in the open country, on the site of some ancient village which
has disappeared ages ago, or found dug in a long-forgotten
garden or vineyard. In such cases a large stone or pile of
stones is placed over the well’s mouth, partly to prevent the
water being stolen, and partly to keep animals from falling
in. This practice dates from remotest antiquity. . . . Some-
times a huge circular block of stone, in shape resembling a
giant millstone, is placed over the well. This stone has an
opening in the centre large enough to admit the easy passage
of a bucket filled with water. In this opening a closely-
fitting pear-shaped stone, like a stopper, is inserted, so smooth
and heavy that it is almost impossible to remove it with the
hands alone. It is a beautiful sight to watch, as mid-day
draws on, the various flocks, led by their respective shepherds,
converging towards some large spring, and then patiently
awaiting their turn to come at their master’s bidding and
quench their thirst in the cool rivulet. Throughout the

1 Genesis xxix. I-I1.
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hotter months the sheep are taken to some shady spot to
rest during the middle of the day. A grove of trees, the
shadow of an overhanging rock, a cave, a ruin—all are utilized
for this purpose. From time immemorial the shepherds in
Palestine have done this, and the practice is referred to in
the words of the Bride (Cant. 1. 7): ‘Tell me where thou
makest thy flock to rest at noon.” In the deep valleys which
descend from the tableland of Moab, and those in the hills
about Es Salt (Ramoth Gilead), the perennial streams ar:
bordered with a thick grove of tamarisk, oleander, and tall
rceds. Here I have often seen the shepherds bring their
flocks at noon to drink, and then rest in the deep, cool shade
of the bushes by the water’s side. David had, no doubt,
often done the same when feeding his father’s sheep, anc
had some such scene before his mind when he penned the
words : ‘ He maketh me to lie down in green pastures: he
leadeth me beside the still waters.””!

“In such a dry climate as Palestine, every spring, how-
ever small, is utilized to the utmost for irrigating gardens of
fruit-trees and vegetables, and water-rights are therefore very
valuable. As the springs for the most part come out on the
sides of the valleys, it is casy to water a series of terraces,
at different levels, from the same source, the little rivulet
sometimes reaching a long distance down the valley before
it is finally absorbed. At times the traveller will come
suddenly on a deep glen whose brilliant green gardens and
fruit-laden trees form a striking contrast to the bare hillsides
around. Descending into the valley, he will find issuing from
a mass of fallen rocks, gray with the storms of centuries, a
little thread of water, clear and cool, which runs into a large
open cistern hewn in the solid rock, or built on the side of a
natural terrace, and carefully cemented all round the inside.
Here, from the neighbouring village, come at morning and
evening troops of laughing girls or careworn women, with
their pitchers on their heads, to draw water. Here, too, in
the heat of the day, come the shepherds with their thirsty
flocks, the goats and sheep patiently standing waiting their
turn to come, at the shepherd’s bidding, and slake their
thirst, or lying quietly chewing the cud in the shade

U C. T. Wilson, ZPeasant Life in the Holy Land (London, 1906), pp. 172 sg.
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of the overhanging rocks or under the shadow of a leafy
tree” !

Thus the watering-place of the flocks is sometimes a
cistern into which the water pours from the hills; sometimes
it is a well sunk in the rock, where the water rises from a
spring and is drawn to the surface in leathern buckets or
carthenware pitchers suspended from a rope. The sides of
the wells are faced with masonry to a considerable depth,
and the stones are often worn into deep grooves by the
friction of the ropes which have been drawing up buckets
from the depth for hundreds or thousands of years. Many
of the cisterns and wells are closed with broad flat slabs of
stone, each of them pierced with a round hole in the middle,
which forms the mouth of the well or cistern. Often the
hole in its turn is stopped with a stone so heavy that it
requires the united strength of two or three men to roll it
away. Round the well usually stand a number of stone
troughs into which the water drawn up in the buckets is
poured for the use of the cattle. Built into these troughs
and serving to support them may sometimes be seen frag-
ments of ancient marble columns, The scene at one of
these wells, when flocks and herds are gathered round, and
men and women are busy drawing up water, pouring it into
the troughs, and watering the animals, is animated and
pleasing. The traveller feels himselfl transported into the
patriarchal age, especially if he chance to be therc at day-
break and to sce in the distance, across the plain, strings of
camels converging on the well and casting long shadows
before them in the light of the rising sun.’

In modern times, as in Jacob’s day, it is sometimes the
women who drive the flocks to the wells to be watered.
“Who that has travelled much in this country has not often
arrived at a well in the heat of the day which was surrounded
with numerous flocks of sheep waiting to be watered? I once
saw such a scene in the burning plains of northern Syria,

L C. T. Wilson, Peasant Life in the  son, The Land and the Book (London,
Iholy Land, pp. 218 sy. 1859), p. 589; II. B. Tristram, Z%e
2 Edward Robinson, Biblical Re-  Land of [srac/, Fourth Edition (Lon-
searches in Palestine, Second Edition  don,1882), pp. 363 s7¢.; C. R. Conder,
(London, 1856), i. 201, 204, 490, ii.  Zent Fork in Palestine, New Edition
22, 26, 35, 226, 378; W. M. Thom- (London, 1885), pp. 246-248.
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Half-naked, fierce-looking men were drawing up water in
leather buckets; flock after flock was brought up, watered,
and sent away ; and after all the men had ended their work,
then several women and girls brought up their flocks and
drew water for them.”' “In the Negeb, as I have often
observed, the flocks of sheep or goats are entrusted to the
carc of women or girls; in Moab this occupation is rather
reserved for the men, though not to the exclusion of women.
At Gebal and near Neba I have several times met flocks
confided to the charge of a girl. The fact is indeed very
inconvenient for the traveller, who may wish to buy a sheep
or procure milk. He cannot treat with a woman and is
obliged to await a better opportunity.” ?

“ Among the Arabs of Sinai and those of the Egyptian
Sherkich, it is an established rule that neither men nor boys
should ever drive the cattle to pasture. This is the exclu-
sive duty of the unmarried girls of the camp, who perform
it by turns. They set out before sun-rise, three or four
together, carrying some water and victuals with them, and
they return late in the evening. Among other Bedouins,
slaves or servants take the flocks to pasture. Thus early
accustomed to such fatiguing duties, the Sinai women are
as hardy as the men. I have seen those females running
barcfooted over sharp rocks where I, well shod, could with
difficulty step along. During the whole day they continue
exposed to the sun, carefully watching the sheep; for they
are sure of being severely beaten by their father, should any
be lost. If a man of their tribe passes by the pasturing
ground, they offer to him some sheep’s milk, or share with
him their scanty stock of water, as kindly as their parents
would have treated him in their tent.”®

§ 2. Weeping as a Salutation

The commentators on Genesis are a little puzzled to
explain why Jacob, on kissing his pretty cousin Rachel,
L W. M. Thomson, Z%e Land and  Bedouins and Wakhdlys (London,
the Book (London, 1859), p. 589. 1831), i. 351 sg. In this passage the
2 Antonin Jaussen, Coufumes des  text reads ¢ They set out before sun-
Arabes au pays de Moabh (Paris, 1908),  set,” but here ¢‘sun-set” is clearly a
p- 34 mistake for ‘sun-rise,” and I have
3 J. L. Burckhardt, Notes on the  corrected it accordingly.
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should have burst into tears. They suppose that his tears
flowed for joy at the happy termination of his journey, and
they account for this mode of manifesting pleasure by the
greater sensibility of Oriental peoples, or by the less degree
of control which they exercise over the expression of their
feelings. The explanation perhaps contains a measure of
truth ; but the commentators have apparently failed to
notice that among not a few races weeping is a conventional
mode of greeting strangers or friends, especially after a long
absence, and that as such it is often a simple formality
attended with hardly more emotion than our custom of
shaking hands or raising the hat. Examples of the custom
will make this clear. )

In the Old Testament itself we meet with other examples
of thus saluting relations or friends. When Joseph revealed
himself to his brethren in Egypt, he kissed them and wept
so loudly that the Egyptians in another part of the house
heard him.! But his tears on that occasion were probably a
natural, not a mere conventional, expression of his feelings.
Indeed this is rendered almost certain by the touching incident
at his first meeting with Benjamin, when, moved beyond his
power of control by the sight of his long-lost and best-loved
brother, he hastily quitted the audience chamber and retiring
to his own room wept there alone, till he could command him-
self again ; then he washed his red eyes and tear-wetted checks,
and returned with a steady face to his brethren? Again, when
Joseph met his aged father Jacob at Goshen, he fell on the
old man’s neck and wept a good while? But here too his
tears probably welled up from the heart when he saw the
grey head bent humbly before him, and remembered all his
father’s kindness to him in the days of his youth so long
ago. Again, when the two dear friends David and Jonathan
met in a dark hour for the last time, with a presentiment
perhaps that they should see each other no more, they kissed
one another and wept one with another, till David exceeded.*
Here also we may well believe that the emotion was un-
feigned. Once more we read in the Book of 7Tvbiz how when
Tobias was come as a stranger to the house of his kinsman

1 Genesis xlv. 2, 14 sq. 2 Genesis xlvi. 20.
15 2sllio 4 59 ¢
2 Genesis xliii. 30 sg. 4 1 Samuel xx. 41.
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Raguel in Ecbatana, and had revealed himself to his host,
“then Raguel leaped up, and kissed him, and wept.”! Even
here, however, the outburst of tears may have been an effect
of joyous surprise rather than a mere conformity to social
custom.

But however it may have been with the Hebrews, it
seems certain that among races at a lower level of culture
the shedding of tears at meeting or parting is often little or
nothing more than a formal compliance with an ectiquette
prescribed by polite society. One of the peoples among
whom this display of real or artificial emotion was rigorously
required of all who had any claim to good breeding, were
the Maoris of New Zealand. “ The affectionate disposition
of the people,” we are told, “appears more, however, in the
departure and return of friends. Should a friend be going
a short voyage to Port Jackson, or Van Dieman’s Land, a
great display of outward feeling is made: it commences with
a kind of ogling glance, then a whimper, and an affectionate
exclamation ; then a tear begins to glisten in the eye; a
wry face is drawn; then they will shuffle nearer to the
individual, and at length cling round his neck. They then
begin to cry outright, and to use the flint about the face and
arms; and, at last, to roar most outrageously, and almost
to smother with kisses, tears, and blood, the poor fellow’ who
is anxious to escape all this. On the return of friends, or
when visited by them from a distance, the same scene, only
more universally, is gone through ; and it is difficult to keep
your own tears from falling at the melancholy sight they
present, and the miserable howlings and discordant noises
which they make. There is much of the cant of affection
in all this; for they can keep within a short distance of the
person over whom they know they must weep, till they have
prepared themselves by thinking, and have worked them-
selves up to the proper pitch; when, with a rush of pre-
tended eagerness, they grasp their victim (for that is the
best term to use), and commence at once to operate upon
their own bodies, and upon his patience. There is one
thing worthy of observation, that, as they can command
tears to appear, upon all occasions, at a moment’s warning,

1 Tobit vii, 6.
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so they can cease crying when told to do so, or when it
becomes inconvenient to continue it longer. I was once
much amused at a scene of this kind, which happened at a
village called Kaikohi, about ten miles from the Waimate.
Half-a-dozen of their friends and relations had returned,
after an absence of six months, from a visit to the Thames.
They were all busily engaged in the usual routine of crying ;
when two of the women of the village, suddenly, at a signal
one from the other, dried up their tears, closed the sluices of
their affection, and very innocently said to the assembly :
‘We have not finished crying yet: we will go and put the
food in the oven, cook it, and make the baskets for it, and
then we will come and finish crying ; perhaps we shall not
have done when the food is ready; and if not, we can cry
again at night’ All this, in a canting, whining tone of
voice, was concluded with a ‘Shan’t it be so? he! shan’t it
be so? he!’ I spoke to them about their hypocrisy, when
they knew they did not care, so much as the value of a
potato, whether they should ever see those persons again,
over whom they had been crying. The answer I received
was, ‘Ha! a New Zecalander’s love is all outside: it is in
his eyes, and his mouth””' The navigator Captain P.
Dillon frequently fell a victim to these uproarious demon-
strations of affection, and he tells us how he contrived to
respond to them in an appropriate manner. “It is the
custom,” he says, “in New Zealand, when friends or relations
meet after long absence, for both parties to touch noses and
shed tears. With this ceremony I have frequently complied
out of courtesy; for my failure in this respect would have
been considered a breach of friendship, and I should have
been regarded as little better than a barbarian, according to
the rules of New Zealand politeness. Unfortunately, how-
ever, my hard heart could not upon all occasions readily
produce a tear, not being made of such melting stuff as
those of the New Zealanders; but the application of a
pocket handkerchief to my eyes for some time, accompanied
with an occasional how! in the native language, answered all
the purposes of real grief. This ceremony is dispensed with
from strange Europeans; but with me it was indispensable,
VW, Yate, dn dccount of New Zealand (London, 1835), pp. 100-102.
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I being a Zhongata moury; that is, a New Zealander, or
countryman, as they were pleased to term me”! Again,
we read that “emotion characterised the meeting of New
Zealanders, but parting was generally unattended by any
outward display. At meeting men and women pressed
their noses together, during which, in a low lachrymose
whine, they repeated amidst showers of tears circumstances
which had occurred mutually interesting since they last met.
Silent grief is unknown among them. When the parties
meeting are near relatives and have been long absent, the
pressing of noses and crying were continued for half an hour;
when the meeting was between accidental acquaintances,
it was merely nose to nose and away. This salutation is
called Zongi,and is defined as a smelling. Like the Eastern
custom of eating salt, it destroyed hostility between enemies.
During the /Zongi the lips never met, there wasino kissing.” 2

Again, among the aborigines of the Andaman Islands
“relatives, after an absence of a few weeks or months, testify
their joy at meeting by sitting with their arms round each
other’s necks, and weeping and howling in a manner which.
would lead a stranger to suppose that some great sorrow had
befallen them; and, in point of fact, there is no difference
observable between their demonstrations of joy and those of
grief at the death of one of their number. The crying
chorus is started by women, but the men speedily chime in,
and groups of three or four may thus be seen 'weeping in
concert until, from sheer exhaustion, they.are compelled to
desist.”®*  Among the people of Mungeli Tahsil, in the
Bilaspore district of India, “it is an invariable practice ‘when
relatives come together who have not met for a long while,
for the womenfolk to weep and wail loudly. A son has
been away for months and returns to his parents’ house.
He will first go and touch the feet of his father and mother.
When he has been seated, the mother and sisters come to
him and each in turn, placing both hands on his' shoulders,

1 Chevalier Capt. P. Dillon, Narra-
tive and Successful Result of a Voyage
to the South Seas (London, 1829), i.

211 sq.
2 A. S. Thomson, 77e Story of New
Zealand (London, 1859), 1i. 200.

Compare R. Taylor, 7¢ Jka a Maui,

or New Zealand and its Inkhabitants,
Second Edition (London, 1870), p. 222.

3 E. H. Man, On the Aboriginal
Inhabitants of the Andaman Islands,
Second Edition (London, ~.D.), pp.
79 sg.
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weeps loudly and in a wailing tone narrates anything special
that has taken place in his absence.”! Among the Chauhans
of the Central Provinces in India etiquette requires that
women should weep whenever they meet relatives from a
distance. “In such cases when two women see each other
they cry together, each placing her head on the other’s
shoulder and her hands at her sides. While they cry they
change the position of their heads two or three times, and
each addresses the other according to their relationship, as
mother, sister, and so on. Or if any member of the family
has recently died, they call upon him or her, exclaiming ‘O
my mother! O my sister! O my father! Why did not
I, unfortunate one, die instead of thee?’ A woman when
weeping with a man holds to his sides and rests her head
against his breast. The man exclaims at intervals, ¢ Stop
crying, do not cry.” When two women are weeping together
it is a point of etiquette that the elder should stop first and
then beg her companion to do so, but if it is doubtful which
is the elder, they sometimes go on crying for an hour at a
time, exciting the younger spectators to mirth, until at length
some elder steps forward and tells one of them to stop.”*

The custom of shedding floods of tears as a sign of Weepingas
welcome seems to have been common among the Indian :11[3:::1215
tribes of both South and North America® Among the among the
Tupis of Brazil, who inhabited the country in the neighbour- éiﬁf;]ns o
hood of Rio de Janeiro, etiquette required that when a America.
stranger entered the hut where he expected to rececive
hospitality, he should seat himself in the hammock of his
host and remain there for some time in' pensive silence.

Then the women of the house would approach, and sitting
down on the ground about the hammock, they would cover
their faces with their hands, burst into tears, and bid the
stranger welcome, weeping and paying him compliments in
the same breath. While these demonstrations were proceed-
ing, the stranger on his part was expected to weep in

! Rev. E. M. Gordon, ‘“Notes con-  Castes of the Central Provinces of India
cerning the people of Mungeli Tahsil, (London, 1916), ii. 428.

Bilaspore District,” Jowurnal and Pro- 3 Much evidence of the custom is col-
ceedings of the Asiatic Society of Bengal, lected by G. Friederici, ¢ Der trinen-
New Series, i. (1905) p. 184. gruss der Indianer,” Globus, Ixxxix.

2 R. V. Russell, Zke Tvibes and  (1906) pp. 30-34.
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sympathy, or if he could not command real tears, the least he
could do was to heave deep sighs and to look as lugubrious
as possible.  When these formalities, exacted by the Tupi
code of good manners, had been duly complied with, the host,
who had hitherto remained an apparently indifferent and
unconcerned spectator, would approach his guest and enter
into conversation with him.! The Lenguas, an Indian tribe
of the Chaco, “ employ among themselves a singular form of
politeness when they see again any one after some time of
absence. It consists in this: the two Indians shed some
tears before they utter a word to each other; to act other-
wise would be an msult or at least a proof that the visit was
not welcome.”

In the sixteenth century the Spanish explorer, Cabeca
de Vaca, describes a similar custom observed by two tribes
of Indians who inhabited an island off what seems to be
now the coast of Texas. “On the island,” he says, “there
dwell two peoples speaking different languages, of whom the
one are called Capoques and the other Han. They have a
custom that when they know cach other and see each other
from time to time, they weep for half an hour before they
speak to onc another. Then the one who receives the visit
rises first and gives all he possesses to the other, who accepts
it and soon afterwards goes away ; sometimes even, after the
gift has been accepted, they go away without speaking a
word.” ®* In the seventecenth century the French missionary,
L. Hennepin, has recorded a custom of the same sort among
the Sioux, though apparently he mistook these conventional

1 |. Lerius (Lery), Historia Nazviga-
tionis e Brasiliam quae ¢t America
dicitur (1586), pp. 251-253; André
Thevet, Les Singularites de la France
Auntarctique, Nouvelle Ldition (Paris,
1878), pp. 225 sg. (fol. 85).  Accord-
ing to Thevet, the host himself also
wept in sign of welcome, sitting in his
hammock., Compare Pero de Magal-
hanes de Gandavo, Histoire de la pro-
oince de Sancta-Crus gue nous nommons
ordinairement le Bresil (Paris, 1837),
pp. 113 s¢. (in H. Ternaux-Compans,
Voyages, Relations et Mimoires origin-
aux pour servira [ MHistoire de la Décou-
verte de [ Amdérigue); Yves d’LEvreux,

Voyage dans le Nord du Brésil (Leipsic
and Paris, 1864), pp. 37, 90, 220;
Frangois Coreal, FVoyages aux Indes
Occidentales (Amsterdam, 1722), i
236-238.

2 F. de Azara, lopages dans
P Amérique Méridionale (Paris, 1809),
. 151,

3 Alvar Nuiiez Cabeza de Vaca,
“¢Naufragos y Relacion,” in k. de Vedia,
Historiadores  Primitivos a’e Indias
(Madrid, 1852 1853), vol. i. p. 529,
cap. xv.; 7d. in 1. Ternaux- Compans
Voyages, Relations et Mémoires Origin-
anx pour servir ¢ PHistorre de la Dé.
couverte de [ Amérigue (Paris, 1837),
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tears at greeting for genuine expressions of sorrow. He tells
us how, during his captivity among the Indians, old men
came and wept copiously, putting their hands on his head
and rubbing his arms and the whole of his body. He did
not know what to make of it, but thought the old men might
be moved to compassion by the sight of the ill-treatment to
which he and his fellow-captives were subjected. He received
similar marks of regard on several occasions while he resided
with the Sioux.! Another Frenchman, Nicolas Perrot, who
lived among the Indians for many years in the latter part of
the seventeenth century, describes how a party of Sioux,
visiting a village of their friends the Ottawas, “ had no sooner
arrived than they began, in accordance with custom, to weep
over all whom they met, in order to signify to them the
sensible joy they felt at having found them.”* Indeced, the
Frenchman himself was more than once made the object, or
rather the victim, of the like doleful demonstrations. Being
sent by the governor of New France to treat with the Indian
tribes beyond the Mississippi, he took up his quarters on the
banks of that river, and there received an embassy from the
Ayeos, the neighbours and allies of the Sioux, whose village
lay some days to the westward, and who wished to enter
into friendly relations with the French. A Irench historian
has described the meeting of these Indian ambassadors with
poor Perrot. They wept over him till the tears ran down
their bodies; they beslobbered him with the filth which
exuded from their mouths and their noses, smearing it on
his head, his face, and his clothes, till he was almost turned
sick by their caresses, while all the time they shricked and
howled most lamentably. At last the present of a few
knives and awls had the effect of checking these noisy

CHAP. V

1731-1738),ix. 3135¢., 327. Hennepin

pp. 116 s¢g. Compare G. Friederici,
calls the Indians, among whom he was

¢ Der Tranengruss der Indianer,”

Globus, lxxxix. (1go6) p. 32. From
the mishaps which they suffered on it,
the Spaniards named theisland the Isle
of Misfortune (/s/a de/ Malkado).

! Le R. P. Louis Hennepin, De-
scription de la Louisiane (Paris, 1688),
PP- 229 5., 242, 245, 247. Compare
¢ Découverte d’un pays plus grand que
PEurope situé dans PAmérique,” Ae-
cuerl de Voiages au Nord (Amsterdam,

captive, the Nadouessiou or Nadousiouz,
and of this name the ordinary form
Sioux is merely an abbreviation. See
¥. W. Hodge, Handbook of American
Indians North of Mexico (Washington,
1907-1910), il. 9, s.z. ** Nadowa.”

2 Nicolas Perrot, MMemoire sur les
Meaurs, Coustumes et Relligion des
Sawuvages de I Amerique Septentrionale
(Leipsic and Paris, 1864), p. 86.
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effusions ; but having no interpreter with them, they were
quite unable to make themselves intelligible, and so had to
return the way they came without effecting their purpose.
A few.days later four other Indians arrived, one of whom
spoke a language understood by the French. He explained
that their village was nine leagues up the river, and he
invited the French to visit it. The invitation was accepted.
At the approach of the strangers the women fled to the
woods and the mountains, weeping and stretching out their
arms to the sun. However, twenty of the chief men appeared,
offered Perrot the pipe of peace, and carried him on a
buffalo’s skin into the chief’s hut. Having deposited him
there, they and the chief proceeded to weep over him in the
usual way, bedewing his head with the moisture which"
dripped from their eyes, their mouths, and their noses,
When that indispensable ceremony was over, they dried
their eyes and their noses, and offered him the pipe of peace
once more. “ Never in the world,” adds the French historian,
“were seen such people for weeping; their meetings are
accompanied by tears, and their partings are equally tearful.”!

Disgusting as such forms of salutation may. scem to
us, it is not impossible that the application of all these
exudations to the person of the stranger was not a mere
accident, the effect of uncontrollable emotion, but that it
may have been seriously intended to form a corporeal as
well as a spiritual union with him by joining parts of their
body to his. At least this is suggested by a similar
ceremony which the Chuhras, the sweepers or scavengers of
the Punjab, perform over a candidate for admission to their
ignoble order. “Over a rectangular pit is put a chd»pds, and

visage et les habits.  Toutes ces caresses
lui faisoient bondir le cour.” Here the

1 De la Potherie, ii. 182-184, quoted
by J. Tailhan, in his notes to Nicolas

Perrot, Memoire sur les Mawurs, Cous-
tumes et Relligion des Sawvages de
P Amerique Septentrionale (Leipsic and
Paris, 1864), pp. 197 sg. In the
account of the first interview which
Perrot had with these savages we read :
¢ [ls abordérent lc Frangois [ Perrot] en
plewrant a chawudes larmes qi'ils fais-
otent couler dans lewurs mains avec de la
saltve et autre saletd qui leur sortait du
nez, dont ils leur frottolent la téte, le

context suggests that /s leur frot-
Ient la téte,” etc., is a mistake for *“7/s
lui frottoient la téte,” etc., and this is
confirmed by the account of Perrot’s
second interview with the Indians:
e chef se mit & pleurer sur la téte en
la mouillant de ses larmes et des eaux,
qui distilloient de sa oouckhe et du nez.”
Accordingly I have so understood and
paraphrased the first passage in the
text.
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beneath it the candidate is seated in the pit, while the
Chuhrds sit on the chdrpdi. Each bathes in turn, clearing
his nose and spitting, so that all the water, etc, falls on to
the man in the pit. Heis then allowed to come out and
seated on the ckdrpai. After this all the Chuhras wash his
body and eat with him, and then ask him to adopt their
profession.” In explanation of this ceremony we are told
that “ Chuhrds think that the dirt of their own bodies purifies
others, and they so remove it with their own hands. If a
man follows their occupation but does not undergo the
ordeal described above, they do not treat him as a Chuhrd
or effect any relationship with him.”! QOn this explanation
it may be observed that, while ideas of purification no doubt
differ widely in different peoples, it is difficult to believe that
a very high degree of ceremonial cleanliness can be regarded
as indispensable to any man who would engage in the
business of scavenging and sweeping the streets. It scems
more probable that the process of bedewing the candidate
with the dirty water, spittle, and nasal excretion of other
scavengers is intended not so much to purge him from all
uncleanness as, on the contrary, to dirty him with the dirt of
his future colleagues, and, by sinking him to their level, to
make him one with them.

Certainly spittle has been employed as a bond of
union by other pecoples besides these Indian scavengers.
For example, among the Baluba, a tribe of the Belgian
Congo, a ceremony performed at initiating a candidate
into the secret order of sorcerers is as follows. A new
pot is produced, containing beer, flour, and two kinds
of bark. FEach sorcerer then spits into the pot, and the
candidate must swallow the contents of the pot without
wincing or pulling a wry face.  When he has gulped it down,
the grand master addresses him, saying, “ You have drunk
something of ourselves. Know that henceforth you will be
powerless to injure us by your charms, since after our death
we should be able to take vengeance and to come and seize
you” So saying he breaks the pot.* Here the notion is

i H. A. Rose, Glossary of the Tribes 2 H.Trilles, Ze 7otimisme chesles Fén
and Castes of the Punjab and North-  (Miinster i. W. 1912), p. 462, quoting
West frontier Province, ii. {Lahore, P. Colle, in bulictin des Péres blancs,
1911) p. 192. Anvers, 15 Aout 1908, pp. 229 sgg.
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that spittle, being part of a man, confers on the spitter
a magical power over him who has swallowed it. The
case thus falls under the general head of Contagious
Magic.! Hence it is natural that spittle, as a part of
the person, should be used like blood to form the cement
of a binding covenant. It is so used, for example, by
the Wachaga of East Africa. When two persons of that
tribe wish to make a solemn agreement which will be
obligatory on both parties, they sit down on a hide with
a vessel of milk or beer between them. KEach of them
then utters the oath, waving a stick in a circle over the
liquid. Having done so, each of them takes a mouthful
of the milk or beer and spits it into the mouth of the other,
or they both spit the mouthful back into the vessel, and then
drink the contents of the vessel together. They believe that
should cither of them forswear himself, the liquid which he has
swallowed will kill him.  If the matter is pressing and there
is no time for these formalities, the two covenanters will
simply spit into each other’s mouths, and this answers the
purpose of giving a guarantee of good faith equally well.
In whichever form the covenant is concluded, the spittle
which passes from the body of the one covenanter into the
body of the other is conceived as the magical substance
which ensures the fulfilment of the agreement.? The Nandi
of British East Africa similarly make use of spittle in ratify-
ing agreements and imparting blessings. Thus in con-
cluding a covenant of peace or arranging a marriage, both
parties spit to make sure that the pact will be kept; and
when a man has sold cattle, grain, or household utensils, he
spits to show that the sale is complete. Again, old people
and warriors often spit on children when they greet them ;
and a dying father, uncle, or elder will spit in a boy’s hand
when the lad comes to bid him farewell, and the grateful
vouth will rub the dying man’s spittle on his face® So
among the Masai of British East Africa, when small
children salute very old men, the greybeards spit on them,

Y The Magic Art and the Evolution  fiir Religionswissenschast, x. (1907)
of Kings, i. §3 sq¢., 174 sgq. (Zhe  pp. 290 sq.

Goldon Bough, Third Edition, Part i.).
2 J. Raum, ¢ Blut- und Speichel- 3 A. C. Hollis, Z%e Nand: (Oxford,

biinde bei den Wadschagga,” drchiv 1909), pp. 78 sq.



CHAP, V WEEPING AS A SALUTATION 93

saying, “May God give you long life and grey hairs like
mine.”! Among the Suk, another tribe of British East
Africa, before a man shakes hands with you he spits on his
hands.? “Not only amongst the Masai, but in the allied
Nandi and Suk pcoples, to spit at a person is a very great
compliment.  The earlier travellers in. Masailand were
astonished, when making friendship with old Masai chiefs
and head-men, to be constantly spat at. When I entered
the Uganda Protectorate and met the Masai of the Rift
Valley for the first time, every man, before extending his
hand to me, would spit on the palm.”® At Orango, in the
Bissagos Archipelago, when two men wish to make friends,
they spit into each other’s hands,* probably as a guarantee
of mutual confidence and good faith, since in so doing each
of them, on the principles of sympathetic magic, places
himself at the mercy of the other by entrusting him with a
vital portion of himself.

Such modes of salutation, and of cementing friendship,
however kindly meant, appear at least as strange to
Europeans as the tears which the demonstrative savage
sheds at meeting and parting. Perhaps they cannot be
fully understood till science has determined more exactly
the laws, based on our physical and mental constitution,
which govern the expression of the emotions and the
different degrees of emotional susceptibility in the different
races of man. But to engage in such an inquiry would be
to outstep the limits of folk-lore, and to trespass on the
spheres of those other, though kindred, studies which take
for their provinces the human body and mind. The springs
of tears and laughter, we are told, lie not far apart, yet they
remain enveloped in a mystery more baffling than that which
so long shrouded the sources of the Nile. In truth, it is
easier for man to ascertain the facts and operations of external
nature than to understand himself.

1 A. C. Hollis, 7%e Masai (Oxford,  Protectorate, Second Edition (London,

1903), p. 316. 1904), ii. 833.

2 Mervyn W. I. Beech, Z%e Sut,
their Language and Folklore (Oxford, 4 C. de Mensignac, Recherches
1911), p. 25. Ethnographiques sur la Salive et le

3 Sir Harry Johnston, 7%e Uganda  Crachat (Bordeaux, 1892), p. 22.
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CHHAPTER VI
JACOB'S MARRIAGE

§ 1. Jacob and his two Wives

Or the motives which induced Jacob to undertake the long
journey to Haran, two very different accounts are given
in Genesis. According to one account, which we owe mainly
or entirely to the Jehovistic writer, Jacob fled to his uncle
ILl.aban in Haran in order to escape the vengeance of his
brother Esau, whom he had angered by supplanting him in
the inheritance and the blessing of their father Isaac, and he
purposed to stay only a few days with his kinsfolk in the far
country till his brother’s hot anger against him had cooled.!
According to the other account, which we owe to the Priestly
writer alone, Jacob was sent by his parents to find a wife for
himself among his kinsfolk in Haran, because they did not
wish him to marry one of the strange Hittite women of
Canaan.’ As the Priestly writer composed his history of the
patriarchal age several centuries after the Jehovistic writer,?
it is reasonable to suppose that, viewing the old narratives
from the standpoint of a higher morality, he was shocked
at the cheat said to have been practised by Jacob on his
clder brother, and that he endeavoured to put a more
favourable colour on the patriarch’s journey to Haran by
representing it, not as a flight to escape the just anger
of an injured brother, but as a mission to fulfil a pious

1 Genesis xxv. 29-34, xxvii. 1-45. sources. S. R. Driver held that ¢ the

The latter narrative is commonly sup-  narrative belongs chiefly, if not entirely,
posed by critics to be a compilation  to J 7 (Zke Book of Genesis,'® p. 255).
from the Jehovistic and Elchistic docu- D g .

: 2 Genesis xxvil. 46-xxviii. 7.
ments, but there is no general agree-
ment as to the analysis of the two 3 See above, vol, i. p. 131.
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duty, on which he was sent with the approval and blessing
of his parents.

Whatever may have been the feeling in earlier days, we
know that after the Babylonian captivity the current of
popular opinion among the Jews ran strongly against mar-
riages with women of foreign blood, particularly with women
of the old Canaanite stock, whom now, perhaps, more than
ever, they viewed askance as heathens and enemies of the
national God Jehovah. After the return of the exiles to
Jerusalem it was a matter of bitter self-reproach to them
that many of their number had married “strange women of
the peoples of the land ”; and in a national assembly, held
in the great square before the ruined temple, the repentant
sinners made public confession of their guilt, and resolved to
put away their foreign wives and the children whom they had
by them. It was a strange scene. The return of the banished
people fell at the beginning of the rainy season in autumn ;
and as the multitude sat crowded there together in the vast
square, surrounded by the blackened ruins of the temple and
of the city, the sky above them was dark with clouds, and
the rain descended in sheets. Drenched and chilled they
wept and shivered, less at the cold and the wet than at
the thought of the divine wrath which they had incurred by
their imprudent marriages, and which manifested itself even
to the most sceptical in the nipping air and the driving rain.
Many, perhaps most, of the exiles had never seen Jerusalem
before ; they had becn born and bred by the broad, willow-
fringed waters of Babylon, and coming straight from the
burning heat and cloudless summer sky of that foreign, yet,
to many of them, native land, they must have been sadly
disenchanted by the first view of Zion, the city of which their
fathers had told them so much, and to which their thoughts
and hearts had longingly turned for so many years. It had
been pictured to them as a sort of earthly paradise, the
chosen home of God himself, the joy and pride of the whole
earth. And this was the reality! this was Jerusalem!
Those fallen walls! those blackened and crumbling ruins!
yon bleak and frowning mountains! that lowering sky ! that
torrential rain! How many of the exiles may not have
secretly yearned to return to the land of their banishment and
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of their birth, on whose willow-trees they had hung their
harps, and perhaps, though they hardly knew it, their hearts
also.!

In these days of national humiliation and repentance,
when the Jews ascribed the disasters that had overwhelmed
their country to the defilement which they had contracted
by contamination with the Canaanites, the Priestly writer
composed the history of his nation; and the whole work:
reflects the current spirit of the age. It was the time when,
smarting under the bitter disappointment of their secular
ambitions, the people sought for consolation in the spiritual
sphere by dedicating themselves wholly to the worship of Goc
and separating themselves more sharply than ever from the
alien races which surrounded them, and in which the leaders
of the people beheld the source of all their misfortunes.
No wonder that, writing in such an age, the Priestly his-
torian should have remembered that Jacob in Palestine,
like Abraham and Isaac before him, was a sojourner in a
strange land, and believing that his parents must have been
loath to see him wedded to a native wife, should have
assigned that reluctance as their truc motive for sending
him away for a time to their kinsfolk in Haran. The
ascription of this motive to Isaac and Rebekah was all the
more natural, because the Priestly writer did not invent the
marriage of Jacob with his cousins Leah and Rachel, but
found it recorded in the earlier sources on which he drew.
For the beautiful narrative of Jacob’s love and marriage is
from the pen of the much earlier Jehovistic and Elohistic
writers ; the dull Priestly historian has accepted the
narrative at their hands, and has merely done his best to
spoil the romantic colouring of the story by representing the
marriage, not as one of love at first sight, but as a mere
mariage de convenance which Jacob contracted, not as an
ardent lover, but as a dutiful son acting in obedience to
the wishes of his parents. It is thus that a tincture of
ethical theory, infused into the magic glass of old romance,
can precipitate the prismatic hues of poetry into a grey
powder of prose at the bottom.

Still, whatever motive may have led Jacob to Haran,

I Ezra ix.-x.
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whether the fear of an angry brother, or the prospect of a
blooming bride, we may take it as certain that according to
Israelitish tradition he married his two cousins, I.eah and
Rachel, the daughters of Laban, his mother’s brother, and
that he had these two sisters to wife simultaneously, in
their lifetime, having first wedded the elder, whom he did
not love, and afterwards the younger, whom he did love,
because the custom of the country forbade a younger sister
to marry before her elder sister. Iurther, we learn that
Jacob served Laban, his mother’s brother and his father-in-
law in one, for many years in the capacity of a shepherd
and goatherd ; and that he regarded his two wives and their
children as the wages which he received for his long period
of service! In all these respects the story of Jacob’s
marriage, whether strictly historical or not, reflects the
customs which have been observed at marriage by many
more or less primitive peoples in many parts of the world ;
and accordingly we may fairly suppose that at an ecarly
stage of their history similar customs were practised by the
Israelites, although in later ages they fell into abeyance.
The customs in question may conveniently be distinguished
as three in number, namely : first, marriage with a cousin,
and in particular the marriace of a man with his mother’s
brother’s daughter, or, to put it conversely, the marriage of
a woman with her father’s sister’s son ; second, the marriage
of a man with two sisters in their lifctime, the clder sister
being married before the younger; and third, the prac-
tice of a son-in-law serving his father-in-law for a wife.
All three customs I propose to illustrate by examples,
and afterwards to inquire into their origin and mean-
ing. Although in doing so we shall wander far from our
immediate subject, which is the folk-lore of ancient Israel,
the excursion may be pardoned if it sheds a sober light on
the exquisite pictures of the patriarchal age in Genesis, and
thereby helps to reveal the depth and solidity of the human
background against which the figures of the patriarchs are
painted.

In this inquiry we shall begin with the marriage of
cousins.

1 Genesis xxix.-xxxi.

VOL. 11 38
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§ 2. The Marriage of Cousins

Many races draw what may seem to Europeans a curi-
ous and superfluous distinction between cousins. They think
that cousins who are the offspring of either two brothers
or of two sisters stand on a wholly different footing from
cousins who are the offspring of a brother and a sister,
that is, cousins so rclated that the father of the one
cousin is the mother's brother of the other cousin, or, to
put it conversely, cousins so related that the mother of the
one cousin is the father’s sister of the other cousin. And
on the sharp distinction drawn between these two classes
of cousins the same races generally found a correspond-
ing distinction in respect of marriageability ; for while they
strictly forbid marriage between cousins who are the chil-
dren of two brothers or of two sisters, they allow or even
strongly recommend marriage between cousins who are the
children of a brother and a sister respectively, in other words,
between cousins who are so related that the father of the
one cousin is the mother’s brother of the other cousin, or,
to put it conversely, between cousins so related that the
mother of the one cousin is the father’s sister of the other
cousin. It is convenient to have names to distinguish the
two classes of cousins, the marriageable and the unmarriage-
able, from each other; and accordingly it has become
customary to call the marriageable cousins cross-cousins,
because, being the children of a brother and a sister respect-
ively, the related parents are of opposite or cross sexes.
There has hithero been no special name for the unmarriage-
able cousins, the children of two brothers or of two sisters,
but for convenience I propose to call them ortio-cousins to
distinguish them from cross-cousins.  In the case of ortho-
cousins the related parents are of the same sex, whether
both male or both female; whereas in the case of cross-
cousins the related parents are of opposite sexes, the one
being male and the other female.

Even among cross-cousins, the children of a brother
and a sister respectively, certain races draw a distinction
in respect of marriageability ; for some people allow a man
to marry his mother’s brother’s daughter but forbid him to
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marry his father’s sister’s daughter, whereas, conversely,
some pcople allow a man to marry his father’s sister’s
daughter but forbid him to marry his mother’s brother’s
daughter. Where this distinction is drawn, it is usually
the mother’s brother’s daughter who is allowed, and the
father’s sister’s daughter who is forbidden. More com-
monly, however, no such distinction is drawn between cross-
cousins, and all are allowed to marry each other indiffer-
ently ; in other words, a man is free to marry the daughter
either of his mother’s brother or of his father’s sister, and
a woman is frec to marry the son either of her father’s
sister or of her mother’s brother.

§ 3. The Marriage of Cousins in India*

When the Aryans entered India from the north-west and
gradually spread over the vast plains of the Punjab and
Bengal, they encountered and drove before them southward
into the mountains those races of swarthier complexion and
coarser features whose descendants still occupy a great part
of the peninsula. Among these aboriginal tribes the con-
quering immigrants observed the custom of marriage between
cross-cousins.  I‘or in an ancient law-book, drawn up some
centuries before our era for the use of the Aryans of India,
a sharp distinction is drawn between the customs pre-
valent in the north and in the south, and among the usages
characteristic of the south are mentioned the practices of
eating in the company of uninitiated persons, of cating in
the company of a man’s wife, and of marrying a cousin, the
daughter either of a mother’s brother or of a father’s sister.
The comments of the writer who records these customs seem
to show that in his age opinions differed as to the legality of
the practices in question, for while some people held them
to be lawful within the countries where they prevailed, others

condemned them everywhere” At a later time IHindoo

1 The subject of cousin marriages in
India has been discussed by Dr.
W. H. R. Rivers in a very lucid and
instructive essay, ¢ The Marriage of
Cousins in India,” Journal of the Royal
Asiatic Society, July 1907, pp. 611-
640,

* Baudhayana, 1. i. 2, in Z%e Sacred
Lazes of the Arypas, translated by G.
Bithler, Part 1. (Oxford, 1882) pp.
146-149 (Sacred Books of the FEast,
vol. xiv.),  Professor Diihler would
apparently date DBaudhayana some-
where between 700 and §50 B.C.  Sce
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opinion as to the marriage of cousins hardened and crystal-
lized into an absolute condemnation. In the great metrical
law-book known as 77%¢ Laws of Marnu, which may have
assumed its final form about two hundred years after the
beginning of our era,! it is expressly laid down that “ he who
has approached the daughter of his father’s sister, (who is
almost equal to) a sister, (the daughter) of his mother’s
sister, or of his mother’s full brother, shall perform a lunar
penance. A wise man should not take as his wife any of
these three; they must not be wedded because they are
(Sapinda-) relatives, he who marries (one of them) sinks
low.”* So to this day among Hindoos the marriage of all
first cousins is strictly barred by the rule recorded in a
common formula: chackera, manieru, phuphera, musera, ye
char natd bachake shadi hoti hai, “ the line of paternal uncle,
maternal uncle, paternal aunt, maternal aunt, these four
relationships are to be avoided in marriage.”®

The line of cleavage in this respect between the invading
Aryans and the aboriginal races persists to a great extent
to this day; for among many of these aborigines the mar-
riage of a man with his cousin, the daughter of his mother’s
brother or of his father's sister, is still not only allowed but
even preferred to all others; in some tribes and castes the
man has a right to marry the girl, and can claim compensa-
tion if she is given in marriage to anybody else. And while
the preference wavers in different places between the mother’s
brother’s daughter and the father’s sister’s daughter as the
most suitable wife for a man, on the whole the balance of
opinion appears to preponderate decidedly in favour of union

his discussion, ¢p. ¢it. pp. xXxv s7g. 3
and 7he Sacred Laws of the Aryas,
Part i. (Oxford, 1870) pp. xxii, xliii
(Sacred Books of the Last, vol. i), A
somewhat later date (500-200 B.C.) is
assigned by Professor A. .\, Macdonell
to the class of legal works to which
Baudhdyana’s book belongs.  See 77¢
Imperial Gasetteer of India, The Indian
Empire (Oxford, 1909), ii. 232,

L' A, A. Macdonell, in Z%e Zmperial
Gazetteer of India, The Indian Empire
(Oxford, 1909), ii. 262.

2 The Laws of Manu, xi. 172 sq.,

translated by G. Biihler (Oxford, 1886),
P. 466 (Sacred Books of the East, vol.
XXV.).

5 Sir Herbert Risley, 7%e People of
/ndia, Second Edition, edited by W.
Crooke (Calcutta, Simla, and London,
1915), p. 162. The use of this for-
mula, as a reminder of the prohibited
degrees, scems to be widespread in
Northern India, See W. Crooke,
Tribes and Castes of the Novth-Western
Lrovinces and Oudh (Calcutta, 1896),
i, 217, iil. 417
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with the mother’s brother’s daughter, the match of which
Jacob’s marriage with his mother’s brother’s daughters, Leah
and Rachel, is the typical instance. And since on the whole
the Aryan invasion has been confined to the north of India,
while the great mass of the black aboriginal population
remains entrenched in the south, it is in the south that the
marriage of cousins continues to prevail; indeed it has
there gained a footing even among classes which claim,
rightly or wrongly, to be Brahmans. On this subject Mr.
Edgar Thurston observes, “ It is a prevalent custom through-
out Southern India that a girl’s father’s sister’'s son has the
first right to her hand in marriage. This obtains not only
among the Dravidian pcoples, but also among Brahmans.
The Malayalam word for son-in-law (marumakan) means
nephew. If a stranger should marry a girl, he also is called
nephew. But the unmarried nephew, having the first
admitted right to the girl, must be paid eight annas, or two
Janams, before he will allow her to be taken away. The
argument is said to be as follows. A sister pays forty-two
Janams as kanam for her brother’s wife. When the product,
ze. a daughter, is transferred to a stranger, the son claims
compensation on his mother’s investment at the same rate
as that at which a coco-nut tree is valued—eight annas.
At all events, the nephew has the first right to a girl, and
must be compensated before she can be taken away by
another.”!

Too much stress need not be laid on the commercial
theory which cquates a girl to a coco-nut tree; for it is
obviously the afterthought of a business age which seeks to
reduce the old ties of blood to their exact equivalents in
pounds, shillings, and pence, or rather in annas and fanams.
The calculation may be neglected, but the fact should be
borne in mind that, broadly speaking, all over Southern
India a man has a right to the hand of his mother’s brother’s
daughter, and must be compensated if she is given to
another ; and that in this region the custom in question is
not confined to the aboriginal population, but extends to
classes who, claiming to rank as Brahmans, implicitly assert
their descent from the Aryan race.

L E. Thurston, Castes and Tribes of Southern India (Madras, 1909g), vii. 60.
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Conspicuous among the indigenous tribes of India who
still favour the marriage of cross-cousins, are the Dravidians,
the short, black, long-headed, broad-nosed people who occupy
a large part of Southern and Central India from Ceylon to

‘the valley of the Ganges and probably represent the earliest

inhabitants of the peninsula of whom we have any know-
ledge.! To this ancient stock appear to belong the Veddas,
a primitive tribe of hunters now greatly reduced in numbers
and rapidly dying out, who roam the dense jungles and
forests of Ceylon? Now kinship among the Veddas is
based on the marriage of cross-cousins, that is, on the
marriage of a man ecither with the daughter of his mother’s
brother or with the daughter of his father's sister ; and while
both forms of marriage occur, there is some evidence to show
that marriage with the mother’s brother’s daughter is pre-
ferred ; according to one statement, the most correct marriage
of all is that with the daughter of the mother’s younger
brother Among the Singhalese of Ceylon the most proper
marriage which a man can contract is that with his first
cousin, the daughter cither of his mother’s brother or of his
father's sister.  On the other hand he may not marry his
first cousin, the daughter of his father’s brother; such a
union would be accounted incestuous.!  Similarly among
the Mohammedans of Ceylon preference is given to marriage
with the daughter cither of a mother’s brother or of a father’s
sister.” In the State of Cochin, near the southern extremity
of India, “the best form of marriage, among all castes below
Brahmans, is where a young man marries the daughter of
his maternal uncle, over whom he has a preferential claim.”

V The Imperial Gaszetteer of [ndia,
The Indian Empire (Oxford. 1909),
i. 296-299.

2 In thé opinion of Dr, and Mrs.
C. G. Seligmann, who have made a
careful study of the tribe, the Veddas
belong to ¢“the same race as the so-
called  Dravidian jungle tribes of
Southern India,” though they have
long lost the Dravidian language and
speak a dialect of Singhalese.  See
C. G. Seligmann and Brenda Z. Selig-
mann, 7%e Veddas (Cambridge, 1911),
pp- 380 s¢q., 413 s¢9.

3 C. G. Seligmann and Brenda Z.

Seligmann, Z%e Ioddas, pp. 64 sq.

* 1. Bailey, ““An Account of the
Wild Tribes of the Veddahs of Cevlon,”
Transactions of the Ethnological Society
of London, N.S. ii. (London, 1863) p.
294.

5 ¢« The Marriage Customs of the
Moors of Ceylon,” Zhe Folk- lore
Sournal, vi. (1888) p. 140.

5 I.. K. Anantha Krishna Iyer, Z%e
Cochin  Tribes and Castes (Madras,
1909 -1912), i. 282, The writer is
here speaking particularly of the Izhu-
vans, Illavans, or Tiyyans, a tribe
widely spread in Malabar, Cochin, and
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For example, among the Kadars or Kadirs, a very primitive
tribe in the forests and jungles of Cochin and Travancore,
who speak a Dravidian dialect but may have negrito blood
in their veins, “ marriage between persons descended in a
direct line from the same parents is forbidden, if the relation-
ship can be traced, but to some extent the custom prevails
among them of a man’s marrying the daughter of his
maternal uncle.” At the same time, while he is allowed or
encouraged to marry the daughter of his mother’s brother, he
is forbidden to marry the daughter of his father's sister.!
Similar customs in regard to the marriage of cousins
prevail among the Todas, a primitive pastoral tribe of the
Neilgherry Hills in Southern India, who resemble the primi-
tive Kadars in speaking a Dravidian tongue, but differ from
them very widely in physical type, mode of life, and natural
surroundings. In this remarkable tribe, whose racial affinitices
are still very obscure, a man’s proper wife, the woman whom
he ought to marry, is his first cousin, the daughter of his
mother’s brother or of his father’s sister.  But he is forbidden
to marry his other first cousins, what [ have called his ortho-
cousins, namely the daughters of his father’s brothers or of
his mother’s sisters.  These latter cousins he includes under
the general term pilio/, which he applies to all the relatives
with whom, by the custom of the tribe, he is prohibited from
contracting marriage. And because he commonly marries
the daughter of his mother’s brother, he applies one and the
same term (:22) to his mother’s brother and to his father-
in-law, even in cases where his father-in-law happens not to
be his actual mother’s brother. And similarly, because he
commonly marrics the daughter of his father’s sister, he
applies the same term (7z«m?) to his father’s sister and to his
mother-in-law.®* It may be objected that though a man may

Travancore, but his remark appears 2 W. H. R. Rivers, Z%e 7Zodas

to apply to all the tribes of Cochin.  (London, 1906), pp. 487 ., 502, 509,
Compare further his work, vol. i. p. 512 5p.  Compare /2. ¢ The Marriage
74, vol. ii. pp. 105, 349, 367, 376, of Cousins in India,” Journal of the
380. Royal Aswatic Society, July 1907, pp.

! L. K. Anantha Krishna Iyer, Z%¢ 612, 610 sg. As to the language of
Cockin Tribes and Castes, 1. g sg. As  the Todas and the diflicult question of
to this tribe see further E. Thurston, their racial affinity, sce W. IIL. R.
Castes and 1ribes of Southern India  Rivers, 7he 7odas, pp. 602 sgq., 693
(Madras, 1909), iii. 6 sgg. 5¢q.
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marry either his mother’s brother’s daughter or his father’s
sister’s daughter, he does not marry them both, and that
accordingly he ought not at the same time to call his father-
in-law his mother’s brother and his mother-in-law his father’s
sister.  The answer to this is that, in a case of fundamental
importance for the understanding of the whole subject, a
man’s father-in-law and mother-in-law are simultaneously
his mother’s brother and his father’s sister. The case is that
in which two men exchange their sisters in marriage, and
the cousins, the offspring of these two marriages, again
intermarry ; for in that case the male cousin marries a
female cousin who is at once the daughter of his mother’s
brother and the daughter of his father’s sister. In other
words, his wife is simultaneously his mother’s brother’s
daughter and his father’s sister’'s daughter ; and simultane-
ously his father-in-law is his mother's brother, and his
mother-in-law is his father’s sister. ILater on we shall see
reason to believe that this exchange of sisters in marriage is
the root from which the whole widely ramified system of
cross-cousin marriage springs.

The practice of marriage between cross-cousins is
common in both the great branches of the Dravidian race
which speak the Tamil and Telugu languages respectively.
Tamil is, roughly speaking, the language of the northern
part of Ceylon and the southern part of India, as far north
as Mysore and the Ghauts on the west and the city of
Madras or somewhat beyond it on the east. Telugu is the
principal form of speech in the castern part of the Indian
peninsula from Madras to near Orissa. It is also spoken in
the cast of the Nizam’s dominions and in the extreme south
of the Central Provinces, extending into Berar.! I will give
examples of cross-cousin marriage among both these branches
of the Dravidian family, beginning with the Tamil-speaking
people.

The Kallans of Madura and Tinnevelly, in the extreme
south-east of India, are a Tamil caste who used to be notori-
ous for their robberies and other crimes of violence. With
regard to their marriage customs, “the most proper alliance

v The Imperial Gazetteer of India, The Indian Ewmpire (Oxford, 1909), i.
380 sq.
3
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in the opinion of a Kallan is one between a man and the
daughter of his father’s sister; and if an individual have
such a cousin, he must marry her, whatever disparity there
may be between their respective ages. A boy of fifteen
must marry such a cousin, even if she be thirty or forty
years old, if her father insists upon him so doing. Failing
a cousin of this sort, he must marry his aunt or his niece or
any near relative”!  We shall meet with other instances of
Indian castes in which marriage with a niece, the daughter
of a sister, is an alternative to marriage with a cross-cousin
and is even sometimes preferred to it. Not only has a
Kallan the first claim to the hand of his father’s sister’s
daughter in marriage, but if she is given to wife to any one
else, he can exact as compensation from her mother, his
father’s sister, the sum which the mother received as dowry
at her own marriage.® Similarly among the Nattamans or
Udaiyans, a caste of Tamil cultivators in Tanjore, Trichino-
poly, and Madura, “a man has a right to marry the daughter
of his father’s sister, and if she is given to another man the
father’s sister has to return to her father or brother
dowry which she received at the time of her marriage, and
this is given to the man who had the claim upon the girl.”?
Again, among the Vallambans, a small caste of Tamil culti-
vators in the Tanjore, Trichinopoly, and Madura districts of
Southern India, a boy may claim as his right the hand either

or ““his father’s sister’s husband

the.

! J. 0. Nelson, 77%e Madura Cowntry,
a Manual compiled by Orier of the
Madras Government (Madras, 1868),
Part ii. pp. 50 sg. Compare ldgar
Thuwrston, Castes and Tribes of Soutiicin
India (Madras, 1909), iii. 76 sg. M.
Nelson adds, ¢“If his father’s Dbrother
has a daughter. and insists upon him
marrying her, he cannot refuse: and
this whatever may be the woman'’s age,”
But marrniage with the daughter of a
father’s brother stands on a totally
different footing from marriage with
the daughter of a father’s sister; and
people who permit or even encourage
the latter marriage, generally prohibit
the former. Ilence we may suppose
that in the passage which I have just
quoted the words ¢ his father’s brother
are a mistake for ** his father’s sister ”

2
b
though this involves a mere repetition
of the statement which the writer had
already made as to the obligation laid
on a man to marry his father’s sister’s
danghter, ““if her father insists upon
Compare E. Thur-
ston, Lliographic Notes 1w Southern
India (Madras, 1906), p. 53; and as
to the Kallans, see id., Castes and
Zribes of Southern India, iii. §3 s¢q.

2 Census of /India, 1goz, vol. xv.
Madras, Part i. Keport, by W. Francis
{Madras, 1902), p. 158.

3 Census of India, 19or, vol. xv.
Madras, Parti. Kefort, by W. Francis
(Madras, 1902), p. 169. As to the
Nattamans or Udaiyans, see E. Thurs-
ton, Castes and 7rives of Southern
India, vii. 200 sgg.
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of his father’s sister’s daughter or of his mother’s brother’s
daughter, so that a boy of ten may be wedded to a mature
woman of twenty or twenty-five years, if she happens to be
unmarried and without issue. In case .of such a great dis-
crepancy of age between husband and wife, any elderly
male member of the youthful bridegroom’s family—his elder
brother, uncle, or even his father—will have intercourse with
the bride and beget children by her, and these children the
boy, when he comes of age, will accept as his own and
legitimatize.!  Similarly among the Konga Vellalas, a caste
of Tamil cultivators in Trichinopoly, “the most desirable
match for a boy is his maternal uncle’s daughter. To such
an extent is the preference for such unions carried out, that
a young boy is often married to a grown-up woman, and it
is admitted that, in such cases, the boy’s father takes upon
himself the duties of a husband until his son has reached
maturity, and that the wife is allowed to consort with any
one belonging to the caste whom she may fancy, provided
that she continues to live in her husband’s house.”* Among
the Nanchinad Vellalas of Travancore, the extreme southern
country of India, a man’s legitimate wife is either the daughter
of his father's sister or the daughter of his mother’s brother.?
Again, among the Nattukottai Chettis, a wealthy caste of
money-lenders in Madura, who have been called the Jews of
South India, every man “is said to have the inviolable right
to claim the hand of his paternal aunt’s daughter, This
being so, ill-assorted marriages are quite common, the puta-
tive father being often but a child”* The right to marry
the daughter of a father’s sister is also recognized among the

+ E. Thurston, Castes and Tribes of
Southern India, vii. 300 s¢., quoting
Manual of the Madura District. Com-
pare id., LEthnographic Notesin Southern
India, pp. 53 $q.

2 E. Thurston, Castes and Tribes of

Southern India, iii. 418, The Vellalas,
of whom the Kongas are a branch, “are

India, 19or, vol. xv. Madras, Part i.
Aeport, by W. Francis (Madras, 1902),
p. 183.

3 E. Thurston, Castes and Zribes of
Sotethern India, v. 244.

* .. Thurston, Castes and Tribes of
Southern India, v. 265. As to this

the great cultivating caste of the Tami!
country, and by general consent the
first place in social esteem among the
Tamil Stdra castes is awarded to them.”
They number over two and a quarter
millions, and are dispersed all over the
Madras Presidency. See Census of

caste, see Census of India, 19ors, vol.
xv. Madras, Part i. Report, by W.
Francis (Madras, 1902), pp. 149 sg.
It is not expressly said that the caste is
Tamil, but from its geographical posi-
tion in the heart of the Tamil country,
I assume that it is so.
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Pudunattu Idaiyans, a Tamil caste of shepherds in the
Madura district, among the Kottai Vellalas of Tinne-
velly,? among the Uppilyans, a Tamil caste of salt-makers,
found all over the Madras Presidency,® and among the
Vannans, the washermen of the Tamil and Malayalam
countries.* '

The Gurukkals or Kurukkals, who are priests of Tamil
origin in Travancore, consider that the most proper wife for
a man is his cousin, the daughter either of his mother’s
brother or of his father’s sister.’ Among the Mondis, a
Tamil-speaking class of mendicants, “in the North Arcot
district, it is customary for a man to marry his maternal
uncle’s daughter, and in the Madura district a man can
claim his paternal aunt’s daughter in marriage.”® Thus,
some of these beggars seem to prefer marriage with a
mother’s brother’s daughter, while others look upon a father’s
sister’s daughter as a man’s proper wife. The Maravars or
Maravans are a turbulent Dravidian tribe of Madura and
Tinnevelly, who have been little affected by Brahmanical
influence and were formerly notorious for their crimes of
violence and cattle-lifting, at which they were and are ex-
tremely expert. Among them cousins, the children of two
brothers, are not allowed to marry each other; but on the
other hand cousins, the children of a brother and a sister
respectively, not only may but should marry each other, if
it can be arranged.” The Paraiyans are a low caste of
agricultural labourers, widely spread over the Tamil country,
from North Arcot to Tinnevelly, and inhabiting the southern
extremity of the Native State of Travancore. Among them
it is a rule that “the bridegroom must be older than the
bride. Subject to this condition, it is usual for a youth to
marry his father’s sister’'s daughter, or his mother’s brother’s
daughter. A girl should be married to her mother’s brother’s
son if he is old enough, but not, as among the Konga

1 E. Thurston, Castes and Tribes of 6 k. Thurston, op. it v. 73.
Southern India, ii. 356. " F. Fawcett, “The Kondayam-
2 E. Thurston, op. cit. iv. 35. kottai Maravars, a Dravidian tribe of

Tinnevelly, Southern India,” Journal
of the Anthropological Institute, xxxiii.
(1903) p. 62. As to the tribe sce
further E. Thurston, Castes and 7iibes
5 E. Thurston, gp. ciZ. ii. 3I1. of Southern India, v. 22 sqq.

3 E. Thurston, op. cit. vii. 228 s7q.,
237.
4 E. Thurston, gp. cit. vii. 317.

Cross-
cousin
marriage
among the
Gurukkals
and
Mondis.

The
Maravars
or
Maravans.

The
Paraiyans.



Cross-
cousin
marriage
among the
Koravas,
Korachas,
or
Yerukalas.

108 JACOD’S MARRIAGE PART II

Vellalas and some Reddis, if he is a child. In short,
Paraiyans follow the usual Tamil custom, but it is often
neglected.” !

The Koravas, Kuravas, Koramas, Korachas, Yerkalas, cr
Yerukalas are a ubiquitous set of vagrant and light-fingered
gentry, found all over the Tamil country, who earn their
bread by the precarious resources of fortune-telling, tattooing,
quack medicine, and petty larceny. When railways spread
over India, the Koravas seized the opportunity to extenc
the scope of their professional operations to other parts
of the country, and reaped a golden harvest by reliev-
ing the sleeping passengers of their luggage, appearing
suddenly in places where they were least expected, and
departing, without leaving any address, when the hue and
cry was hot behind them.  Their origin is uncertain, but
probably they belong to one of the aboriginal tribes,
or at least have a large proportion of aboriginal blood in
their veins.  They speak a corrupt Tamil dialect, interlarded
with Telugu and Canarese words ; but they always know
more than one language colloquially and can converse with
the people of the countries through which they wander.?
In their marriage customs the Koravas seem to prefer
the union of a man with his father’s sister’s daughter, or,
in other words, the union of a woman with her mother’s
brother’s son; for we read that among them “a girl’s
mother’s brother’s son has the right to have her to wife,
and, if his right is abrogated by giving her to another, he (or
his father ?) receives a penalty from the man to whom she
is given. The girl’s maternal uncle disposes of the girl.”?
However, in some parts of India, including Vizagapatam
and Mysore, these vagrants allow a man to marry either with
his father’s sister’'s dadghter or with his mother's brother’s

U E. Thurston, Castes and Tribes of  sgg. (who calls them Kouravers or

Southerr: Indra, vi. 94. Kouroumarous) ; J. Shortt, ¢“On the
2 Full and interesting accounts of  Wild Tribes of Southern India,”
this criminal caste are given by E. Zransactions of the Ethnological

Thurston, Castes and Tribes of Southern  Society of London, N.S., vii. (1869)
India, iii. 438 sgg.; and H. V. Nan-  pp. 186 sgg. ; Census of India, 1901,
jundayya, Zhe Ethnegraphical Survey — vol. xv. Madras, Part i. Report, by
of Mysore, vii. Avracha Caste (Banga-  W. Francis (Madras, 1902), pp. 164.
lore, 1906). Compare J. A. Dubois, S E. Thurston, Castes and 7ribes
Maurs, Institutions et Cérémonies des  of Southern India, iii. 482, quoting
Peurles de I'nde (Paris, 1825), i. 74  Fawcett.
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daughter.! But the orthodox marriage certainly seems to be
with the daughter of the father’s sister. For we read that “a
custom prevails among them by which the first two daughters
of a family may be claimed by the maternal uncle as wives for
his sons. The value of a wife is fixed at twenty pagodas.
The maternal uncle’s right to the first two daughters is
valued at eight out of twenty pagodas, and is carried out
thus: If he urges his preferential claim, and marries his
own sons to his nieces, he pays for each only twelve pagodas ;
and, similarly, if he, from not having sons, or any other cause,
forgo his claim, he receives eight pagodas of the twenty paid
to the girl’s parents by anybody else who may marry them.
The value of a wife differs in different places : in some places
they are very much less, and in others again only nominal.” ®
But the Korava uncle who gets his nicce, the daughter
of his sister, at a reduced price, is not obliged to hand her
over to his son; he may keep her to himself, thus getting a
wife at a bargain ; for in this tribe, as in a number of other
tribes of Southern India, a man has the option of marrying
his niece, always provided that she is the daughter of his
elder sister ; the daughter of his younger sister he may not
take to wife, unless indeed he should happen to be a widower.?
This permission to marry a niece, the daughter of an clder
sister, as an alternative to marrying a cousin, the daughter
either of a mother’s brother or of a father’s sister, appears
to be particularly common in the Telugu-speaking branch
of the Dravidian race, in which indeed marriage with such
a nicce is often preferred to marriage with such a cousin.
Instances will meet us in our survey of cousin marriage
among Telugu-speaking peoples, to whom we now turn,
The marriage of a man with the daughter of his mother’s
brother, and correspondingly of a girl with the son of her

1 E. Thurston, Castes and 7ribes of
Southern India, iii. 484 ; H. V. Nand-

confirmed by Mr. II. V. Nanjundayya,
who puts the value of a wife and the

jundayya, Zhe Ethnographical Swurvey
of Mysore, vii, Aoracha Caste (Banga-
lore, 1906), p. 7.

2 J. Shortt, “The Wild Tribes of
Southern India,” 7yansactions of the
Ethnelogical Society of London, New
Series, vii. (1869) pp. 187 . The
writer’s statement as to the practice is

reduced price offered to her uncle at
the same figures (twenty and twelve
pagodas respectively). 1. V.
Nanjundayya, 7%e Fthnoyraphical Sur-
wvey of Myseie, vii. Avracka Caste
(Bangalore, 1900), p. 7.

See

3 H. V. Nanjundayya, Ze.
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father’s sister, seems to be common among the Telugu people,
who have a special name (ménarikant) for it.! It is observed
with particular strictness by the Komatis, the great Telugu
trading caste of the Madras Presidency, who are found, not
only in almost all districts of Madras, but also in Mysore,
the Bombay Presidency, Berar, the Central Provinces, and as
far north-west as Baroda. They are devoted to their mother-
tongue, and they have a common proverb that “ Telugu is
easy and Tamil is wretched.” “Of all Dravidian languages,”

.says an English writer, “ Telugu is the sweetest and most

musical. It is exceedingly mellifluous, and sounds harmoni-
ous even in the mouth of the most vulgar and illiterate. It
has justly been called the Italian of the East”*® Among
the Komatis a boy is obliged to marry his mother’s brother’s
daughter, however unattractive she may be; and conversely
the mother’s brother must give his daughter in marriage to
his sister’s son, however poor he may be. The custom is
called ménarikam?® The holy book of the caste, known as
the Aanyaka Purana, is an cloquent and lasting monument
of the inflexible rigidity with which the custom is, or ought
to be, observed by all who believe in the inspiration of the
sacred volume. We there read how a lovely maid received
an offer of marriage from a neighbouring king, but sternly
rejected the noble wooer, because he was no relation of hers,
not even her sccond cousin twice removed. But the king,
inflamed by love of her indescribable beauty, pressed his
suit, and threatened, if he did not lead her to the altar, that
he would besicge the city, clap the inhabitants into dark
dungeons, and carry off the young lady in a palanquin.
The dreadful threat produced a great impression. The
members of the caste, to which the damsel belonged, met
in council and deliberated whether they should give her to
the king or not. The spiritual head of the caste took the
chair at the meeting, and a resolution was passed to the
effect, that rather than submit to the king’s demands and

! Rev. J. E. Padfield, 7%e Hindu
at Home (Madras, 1806), p. 113.

2 E. Thurston,
of Southern India, iii. 306, 307 sg.,
quoting Mr. Henry Morris.

3 11. V. Nanjundayya, 7%e Ethno-

graphical Survey of Mysore, vi. Komati

Castes and Tribes

Caste (Bangalore, 1906), p. 8; Census
of India, rgor, vol. xv., Madras, Part i.
Report, by W. Francis (Madras, 1902),
p. 1625 E. Thurston, Ethnographic
Notes i Southern India (Madras,
1906), p. 54 : Zd., Castes and Zribes
of Southern India, iil. 314.
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abandon the good old custom of marrying their mothers’
brothers’ daughters, they would perish in the flames. Although
the resolution appears to have been carried by acclamation,
when they came to the point of putting it in practice the
courage of many failed them, and deciding that discretion was
the better part of valour, they laid legs to the ground and fled
from the city. A few stalwarts, however, persisted in their
noble resolve, and among them was the beauteous maid who,
though she had secen but some seven summers, nevertheless
preferred death by fire to marriage with a king who was not
the son of her mother’s brother. Accordingly one hundred
and three fire-pits were made ready for the accommodation
of these martyrs to duty. Before they descended into them,
they addressed their children, giving them solemn instruc-
tions as to how they were to bchave when they too should be
grown up and should have marriageable sons and daughters.
“Do not,” they charged them, “ask a bride-price for the
marriage of your daughters. Do not communicate secrets to
females. Do not allow rulers, infidels, and village accountants
to set foot in your houses. Be sure to give your daughters
in marriage to the sons of their fathers’ sisters, even though
the young men should be black -skinned, plain, blind
of one eye, senseless, of vicious habits, and though their
horoscopes should not agree, and the omens be inauspicious.
However, should the young man in question, the son of the
father’s sister, be blind of both eyes, deaf, insane, stricken
with disease, a cunuch, thief, idiot, leper, dwarf, or immoral, or
should he be an old man or younger than the girl, you nced
not give her to him to wife.” When they had thus taught
their children the way they should go, the lovely maid, who
scorned to wed a king, came forward in her turn and addressed
the spectators gathered about the fire-pits.  She solemnly
blessed the few choice spirits of her caste who had resolved
to follow her to the death rather than be false to the great
principle of marrying thcir mothers’ brothers’ daughters ; as
for the cravens who had fled away, she cursed them, and
prayed that Brahma would create no more beautiful girls
among their descendants, but that for the future their
daughters might be dumpy, with gaping mouths, dispro-
portionate legs, broad ears, crooked hands, red hair, sunken
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eyes, dilated eye-balls, insane looks, broad noses, wide nostrils,
hairy bodies, black skin, and protruding teeth. With these
last words, and in this charitable frame of mind, she jumped
into the fire-pit prepared for her; the other stalwarts with
their wives did the same into the pits made ready for them
respectively, and all were soon reduced to ashes.!

The same great principle, which is illustrated by  the
death of these noble martyrs, is the theme of a touching
ballad sung all over the northern districts of Madras, which
relates how a husband murdered his own wife rather than
give their daughter in marriage to anybody but his sister’s
son. The custom thus sanctified by immemorial usage, by
poetry, and by the holy book, retains to this day a strong hold
on the hearts of the Komatis. Even yet a man who violates
it in the caste, or indeed in any caste addicted to the custom,
is looked down upon. Such conduct is usually described as
bending the twig from its natural course ; and it is believed
that just as such a twig must waste away and die, so the
parties who contract such marriages cannot prosper? True
it is, that of late years some Komatis have broken away from
the ancient custom ; but common folk look at them askance,
and allege that these transgressors have suffered for their sin
in the death of their sons-in-law and in other misfortunes.?

Among the Tottiyans, a caste of Telugu cultivators, “ the
custom of marrying boys to their paternal aunt’s or maternal
uncle’s daughter, however old she may be, also obtains, and
in such cases the bridegroom’s father is said to take upon
himself the duty of begetting children to his own son.”*
According to another account, in this caste “a man has the
usual claim to his paternal aunt’s daughter, and so rigorously
is this rule followed that boys of tender ycars are frequently
married to grown women. These latter are allowed to
consort with their husband’s near relations, and the boy is
held to be the father of any children which may be born.”
From these accounts we gather that a Tottiyan may marry

1 E. Thurston, Castes and Zribes of  Aladras, Part i. Report, by W. Francis
Southern India, iii. 314-3109. (Madras, 1902), p. 181 ; E. Thurston,
* E. Thurston, Castes and Tribes of  Castes and T ibes of Southern India,

Southern India, iii. 323. 5 vil. 184.
8 E. Thurston, Zthnographic Notes ® L. Thurston, Castes and 7ribes of
in Southern India, p. 54. Soutiern India, vii, 191, quoting the

¥ Census of India, 19or, vol. xv.  Gazetteer of the Madura District.
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either the daughter of his father’s sister or the daughter of
his mother’s brother; but that marriage with the father’s
sister’s daughter is preferred, her male cousin, the son of her
mother’s brother, being held to have a legitimate claim to
her hand. On the contrary, among the Medas or Medaras,
a caste of workers in bamboo in the Telugu, Canarese,
Oriya, and Tamil countries, a man most frequently marries
the daughter of his mother’s brother, and less frequently the
daughter of his father’s sister.! Among the Silavantulus of
Vizagapatam, a religious sect who scem to be an offshoot of
the Pattu Sales, Telugu-speaking weavers, the custom of
meénartkam is observed, in virtue of which a man usually
marries the daughter of his mother’s brother; indeed so
strong is his claim on the hand of this particular cousin,
that if his mother’s brother happens to have no daughter, he
is bound to find another wifc for his nephew.” Similarly
among the Muka Doras, a Telugu-speaking class of culti-
vators, who are traditionally regarded as one of the primitive
hill tribes, “ the ménarikam system is in force, according to
which a man should marry his maternal uncle’s daughter.”?
The same rule which prescribes marriage with the daughter of a
mother’s brother as the most proper that a man can contract is
observed also by the Telugu castes of the Bagatas, Gudalas,
Kamsalas, Malas, Nagaralus, Salapus, and Viramushtis.*
Among the Telugu- or Canarese-speaking castes of
Mysore marriage with a niece, the daughter of a sister, is
often allowed as an alternative, or even preferred to, marriage
with a cousin, the daughter either of a mother’s brother or
of a father’s sister. Thus among the Agasas, who speak
either Telugu or Canaresc according to their place of resi-
dence, in marriages “ the relationship of maternal uncle’s or
paternal aunt’s daughter is preferred. Marriage with an
elder sister’s daughter is not only allowed, but it is specially
favoured. Marriage with a younger sister’s daughter is
prohibited.”®  Similarly among the Vaddas, a rude, illiterate,

t L. Thurston, op. cit. 1.
301, iii. 146, iv, 371, v.

! E. Thurston, Castes and Zribes of
Southern India, v. 52, 55. il.

129 s¢.,
136, vi.

2 E. Thurston, op. cit. vi. 387.  As
to the Pattu Sales, see E. Thurston,
o0p. cit. vi. 265.

3 E. Thurston, 0p. ci¢. v. 103, 104.

VOL. IT

264, vil. 407.

o I1. V. Nanjundayya, Z%e Etho-
graphical Survey of Mysore, iv. Agasa
Caste (Bangalore, 1906), pp. § $¢.
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Telugu-speaking caste of Mysore, in choosing a wife preference
is given to a near relation, such as the daughter of the father’s
sister, the daughter of the mother’s brother, or the daughter
of an elder sister.!  Again, among the Nayindas, who speak
Telugu in some parts of Mysore and Canarese in others, a
man is free to wed the daughter of his mother’s brother, or
the daughter of his father’s sister, or the daughter of his own
elder sister ; but of these three marriages the third, with a
niece, is the most popular. But the niece whom a man
marries should be, as usual, the daughter of his elder sister ;
only in cases of extreme necessity, such as that of a widower
who cannot find a suitable mate, is marriage with a younger
sister’'s daughter tolerated. “ \When a man has married a
daughter of his sister, his son is not allowed to marry either
a daughter of that sister or of other sisters, for though before
the father’s marriage they were cligible as his paternal aunt’s
daughters, they become the cquals of his mother’s sisters
after that event”? So among the Morasu Okkalus, who
speak both Telugu and Canarese, marriage with the daughter
of a mother’s brother, or the daughter of a father’s sister,
or the daughter of a man’s own elder sister is specially
favoured ; but except in extreme cases, such as that of
widowers, a man may not marry his younger sister’s daughter.®
Among the Sanyasis, a Telugu-speaking caste of itinerant
mendicants, an elder sister’'s daughter is preferred as a wife
to any other; but if a man has no such niece to wed, he
puts up with a cousin, the daughter either of his father’s
sister or of his mother’s brother, as second best.* The
Madigas, who, along with the Holeyas, are sometimes called
“black people,” are a low caste of Mysore, and are believed
to represent the earliest stratum of the inhabitants of the
country, who have settled in towns and villages. In appear-
ance they are short, dark, and muscular, with somewhat
flattened noses. They speak either Telugu or Canarese
according to the place of their abode. Among them, the

Y . V. Nanjundayya, 7Z%e Ethno- ® H. V. Nanjundayya, 7%e Ethno-
graphical Swrvey of Mysore. xi. l'adda  graphical Surcey of Mysore, xv. Morasu
Caste (Bangalore, 1907). pp. I, 4. Olkaln (Bangalore, 1908), p. 13.

2 11. V. Nanjundayya, 7Z%e Ethno- 4 11. V. Nanjundayya, Z%e Ethno-

graphical Survey of Mysore, xil. Nayinda  graphical Survcy of Mysore, xvi. San
Caste (Bangalore, 1907), pp. 5 sg. yast Caste (Bangalore, 1908), pp. 1, 2.
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most suitable marriage which a man can contract is that
with the daughter of his own elder sister, or with the
daughter of his mother’s brother, or with the daughter of
his father’s sister. But while marriage with these cousins is
thought most suitable, marriage with other cousins, the
daughters either of a father’s brother or of a mother’s sister,
is absolutely prohibited, for these cousins are counted
equivalent to a man’s sisters! Among the Holeyas, an
outcaste race of Mysore, who rank, however, a little above
the Madigas, the marriage rule is similar. A man gener-
ally marries either the danghter of his own eclder sister, or
the daughter of his father’s sister, or the daughter of his
mother’s brother. But he may not .marry his younger
sister’s daughter, unless no other wife can be found for him.*
The Gollas are an illiterate caste of Mysore, whose original
language seems to have been Telugu, though some of them
now speak Canarese. Their original calling appears to have
been the tending of cattle and the sale of milk and other
dairy produce. But most of them have abandoned their
ancestral vocation, and now carn their livelihood as farmers
or day-labourers. They allow marriage with a cousin, the
daughter either of a mother’s brother or of a father’s sister ;
but they forbid marriage with a cousin, the daughter either of
a father’s brother or of a mother’s sister, for they regard such
a cousin as equal to a sister and marriage with her as
incestuous®  Similarly among the Devangas, a castc of
weavers in Mysore, some of whom speak Telugu and others
Canarese, a man may marry his cousins, the daughters of
his mother’s brother or the daughters of his father’s sister ;
but he may not marry his cousins, the daughters of his
father’s brother or the daughters of his mother’s sister, for
these cousins are esteemed his sisters.
caste the most proper wife for a man is his niece, the

However, in this

1 H. V. Nanjundayya, Z%e Ethino-  of Tamil origin (id. pp. 4 s7.), Asto

graphical  Swrvey of Mysore, xvil.
Madiga Caste (Bangalore, 1909), pp.
o 25 & Dl

2 Il. V. Nanjundayya, 7ke Zthno-
graphical Survey of Mysore, 1. Holiya
Caste (Bangalore, 1906), pp. I, 7.
Some groups of Holeyas speak Telugu,
others speak Canarese, and some are

the social superiority of the IHoleyas
to the Nadicas, see 7., Zhc Ethuo-
graphical  Swurvey o Mysore, xvil.
Madiga Caste, p. 1.

3 II. V. Nanjundayya, Z%e Ztino-
sraphical Swrvey of Mvsore, xx. Golla
Caste (Bangalore, 1910), pp. 1, 4, 6.
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daughter of his elder sister; but the daughter of a younger
sister he is forbidden to marry.! Similarly among the
Nagartas and Upparas, two other castes of Mysore, some
of whom speak Telugu and others Canarese, marriage with
an elder sister’s daughter is allowed, but marriage with
a younger sister's daughter is prohibited. Some of the
Nagartas even prefer an elder sister’s daughter as a wife to
any other.? The Mondarus, a Telugu caste of beggars in
Mysore, allow marriage, to all appearance indifferently,
either with the daughter of an elder sister, or with the
daughter of a mother’s brother, or with the daughter of a
father’s sister’ The Kurubas, a large shepherd caste of
Mysore, whose native language is Canarese, particularly
recommend marriage with the daughter of a mother’s brother,
but marriage with the daughter of a mother’s sister they, as
usual, forbid. They also permit a man to marry his niece,
the daughter of his elder sister; nay, in some places, such
as Kolar and Bowringpet, they allow him to marry the
daughter of a younger sister, which is quite contrary to the
ordinary rule.* Among the Milas, a fishing caste in Ganjam
and Vizagapatam, the custom of ménarikam, according to
which a man should marry his mother’s brother’s daughter,
is in force; but he is also free to marry his own sister’s
daughter.” Whether he is at liberty to marry the daughter
of his younger sister, we are not told. To judge by analogy,
his choice is probably restricted to the daughters of his
elder sister.  Similarly, among the Gavaras, a Telugu-speak-
ing caste in the Vizagapatam district, *the custom of
menartkam, by which a man marries his maternal uncle’s
daughter, is in force, and it is said that he may also marry
his sister’s daughter,” % and exactly the same customs as to
marriage with a cousin or a niece are reported to prevail

! H. V. Nanjundayya, Z%e Ethsno-

sraphical Survey of Mysore, xxiii.
graphical Survey of lysore, xxxiv.

Jondaru Caste (Bangalore, 1911), pp.

Dévdngas (Bangalore, 1914), pp. 1, 5.

2 H. V. Nanjundayya, Z%e Et}o-
graphical  Survey of Mysore, xxi.
Uppara Caste (Bangalore, 1910), p. 4 ;
id., The Lthnographical Survey of
Mysore, xxx. Nagartds (Bangalore,
1913), p. 6.

8 H. V. Nanjundayya, 7%z Ethno-

1, 2.
* H. V. Nanjundayya, Zke Ethno-
graphical Survey of Mysore, i. Kuruba
Caste (Bangalore, 1906), pp. 1, 8.

5 E. Thurston, Castes and 7ribes of
Southern India, v. 63.

8 E. Thurston, Castes and Tribes of
Southern India, i, 278.
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among the Chinna Kondalus, a caste of hill cultivators in The
Vizagapatam, who appear to be related to the Khonds,
though they speak the Telugu language and have adopted

Telugu customs.!

But whether

in these cases a man is

free to take to wife the daughter of his younger sister,
or is limited to the daughter of his elder sister, we are not

informed.

Chinna
Kondalus.

From many of the foregoing instances it appears that Cross-
the custom of marriage with a cross-cousin, the daughter of
a mother’s brother or of a father’s sister, is not confined to
those branches of the Dravidian race which speak the Tamil
and Telugu languages, but that it is also practised by castes
which speak the Canarese or, as it is sometimes called,

the Kannada tongue.’

Among the Kappiliyans, who are

Canarese-speaking farmers in Madura and Tinnevelly, a man’s
right to marry his cousin, the daughter of his father’s sister,
is so rigorously insisted upon that, as among the Tottiyans,

ill-assorted matches are common.

A woman, whose cousin

husband is too young to perform his marital duties, is allowed
to consort with his near relations, and the children begotten

by such intercourse are treated as his.?

Precisely the same

custom is observed, with the same results as to the paternity of
the children fathered on the youthful husband, among the
Anuppans, another caste of Canarese farmers, who are found
chiefly in the districts of Madura, Tinnevelly, and Coim-

batore.?

In Southern India the practice of marriage with a cross-
cousin is not limited to those aboriginal castes and tribes
which speak one or other of the languages belonging to the

Dravidian family.

It is observed also by a number of castes

or tribes which speak Oriya, an Indo-Aryan language con-
fined to Orissa and the adjoining parts of Madras and the

Central Provinces.’

L E. Thurston, Castes and Tribes of
Southern India, iii. 351.

2 On Canarese (Kannada), as a
branch of Dravidian speech, see Z%e
Imperial Gaszetteer of India, The In-
dian Empire, i. (Oxford, 1909) pp.
380 sg. It is the language of Mysore
and of the neighbouring portion of the
Ghaut country, including the southern
corner of the Bombay Presidency.

For example, among the Godagulas, a

Like Tamil and Telugu, it possesses
an ancient literature.

3 E. Thurston, Castes and Tribes of
Southern India, iil. 215, 217.

4 E. Thurston, Castes and Tribes of
Southern India, i. 49, 50.

5 Zhe Imperial Gazetteer of India,
The Indian Empire.(Oxford, 1909), i.
376.
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caste of workers in bamboo who speak Oriya, “the custom
of ménarikam, according to which a man should marry his
maternal uncle's daughter, is so rigidly enforced that, if the
uncle refuses to give his daughter in marriage, the man has
a right to carry her off, and then pay a fine, the amount of
which is fixed by the caste council. A portion thereof is
given to the girl’s parents, and the remainder spent on a
caste feast. If the maternal uncle has no daughter, a man
may, according to the éduru (or reversed) meénarikam custom,
marry his paternal aunt’s daughter”' This account is in-
structive, since it shows that in this caste marriage with the
daughter of a father’s sister is only permitted in default of
a daughter of a mother’s brother, who is regarded as a man’s
proper wife. Among the Bavuris or Bauris, a low class of
Oriya basket-makers living in Ganjam, a man is forbidden to
marry the daughter of his father’s sister, while he is allowed,
as usual, to marry the daughter of his mother’s brother.?
Again, among the Paidis, a class of cultivators and traders
in Vizagapatam, who speak a corrupt dialect of Oriya, “ the
ménartkam custom is in force, according to which a man
should marry his maternal uncle’s daughter. If he does so,
the bride-price (vd/7) is fixed at five rupees; otherwise it is
ten rupees.”® Thus a man gets his cousin, the daughter of
his mother’s brother, at half-price, which no doubt to a thrifty
man is a great inducement to marry her. However, regarded
as a bargain, even this reduction in price compares dis-
advantageously with the practice, or at least, the theory of
the Komatis, who, according to the injunction of their
scriptures, should let a man have his cousin for nothing.*
We may suspect that this represents the original practice
in the marriage of cousins, and that one great secret of the
immense popularity of such marriages was their cheapness ;
for any other woman a man had to pay more or less heavily,
but for a female cousin of the proper kind he had to pay

1 E. Thurston, Castes and 7ribes of
Southerrz India, ii. 282. According
to the Indian Census Report of 1g9or
(vol. xv. Madras, Part i. Report, by
W. Francis, p. 154), the Godagulas
(Godugalas) are identified with the
Gudalas, a Telugu caste of basket-
makers. But this is denied by Mr. C.

Ifayavadana Rao, whose account of
the caste is reproduced by Mr. E.
Thurston.

2 Y., Thurston, Castes and Tribes of
Southern India, i. 175, 177.

3 E. Thurston, Castes and Tribes of
Southern India, v. 4535.

4 See above, p. I11.
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little or nothing. In her case the passion of love was
reinforced by the spirit of economy.

Other Oriya castes prefer marriage with the daughter of
a father's sister to marriage with the daughter of a mother’s
brother. Thus, among the Bhumias, Bottadas, Bodo, Malis,
Omanaitos, and Pentiyas, all cultivators, a man has the
right to claim the hand of his father’s sister's daughter in
marriage.'

In Southern India the practice of marriage with a cross-
cousin, the daughter cither of a mother’s brother or of a
father’s sister, seems to have spread even to Brahmans, or
at all events to classes which claim to rank as Brahmans.
We are told that “the custom has apparently been copied
by the Désasta Brahmans of Southern India, in whom it
would, but for modern enlicghtenment, have almost been
crystallised into law. The Ayyar Brahmans have adopted
it in order to keep the family property intact within it.”*
The adoption of cousin-marriage by the Desasta or Deshasth
Brahmans of Southern India is all the more remarkable,
because in the Deccan these Brahmans “form a community
believed to represent the wldest stock that migrated to the
south and got mixed in various ways with the Dravidian races
by long intercourse extending over centurics. They retain
the oldest records of the Hindu texts and speak a language
closely allied to Sanskrit. Their rules of exogamy are so
complicated that it would be difficult to believe in them
except for the assurance that any breach directly involves
excommunication from the parent stock.”?® Among the
Shivalli Brahmans of South Canara “a maternal uncle’s
daughter can be married without consulting any horoscope,
and during the marriage ceremonies it is customary for a
bridegroom’s sister to obtain from him a formal promise

U E. Thurston, Castes and 7ribes of  uncle’s” is almost certainly a mistake
Southern India, i. 238, 263, iv. 441,  cither for ¢ paternal aunt’s 7 or for
V. 444, vi. 190. This may be the ¢ maternal uncle’s,” more prolably,
custom also among the Ronas, another  perhaps, for the former.

Oriya caste of cultivators, as to whom A . -

y ' o 2 L. Thurston, Kthuograplhic Notes
we are told that among them *“it 15 . .

- . i Southern India, p. 54.
customary for a man to marry his
paternal uncle’s daughter” (L. Thurs- 3 Census of India, 1gor, vol. 1
ton, Castesand 1'ribesof Southeri India, — India, Lthnographic Ay pendices (Cal-
vi. 258). In this passage ‘‘paternal cutta, 1903), p. 114.
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that, if he has a daughter, he will give her in marriage to
her son”! Among the Konkani Brahmans of Cochin,
“the marriage to a patcrnal aunt’s daughter or to a maternal
uncle’s daughter, though not sanctioned by the Swmritis and
though not prevalent among other branches of Gauda
Saraswata Brahmans, has in imitation of the Dravida
Brahmans been introduced. But such marriages do not at
all amount to an injunction. The marriage to one’s sister’s
daughter, which obtains among Desastha and Karnataka
Brahmans, is not in vogue among the Gauda Saraswata
Brahmans.”? In the South Maratha country of the Bombay

Presidency thirty-one castes allow a man to marry the

daughter cither of his mother’s brother or of his father’s
sister ; three allow him to marry also the daughter of his
mother’s sister ; and fifteen allow him to marry the daughter
of his mother’s brother, but no other first cousins.?

When we pass from Southern to Central and Northern
India we find that the custom of cross-cousin marriage,
though by no means so prevalent, is still practised in these
regions by some tribes, particularly by those of Dravidian
or other non-Aryan origin. Thus among the Gonds of
the Central Provinces, who arc the principal tribe of the
Dravidian family, and perhaps the most important of the
non-Aryan or forest tribes in India,* “the marriage of first
cousins is considered especially suitable. Formerly, perhaps,
the match between a brother’s daughter and a sister’s son
was most common; this is held to be a survival of the
matriarchate, when a man’s sister’s son was his heir. But
the reason has now been generally forgotten, and the union
of a brother’s son to a sister’s daughter has also become
customary, while, as girls are scarce and have to be paid
for, it is the boy’s father who puts forward his claim. Thus
in Mandla and Bastar a man thinks he has a right to his
sister’s daughter for his son on the ground that his family

1 E. Thuwston, Castes and Tribes of  Bombay, Part i Report, by P. T.

Southern India, i. 382, quoting H. A.
Stuart, Jlanwal of the South Canara
District.

2 L. K. Anantha Krishna Iyer, ZJe
Cochiiz Tribes and Castes (Madras,
1909-1912), ii. 349.

3 Census of India, rgzz, vol. vii.

Mead and G. Laird Macgregor (Bom-
bay, 1912), p. 122.

4 In 1911 the Gonds numbered
three millions and were increasing
rapidly.  See R. V. Russell, Zribes
and Castes of the Central Provinces of
/ndia (London, 1916), iii. 41.
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has given a girl to her husband’s family, and therefore they
should give one back. This match is known as Duadk
lautina or bringing back the milk; and if the sister’s
daughter marries any one else her maternal uncle some-
times claims what is known as ¢ milk money, which may be
a sum of Rs. 5, in compensation for the loss of the girl as a
wife for his son. This custom has perhaps developed out
of the former match in changed conditions of society, when
the original relation between a brother and his sister’s son
has been forgotten and girls have become valuable. But it
is said that the 4#d/% or milk money is also payable if a
brother refuses to give his daughter to his sister’s son. In
Mandla a man claims his sister’s daughter for his son and
sometimes even the daughter of a cousin, and considers that
he has a legitimate grievance if the girl is married to some-
body else. Frequently, if he has rcason to apprehend this,
he invites the girl to his house for some ceremony or festival,
and there marries her to his son without the consent of her
parents.”! Similarly among the Gonds of the Madras
Presidency, in the Eastern Ghauts, “ the most usual thing
for a man is to marry his own paternal aunt’s daughter,”
and the writer who reports the custom adds that “one
reason of this is possibly the incurring of less marriage
expenses, a bride amongst these tribes and castes being
rated at very heavy prices.” ?

From these accounts we may perhaps infer that, while
Gonds allow and even favour marriage with the daughter
either of a mother’s brother or of a father’s sister, there is a
growing tendency among them to prefer the marriage with
the daughter of a father’s sister, because, in the scarcity of
marriageable girls, who have ordinarily to be paid for, a
father is more anxious to get his nicce for nothing for his
son than to give his daughter for nothing to his nephew.
Thus purely economic considerations appear to exercise
a strong influence on the change from the one form of
cousin marriage to the other.

Among the Bhunjias, a small Dravidian tribe of the

I R. V. Russell, Z7sbes and Castes 2 C. Iayavadana Rao, “ The Gonds
of the Central Provinces of India, iii. of the Ilastern Ghauts, India,” Az-
78 thropos, v. (1910) p. 794.
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Central Provinces, both forms of cross-cousin marriage are
allowed ; for we read that in the tribe “a special tie exists
between a man and his sister’s children. The marriage of
a brother’s son or daughter to a sister’s daughter or son is
considered the most suitable. A man will not allow his
sister’s children to eat the leavings of food on his plate,
though his own children may do so. This is a special
token of respect to his sister’s children. He will not
chastise his sister’s children, even though they deserve it.
And it is considered especially meritorious for a man to pay
for the wedding ceremony of his sister’s son or daughter.”!
Similarly among the Kamars, a small Dravidian tribe
who claim to be aborigines of the Central Provinces, “as
among some of the other primitive tribes, a man stands in
a special relation to his sister’s children. The marriage of
his children with his sister’s children is considered as the
most suitable union. If a man’s sister is poor he will
arrange for the wedding of her children. He will never
beat his sister’s children, however much they may deserve
it, and he will not permit his sister’s son or daughter to eat
from the dish from which he eats. This special connection
between a maternal uncle and his nephew is held to be a
survival of the matriarchate, when a man stood in the place
a father now occupies to his sister’s children, the real father
having nothing to do with them.”® The Sonjharas or
Jharas, a small caste of gold-washers in the Central
Provinces, “ permit the intermarriage of the children of a
brother and a sister, but not of those of two sisters, though
their husbands may be of different septs.”®  Similarly
among the Dhobas, an offshoot of a primitive tribe in the
Central Provinces, whose facial features resemble those of
the Gonds, “the children of brothers and sisters may
marry, but not those of two sisters, because a man’s maternal
aunt or mausi is considered as equivalent to his mother.”*

LR, V. Russell, 7i7ées and Castes H. R. Rivers, «The Marriage of

of the Central Provinces of India, ii.
326 sq.

2 R. V. Russell, op. 7. iil. 323.
On the close relationship in India
between a man and his sister’s children,
especially in connexion with the mar-
riage of the sister’s children, see W.

Cousins in India,” Jfournal of the Royal
Asiatic Society, July 1907, pp. 629 s¢g.
3 R. V. Russell, Zribes and Castes
of the Central Provinces of India, iv.
510.
$ R. V. Russell, op. cit. ii.

510.

515,
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So, too, among the Gandas, a servile and impure caste
in the Central Provinces, marriage between cousins, the
children of two sisters, is forbidden, but marriage between
cousins, the children of brothers and sisters, is permitted.!
In all these cases, apparently, a man is free to marry either
the daughter of his mother’s brother or the daughter of his
father’s sister, and no indication is given of a preference for
the one marriage over the other.

The Bhatras, a primitive Dravidian tribe, akin to the
Gonds, in the Bastar State of the Central Provinces, think
that a man has a right to marry the daughter of his mother’s
brother, and in former days, if the girl was refused by her
parents, he carried her off and married her by force.’
Among the Manas, a Dravidian caste of cultivators and
labourers in the Central Provinces, “ the practice of marry-
ing a brother’s daughter to a sister’s son is a very favourite
one, being known as Malunchar, and in this respect the
Manas resemble the Gonds.”®  Similarly among the Halbas,
a mixed caste of cultivators and farm-servants in the
Central Provinces, “a match which is commonly arranged
where practicable is that of a brother’s daughter to a sister’s
son. And a man always shows a special regard and respect
for his sister’s son, touching his fect as to a superior, while,
whenever he desires to make a gift as an offering of thanks
or atonement or as a meritorious action, the sister’s son is
the recipient. At his death he usually leaves a substantial
legacy, such as one or two buffaloes, to his sister’s son,
the remainder of the property going to his own family.
This recognition of a special relationship is probably a sur-
vival of the matriarchate, when property descended through
women, and a sister’s son would be his uncle’s heir.  Thus
a man would naturally desire to marry his daughter to his
nephew in order that she might participate in his property,
and hence arose the custom of making this match, which
is still the most favoured among the Halbas and Gonds,
though the reasons which led to it have been forgotten for
several centuries.’*

1 R. V. Russell, 77ibes and Castes  274.
olf'.t/ze Central Provinces of [ndia, iii. 3 . V. Russell, op. ot iv. w75,
% R. V. Russell, op. cit. ii. 271, ¢ R. V. Russell, gp. it iii. 189 sg.
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Thus, whereas among the Gonds a man may marry the
daughter either of his mother’s brother or of his father’s
sister, but the marriage with the father’s sister’s daughter
is apparently coming into vogue, the Bhatras, Manas, and
Halbas, on the other hand, still prefer the marriage of a man
with his mother's brother’s daughter, or, in other words, the
marriage of a woman with her father’s sister’s son, and this
preference may, as Mr. Russell points out, date from a time
when a man’s heir was his sister’s son, and when, accord-
ingly, a father might naturally desire to give his daughter
in marriage to his sister’s son as his heir, in order that
she might share the property which would descend to her
husband from his maternal uncle, her father. Hence it
appears that under the particular form of mother-kin in
which a man’s heir is his sister’'s son, a father has an
economic motive for marrying his daughter to his sister’s
son.

In not a few castes or tribes of the Central Provinces
the preference for marriage with the daughter of the mother’s
brother is so decided that they positively forbid marriage
with the daughter of the father’s sister; and as marriages
with other cousins, the daughters of a mother’s sister or of a
father’s brother, are regularly barred, it follows that in these
tribes the only marriage between cousins which is tolerated
is that between a brother's daughter and a sister’s son.
This rule holds good, for example, of the Kunbis, the great
agricultural caste of Berar and the Central Provinces,
whose internal structure seems to show that they are a
mixed body rccruited from different classes of the com-
munity, but with Gond blood in their veins. Among them
marriages between first and second cousins are prohibited,
“except that a sister’s son may be married to a brother’s
daughter. Such marriages are also favoured by the
Maratha Brahmans and other castes, and the suitability of
the match is expressed in the saying Az ghari bhisi sin,
or ‘At a sister’s house her brother’s daughter is a daughter-
in-law.”  The sister claims it as a right and not unfrequently
there are quarrels if the brother decides to give his daughter
to somebody else, while the general feeling is so strongly in
favour of these marriages that the caste committee some-
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times imposes a fine on fathers who wish to break through
the rule. The fact that in this single case the marriage of
near relatives is not only permitted but considered almost
as an obligation, while in all other instances it is strictly
prohibited, probably points to the conclusion that the
custom is a survival of the matriarchate, when a brother’s
property would pass to his sister’s son. Under such a law
of inheritance he would naturally desire that his heir should
be united to his own daughter, and this union might
gradually become customary and at length almost obligatory.
The custom in this case may survive when the reasons which
justified it have entirely vanished. And while formerly
it was the brother who would have had rcason to desire
the match for his daughter, it is now the sister who insists
on it for her son, the explanation being that among the
Kunbis as with other agricultural castes, to whom a wife’s
labour is a valuable assect, girls are expensive and a con-
siderable price has to be paid for a bride.”!

From Mr. Russell’s instructive account of cousin mar-
riages in the Gond and Kunbi castes respectively, we gather
that among the Gonds a father desires and claims the
marriage of his son with his sister’s daughter, and that
among the Kunbis a mother desires and claims the marriage
of her son with her brother’s daughter, the desire and the
claim in both cases being based on the economic motive of
bringing that expensive article, a daughter-in-law, into the
family for nothing. Thus, while interest moves a father
to promote one form of cross-cousin marriage, namely, the
marriage of a man with his father’s sister’s daughter? it
simultaneously moves a mother to promote the other form
of cross-cousin marriage, namely, the marriage of a man with
his mother’s brother’s daughter; so that the same motives
pulling brother and sister in opposite directions in a sense
balance each other and tend to produce an equilibrium
between the two forms of cross-cousin marriage. Ior it is
to be observed that, where the economic motive is in play,
it will not act in one way in one tribe, and in another way

VR, V. Russell, Z7ibes and Castes 2 Seeabove, p. 120, in regard to the
of the Central Provinces of India, iv.  Gonds.
22 s5q.
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in another tribe,; in every tribe the pecuniary interests
of brother and sister in respect of the marriage of their
children will be diametrically opposed to ecach other, the
brother always seeking his sister’s daughter as a wife for his
son, and the sister always seeking her brother’s daughter as
a wife for her son, so that within the limits of the same tribe
similar motives will draw brother and sister in opposite
directions "and tend to balance each other. The result will
be that both forms of cross-cousin marriage (the marriage
with a mother’s brother’s daughter and the marriage with a
father’s sister’s daughter) will probably survive for a long
time side by side in the same tribe without the one being
able to oust the other. And this is exactly what is observed
to happen among many castes or tribes of India at the
present day.!

The Gowaris are the herdsman or grazier caste of the
Maratha country in the Central Provinces. They appear to
be of mixed origin, being sprung from a union of forest
Gonds with Ahirs, a caste of cowherds and milkmen, who
are belicved to have been descended from a tribe which
entered India from Central Asia about the beginning of the
Christian era. Among the Gowaris the rule is, that a man
may marry his daughter to his sister’s son, but may not take
her daughter as a wife for his son® In other words, the
Gowaris allow a man to marry his cousin, the daughter of
his mother’s brother, but forbid him to marry his cousin, the
daughter of his father’s sister. Thus they permit the one
form of cross-cousin marriage but not the other. A similar
permission, accompanied by a similar prohibition, is found
among other castes or tribes of the Central Provinces, such
as the Agharias, Andhs, Bahnas, Kaikaris, Kharias, Kohlis,
Chandnahe Kurmis, Mahars, and Marathas.? Taken to-
R. Rivers, ¢ The Marriage of Cousins

in India,” Journal of the Royal Asiatic
Society, July 1907, p. 627.

1 After noticing some cases in which
the marriage with a mother’s brother's
daughter is allowed, and other cases in
which the marriage with a father's

sister’s daughter is allowed, Dr. Rivers
observes, ¢ Much more frequently
marriage is allowed with the daughter
either of the maternal uncle or of the
paternal aunt, though, as we have seen,
there is sometimes in these cases a pre-
ference for the former.” See W. H.

2 R. V. Russell. Z7ibes and Castes
of the Central Provinces of India, iii. 160
$¢g., 162, As to the Ahirs, see R. V.
Russell, op. cit. ii. 18 5.

3 R. V. Russell, op. cit. ii. 10, 309,
71, iii. 298, 447 s¢., 495, iv. 60, 133,
203.
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gether with the foregoing evidence, this- seems to indicate
that in the Central Provinces the balance of opinion in-
clines decidedly in favour of marrying a mother’s brother’s
daughter rather than a father’s sister’s daughter.

However, the Gonds appear not to be the only people of
these provinces among whom the balance of opinion is appar-
ently swinging in the opposite direction, namely, in favour
of marriage with a father’s sister’s daughter. The Gollas or
Golars arc the great shepherd caste of the Telugu country,
numbering a million and a half of persons in Madras and
Hyderabad.! We have seen that in Mysore they allow
marriage either with the daughter of the mother’s brother or
with the daughter of the father’s sister’ There are some
thousands of them in the Central Provinces, where they still
follow their ancestral vocation, living as nomadic herdsmen
in the large pasture lands of the Balaghat district. Here
they seem, like the Gonds, to tend towards a preference for
marriage with the father’s sister’s daughter ; at least this is
suggested by Mr. Russell’s account of cousin marriage among
them. He says, “The children of brothers and sisters are
allowed to marry, but not those of two sisters, the rcason
stated for this prohibition being that during the absence of
the mother her sister nurses her children ; the children of
sisters are thercfore often foster brothers and sisters, and
this is considered as equivalent to the real relationship.  But
the marriage of a brother’s son to a sister’s daughter is held,
as among the Gonds, to be a most suitable union.” *  In this
account the reason assigned for prohibiting the marriage
between cousins who are the children of sisters is no doubt
an afterthought; the original motive for the prohibition, as
we shall see presently, lies much deeper.

The Kotvalias, a dark non-Aryan tribe of Baroda, allow
marriage with the daughter ecither of a mother’s brother or of
a father’s sister, but forbid marriage with the daughter cither
of a mother’s sister or of a father’s brother.! Among the

VR. V. Russell, op. cit. iil. 35.  of the Central Provinces of India, iii.
Compare E. Thurston, Castes and 35 sq.
Tribes of Southern India, ii. 284 sgq. Y Census of India, rgor, vol. xviii.
Baroda, Part i. Report, by Jamshedji
Ardéshir Dalal (Bombay, 1902), p.
3 R. V. Russell, Zriles and Castes  508. ,

2 Above, p. 115.
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Mohammedans, Parsees, and Christians of Baroda there is no
prejudice against marriages between first cousins, indeed,
an orthodox Parsee deems it a duty to bring about such
marriages in.his household ; but a Hindoo looks upon such
connexions with horror.!

Passing still farther north, we find the marriage of cross-
cousins allowed, if not favoured, among a few castes or tribes
of Mirzapur, which appear to be mostly of Dravidian origin.
Thus, among the Ghasiyas, a Dravidian tribe in the hill
country of Mirzapur, a man may marry the daughter either
of his mother’s brother or of his father’s sister.? On the
other hand, the Cheros, a Dravidian race of labourers and
cultivators in the hill country of Mirzapur, according to
one account seem to allow of marriage with the daughter
of a mother’s brother, but forbid marriage with the daughter
of a father’s sister.’ The same permission and the same
prohibition are recorded of the Irakis and Kunjras, two
other castes of Mirzapur.* Among the Manjhis, or Majh-
wars, an aboriginal tribe of Dravidian origin in the hill
country of South Mirzapur, the more primitive members
of the community “adhere to the old Gond rule by which
first cousins, provided they are not the offspring of two
sisters, by preference intermarry.”®  This statement is,
perhaps, to be corrected, so as to run, “first cousins, pro-
vided they are not the offspring of two sisters or of fwo
brothers™ ; since the prohibition for cousins, the children of
two brothers, to marry each other commonly goes with the
prohibition for cousins, the children of two sisters, to marry
each other. If the statement thus corrected be accepted, it
will follow that the more primitive members of this Dravidian

Y Census of India, rgoz, vol. xviii.
Baroda, Part i. Report, by Jamshedji
Ardéshir Dalal (Bombay, 1902), p.
490.

2 W. Crooke, Zwites and Castes of
the North-Western Provinces and Oudlh
(Calcutta, 1896), ii. 412,

3 \W. Crooke, op. cit. ii. 217. Mr.
Crooke’s statement is not clear. Ile
says, ¢ Their custom of exogamy
even is uncertain, By one account
first cousins on the father’s side cannot
intermarry, while marriage of cousins

on the mother’s side is permitted, and
a paternal uncle’s son can marry a
maternal uncle’s daughter, but not z7ice
versa.”  Here ‘‘a paternal uncle’s
son” seems to be a mistake for “a
paternal aunt’s son.” Dr. Rivers
understands the passage as I do (¢ The
Marriage of Cousins in India,” Journal
of the Royal Asiatic Soctety, July 1907,
p. 626).

* W. Crooke, op. cit. iii. 2, 345.
5 W. Crooke, op. cit. iii. 417.
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tribe follow the old custom which allows, or rather recom-
mends and enjoins, a man to marry his cross-cousin, the
daughter either of his mother’s brother or of his father’s
sister.  Further inquiry in the tribe might perhaps elicit a
preference for one or other of these two forms of cross-cousin
marriage.

The practice of cross-cousin marriage is in vogue among
the Bhotiyas, who inhabit the Almora district of the United
Provinces, not far from the borders of Nepaul and Tibet.
These people speak a language allied to Tibetan, and the cast
of their countenances is plainly Mongolian; but though they
are undoubtedly of Tibetan origin, they have to a great
extent adopted Brahman customs and the Brahman religion.
They draw a sharp distinction between ortho-cousins (the
children of two brothers or of two sisters) and cross-cousins
(the children of a brother and a sister respectively), and they
apply quite different names to them. A man regards his
brother’s children as his own and calls them his sons and
daughters ; and a woman regards her sister’s children as her
own and calls them her sons and daughters. Consistently
with this view and this nomenclature the sons of two
brothers call each other, not cousins, but brothers; and
the sons of two sisters call each other, not cousins, but
brothers. Hence the children of two brothers may not
marry each other, since they are related to each other as
brothers and sisters; and the children of two sisters may
not marry cach other, since in like manner they are related
to each other as brothers and sisters.  But cross-cousins, the
children of a brother and a sister respectively, stand on quite
a different footing: a man does not look on his sister’s
children as his own, nor call them his sons and daughters;
a woman does not look on her brother’s children as her own,
nor call them her sons and daughters ; and these cousins,
the children of a brother and a sister respectively, are quite
free to marry each other, indeed such marriages are the rule
among the Bhotiyas of the Alinora district.!

In the Punjab cases of cousin marriage seem to be few

! Panna Lall, “An enquiry into the  xl. (1911) pp. 191, 103-196. As to
Birth and Marriage customs of the the Bhotiyas, sce further, W. Crooke,
Khasiyas and the Bhottiyas of Almora  Z¥ibes and  Castes of the North-
distiict, U. Y.,” Z%e /ndian Antiquary, — Western Provinces and Oudh, ii. 61 sgq.
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and far between ; nor is this to be wondered at, when we
remember that the Punjab was in all probability the part

of India which the immigrant Aryans first occupied,
and from which they expelled most thoroughly those
aboriginal tribes who observed the custom of cousin
marriage. However, the custom of marrying either the

daughter of a mother’s brother or the daughter of a father’s
sister is very common in Kulu, a Himalayan district of the
Punjab.! Among the Orakzais, who are Pathans by race and
Mohammedans by religion, “it is a common practice for a
man to marry his first cousin, in which case an exchange of
betrothals is generally effected.”? Again, among the Khands,
an agricultural clan in Shahpur, who are Mohammedans,
marriage “is permissible between cousins german.”® How-
ever, in these latter cases it may well be that the marriage of
cousins is a recent institution, due to Mohammedan influence
rather than an ancient custom which has survived from a
time before the invasion of India by the Aryans. In the
North-West Frontier Province, which borders the Punjab
on the north-west, and in which Mohammedans are in a
great majority and Hindoos in a small minority, “ the Moham-
medan Law provides a wide field for selection among rela-
tions, and close marriages are very common. Throughout
the Province marriages are usually determined by considera-
tions of family convenience. For instance, a man wanting
to marry his son arranges to take for him the daughter of his
brother or his cousin, agreeing to give his own daughter in
exchange after a year or two.”* Among the Brahuis of
Baluchistan marriage with a cousin, the daughter of a father’s

1 W. H. R. Rivers, ¢ The Marriage
of Cousins in India,” Journal of the
Royal Asiatic Society, July 1907, p.
628 (referring to Ibbetson, Rep. Pan-
jab  Census, 188r, vol. i. p. 366);
Census of India, 1911, vol. 1. India,
Part i. AKeport, by (Sir) E. A. Gait (Cal-
cutta, 1913), p. 256.

2 H. A. Rose, Glossary of the Tribes
and Castes of the Punjab and North-
West Frontier Province, iii. (Lahore,
1914) p 180.

3 H. A. Rose, op. cit. ii. (Lahore,
1911) p. 492.

Y Census of India, rgrr, vol. xiii.

North-West Frontier Province, by C.
Latimer (Peshawar, 1912), p. 141.
¢“The Hindus in the Province (and in
speaking of Hindus I refer also to
Sikhs) forma small community, isolated,
though to a less degree than in the
past, from the great body of their co-
religionists to the East and South ” (gp.
cif. p. 143). Marriage with all cousins
is permitted by the Koran (chapter iv.
vol. i. pp. 75 sg. of E. H. Palmer’s
translation, Oxford, 1880, Sacred Books
of the FEast, vol. vi.). As to cousin
marriage among the Arabs, see below,

PpP. 255 $¢7.
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brother, is deemed the best of all.' And among the Moham-
medans of India in general the marriage of first cousins,
whether they are the children of two brothers or of two
sisters, or of a brother and a sister, is considered very suit-
able ; in default of a cousin, an alliance is preferred with
some family with which there have already been marriage
relations.? On the contrary, in the North-West Frontier
Province, “ with the Hindus the objection to close marriages
seems to be particularly strong. Among Mohammedans
such marriages, as we have seen, are very common ; but the
Hindu speaks with the greatest contempt of their practice in
this respect. One may conjecture, therefore, that the objec-
tion is something racial, something too deep-seated to be
affected by accidents of environment.”®

When we leave the north-west of India, the earliest seat
of the Aryan race in the peninsula, and move eastward to
Bengal, we again find the practice of cross-cousin marriage
surviving among some of the aboriginal tribes. For example,
among the Khoras, a small caste of Chota Nagpur, who,
though Hindoos by religion, appear to be Gonds, and there-
fore Dravidians by blood, a man is free to marry the
daughter either of his mother’s brother or of his father’s
sister, a custom which Sir Herbert Risley, contrasting it with
the ordinary Hindoo usage, describes as “a departure from
the ordinary rules which strikes one as curious”* Again,
the Kaurs of Chota Nagpur, whose dark complexion, broad
noses, wide mouths, and thick lips appear to betray
their Dravidian origin, observe much the same prohibited
degrees as the Hindoos, but nevertheless allow a man
to marry the daughter of his mother’s brother.® Further,
among the Karans, an indigenous caste of writers in
Orissa, “prohibited degrees are reckoned by the method
in vogue among the higher Hindu castes, with the
curious exception that a man is permitted to marry his

1 Denys DBray, Zhe Life-History of
a Brahiai (London, 1913), p. 34. The
reason assigned by the writer for the
custom is that so the stock is kept pure.

2 Census of [ndia, 1911, vol. 1.
India, Part 1. Report, by (Sir) E. A.
Gait (Calcutta, 1913), p. 252.

3 Census of India, rgrr, vol. xiii.

North-1est Frontier Irovince, by C.
Latimer (Peshawar, 1912), p. 145.

4 (Sir) H. H. Risley, Zviles and
Castes of Bengal (Calcutta, 1892), i.
347-

5 (sir) H. H. Risley, Zyibes and
Castes of Bengal, i. 435, 436.
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maternal uncle’s daughter, an alliance distinctly forbidden
by the ordinary rules.”'! The Rabhas, of the Goalpara
district in Eastern Bengal, allow a man to marry the daughter
cither of his mother’s brother or of his father’s sister.” These
instances suggest that the old custom of cross-cousin marriage,
especially the marriage with the daughter of a mother’s
brother, was too firmly implanted in the blood of the abori-
ginal tribes to be at once extirpated by the influence of an
alien race, whose matriimonial customs in other respects they
adopted.

Passing still eastward we leave the Dravidian race behind,
and approaching the eastern borders of India, we come to
the outlying tribes of the great Mongolian family, which on
this side have effected a lodgment on the hills within the
Indian frontier, without being able to penetrate into the heart
of the country or to descend into the sweltering plains of
the Ganges. Thus, among the Maghs of the Hill Tracts of
Chittagong, whose physical features stamp them unmistake-
ably as Mongolians, the ordinary Hindoo rules as to prohibited
degrees are observed, with the exception that “a man may
marry the daughters of his father’s sister and of his mother’s
brother—a connexion whichwould not ordinarily be allowed.”?
Among the Mikirs, one of the most numerous and homo-
geneous of the many Tibeto-Burman tribes inhabiting Assam,
a man is free to marry his mother’s brother’s daughter;
indeed, in former days he was compelled to marry her, and
his maternal uncle might beat him to his heart’s content if
the young scapegrace was ungallant enough to refuse the
hand of his fair first cousin.* Again, among the Garos of
Assam, another tribe of Mongolian origin ® “there is an
exception to the rule that a girl may choose her husband.
This exception occurs when one daughter of a family is
given in marriage to the son of her father’s sister. Should
she not have such a cousin, she must marry a man of her
father’s “ motherhood,” who is chosen for a substitute.”® In

1 (Sir) H. H. Risley, Z7ibes and
Castes of Bengal, 1. 425.
2 Census of India,
India, Part i. Report, by (Sir) L.

Gait (Calcutta, 1913), p. 256.
3 (Sir) II. M. Risley, 772bes and
Castes of Bengal, ii. 29 sq.

1977, vol. 1.
o

& Zhe Mikirs, from the papers of the
late Edward Stack, edited, arranged,
and supplemented by Sir Charles Lyall
(London, 1908), pp. 1, 17, 18.

5 See above, vol. i. p. 462.

6 Major A. Playfair, Zke Garos
(London, 1909), p. 68.
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this tribe a man is expected to marry his mother’s brother’s
daughter.! Here again, therefore, as among the Mikirs, a
decided preference scems to be given to the marriage of a
woman with the son of her father’s sister, or, in other words,
to the marriage of a man with the daughter of his mother’s
brother. Again, among the Nagas of Assam, “ marriage is
contracted with near relatives, such as cousins, in preference to
other women,” and among his cousins a young man generally
chooses as his wife the daughter of his mother's brother.”
Among the Khasis of Assam a man may marry either
the daughter of his mother’s brother or the daughter of his
father’s sister, but on onc curious condition, which we have
not yet met with in our investigation of cousin marriages.
A man may not marsy his mother’s brother’s daughter while
her father is alive; he may not marry his father’s sister’s
daughter while his own father is alive. However, even when
a man’s father is dead, the marriage with the father’s sister’s
daughter, though permitted, is looked on with disfavour by
the Khasis; whereas there scems to be no objection to
marriage with the daughter of a mother’s brother, always
provided that her father is dead® IHere, again, therefore, as
in so many cases, it would appear that marriage with a
mother’s brother’s daughter is preferred to marriage with
a father’s sister’s danghter. But while among the Khasis a
man may marry cither of his cross-cousins, that is, cither
the daughter of his mother’s brother or the daughter of his
father’s sister, he is forbidden to marry his ortho-cousin, the
daughter of his father’s brother, for she is called his “ birth
sister” ( para kha)*  We may conjecture that for a similar
reason he is forbidden to marry his other ortho-cousin, the
daughter of his mother’s sister. Among the Paibtes or
Vuites, a clan in south-western Manipur and the adjoining
portions of the Lushai Iills, “the marriages of paternal
first cousins are ailowed ; in fact, among chiefs they are the

rule”” The expression “paternal cousins” is ambiguous,
t Major A. Playfair, op. cit. p. 72. Zhe Ahasis, Second Ldition (London,
2 A Sketch of Assam, with some 19141, p. 78.

account of the 11:!! Tribes, by an Officer PR, T. Gurdon, Ze.

[John Butler] (London, 1847), pp. 165, 5 Lt.-Colonel J. Shakespeare, Z%e

167. Lushet Aulki Clans (London, 1912),

3 Lieut.-Colonel P. R. T. Gurdon, p. 143,
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since it includes the children of two brothers as well as the
children of a brother and a sister, in other words, it
includes both ortho - cousins and cross - cousins ; but the
statement probably means that among the Paihtes a man
is allowed or encouraged to marry the daughter of his
father’s sister. “ The Tibetans and Lepchas forbid cousins-
german to marry, but the Bhotias confine the prohibition to
cousins on the father’s side, and more particularly to the
children of the father’s brother. The reason given is that
bone descends from the father’s side, and the flesh from the
mother’s, and should cousins on the father’'s side marry,
the bone is pierced, resulting in course of time in various
infirmities.”' Here the expression “cousins on the father’s
side,” like the equivalent expression “ paternal cousins,” is
ambiguous, since it includes the children of two brothers as
well as the children of a brother and a sister, in other words,
it includes both ortho-cousins and cross-cousins. But from
the statement which I have quoted we may probably infer
that, while the Bhotias positively forbid a man to marry
the daughter of his father’s brother, and also forbid him,
though less decidedly, to marry the daughter of his father's
sister, they allow him freely to marry the daughter of his
mother’s brother. Here again, therefore, as in many other
tribes, marriage with a mother’s brother’s daughter is the
solitary exception to the rule which forbids cousins to
marry each other.

To sum up, we may say broadly that in India marriage
with a first cousin, the daughter either of a mother’s brother
or of a father’s sister, but especially with the daughter of a
mother’s brother, has been, as a rule, permitted and even
favoured among all races except the Aryan.

§ 4. The Marriage of Cousins in other Parts of Asia

The custom of cousin marriage is also practised by
tribes in other parts of Asia, though details concerning the
custom are generally wanting, the writers who record it being
for the most part apparently unaware of the important ‘dis-

Y Census of India, 1911, vol. i. India, Part i. Report, by (Sir) E. A. Gait
(Calcutta, 1913), pp. 252 sq.



CHAP.VI THE MARRIAGE OF COUSINS IN AS/IA 135

tinctions which many peoples draw between those different
classes of relations whom Europeans confound under the
general name of cousins.

Among the Burmese the marriage of cousins of all kinds
is very common.! The Chins, a hill tribe of the Tibeto-Bur-
man stock, who are scattered widely over the wild mountains of
Arakan and the adjoining districts of Burma, habitually marry
their cousins and tell a legend to account for the origin of the
custom. They say that in the beginning the earth produced
a woman called Hlee-neu, who laid a hundred eggs, from
which sprang the various races of men. One egg, which
failed to hatch with the rest, she threw away; but a bird
found it and sat on it and hatched it, and from the egg were
born a boy and a girl. These two were scparated before
they grew up; and the boy, having no mate, took a bitch to
wife. After a time, however, he met the girl and wished to
marry her; but as they were brother and sister, they went
and consulted their great mother Hlee-neu, who is believed
to be the author of all Chin laws and customs. ¢ She
ordered that the bitch which the man had married should
be killed, and then they should marry, and that among their
descendants in all time brothers’ sons should intermarry with
brothers’ daughters. This they give as the origin of two of
their peculiar customs—the sacrificing of dogs to the spirits
(and eating them afterwards), and the right a man has to
claim his cousin on the father's side as a wife.”® The
expression “his cousin on the father’s side,” is ambiguous,
since it includes the father’s sister’s daughter as well as the
father’s brother’s daughter ; but from the preceding sentence,
“in all time brothers’ sons should intermarry with brothers’
daughters,” we naturally infer that the cousin whom a Chin
man has the right to claim in marriage is the daughter of
his father’s brother. But as that woman is his ortho-cousin,
it is contrary to general usage that he should be allowed to
marry her. Accordingly we may conjecture that the cousin
whom a Chin man has a right to marry is the daughter, not
of his father’s brother but of his father’s sister; and this

v Census of [India, r19rr, vol. i 2 Captain C. J. F. S. Forbes,
India, Part i. Report, by (Sir) E. A, British Burma (London, 1878), p.
Gait (Calcutta, 1913), p. 252. 254.
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conjecture is rendered highly probable by another statement
of the same writer on the next page, that “another fixed
rule is that the eldest son must marry the youngest
daughter of his father's eldest sister.”' Hence we may
suppose that the sentence, “in all time brothers’ sons should
intermarry with brothers’ daughters” is a mistake for, “in
all time brothers’ sons should intermarry with sisters’
daughters”; and consequently that the Chins conform to
the usual practice of allowing, or rather enjoining, the
marriage of cross-cousins and forbidding the marriage of
ortho-cousins.  Thus interpreted, the Chin custom of
cousin marriage agrees better with the story told to account
for its origin, since according to that not wholly con-
vincing narrative mankind are descended from the offspring
of a brother and a sxstt,r not from the offspring of two
brothers.

Among the Singphos or Kachins of Upper Burma “it
scems to be a general rule that a man should marry a first
cousin on the female side, or more precisely the daughter of
a mother’s brother. e may not, however, marry his
father’s sister’s child, who is regarded as closely related.
Blood connection is gencrally traced through the female,
which may or may not be a reminiscence of polyandry.
This rule seems much rclaxed among the Southern Kachins,
but it is said that farther north, if there is a marriageable first
cousin whom a man does not want to marry, he can marry
elsewhere only after paying a fine to the injured parents.of
the damsel. The parents are injured because they are
robbed of a certainty in the price of the girl. The forbidden
degrees of consanguinity are—/{1) Parents and grand-parents ;
(2) children and grand-children; (3) father’s sister’s child ;
(4) father’s brother’s child (because of the same name); (5)
mother’s sister’s child.”* According to this account all
marriages of cousins are barred among the Singphos or
Kachins, with the single exception of marriage with a
mother’s brother’s daughter, which is so far from becing
prohibited that, at least among the Northern Kachins, a

VC. J. F. S. Forbes, ZBritish  Hardiman, Gaselteer of Upper Burma
Burma, p. 255. and the Shan States (Rangoon, 190o—
? (Sir) J. George Scott and J. P. 1901), Parti. vol. i. p- 404.
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man who refuses to marry that particular cousin must pay
a finc to her parents. On the other hand Sir Edward Gait
tells us that “in Burma the Khyengs and Kachins regard a
woman’s daughters as the most suitable brides for her
brothers’ sons” ;! in other words, a man’s proper wile is the
daughter of his father’s sister, which contradicts Sir George
Scott’s statement that a man is forbidden to marry his
father’s sister’s daughter. In this conflict of authorities Sir
George Scott seems to be supported by the testimony of
Major C. R. Macgregor, who, writing from personal observa-
tion, says, “The marriage customs of the Singphos are
simple. A youth should marry his cousin, his mother’s nicce
if possible.  Should a cousin not be available, the maternal
uncle should arrange for a girl of his class. Should he be
unable to procure one, the uncle goes to another family and
says, ‘ If you give me a girl for my nephew, I will pay you
back in kind when one of your family requires a bride’
The father of the youth then gives a feast and presents to
the girl's family. Should the bridegroom’s father not be in
a position to give presents, he gives or sclls one of his
daughters to the other family in licu of presents.”* In this
account the expression “his mother’s niece” 1s ambiguous,
as it might mean cither his mother’s brother’s daughter or
his mother’s sister’s daughter; but the reference to the
maternal uncle makes it practically certain that according to
Major Macgregor the cousin whom a Kachin ought to marry
is the daughter of his mother's brother and not the daughter
of his father’s sister. As Sir George Scott had the best
opportunitics for informing himself as to the usages of the
Kachins, we may perhaps accept this confirmation of his
evidence as conclusive ; unless indeed we prefer to suppose,
as is quite possible, that the custom varies in different parts
of the tribe, some of the Kachins recommending marriage
with the mother’s brother’s daughter, and others preferring
marriage with the father’s sister’s daughter. In any case,
our authorities agree that among the Kachins cross-cousin

Y Census of India, 1911, vol i.  Woodthorpe, R.L., from Upper Assam
India, Part i., Report by (Sir) . A, to the Irawadi and return over the
Gait (Calcutta, 1913), p. 2560. Patkoi Range,” Zvocecdings of the

2 Major C. R. Macgregor, ““Journcy — Royal Geographical Socicty, N.S. ix.
of the Expedition under Colonel  (1887)p. 23.
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marriage, in one form or another, is the favourite sort of
matrimonial union.

With regard to the Zayeins or Sawng-tung Karens,
of Upper Burma, we are told that “the marriage customs
of the race are very singular, and are so strictly adhered
to that it seems certain that the race must in process
of time become extinct. There are many grey - haired
bachelors in the Aaws, and many aged spinsters in the
villages, whom Sawng-tung custom has prevented from
marrying. Marriages are only permitted between near
relations, such as cousins, and then only when the union is
approved by the elders. . . . This limitation of marriage to
near relations only, results frequently in unions where husband
and wife are very unequal in age—the husband fifteen and
the wife seventy, or the reverse.” ! Among the Bghais, a tribe
of Karens in Burma, marriages “ought to be always con-
tracted among relatives. Iirst cousins marry, but that rela-
tion is considered undesirably near. Second cousins are
deemed most suitable for marriage. Third cousins may
marry without impropriety, though that relation is considered
as undesirably remote. Beyond third cousins marriages are
prohibited.” * Among the Miaos, an aboriginal race of
Southern China, it is said that girls are compelled to marry
their first cousins, the sons of their mother’s brothers;?® in
other words, a man has a right to marry the daughter of
his father’s sister. Among the Sabimba, an aboriginal tribe
of the Orang Laut stock in the Malay Peninsula, first
cousins who were the children of two brothers might not
marry each other; but, on the other hand, marriage was
allowed between first cousins who were the children either
of two sisters or of a brother and a sister.}

Among the Gilyaks, who inhabit the lower valley of the

1 (Sir) J. George Scott and J. P.
Hardiman, Gazetteer of Upper Burma
and the Shan States, Part i. vol. i. p.
540, compare p. 547.

2 F. Mason, D.D., ¢ Physical
Character of the Karens,” Journal of
the Asiatic Society of Bengal. New
Series, No. cxxxi. (1866) pp. 18 sg.

3 J. Kohler, ‘“Kleinere Skizzen aus
der ethnolog. Jurisprudenz,” Zeitschrift

fiir vergleichende Rechiswissenschaf?,
vi. (Stuttgart, 1886) p. 406, referring
to Neumann, dsiatische Studien, i. 74,
whose information is drawn from a
Chinese work,

4 1. R. Logan, ¢The Orang Sa-
bimba,” Jowrnal of the Indian Archipel-
ago, i. (Singapore, 1847), p. 297 ; W.
W. Skeat and Ch. O. Blagden, Zagan
Races of the Malay Feninsula (London,
1906), ii. 84.
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Amoor and the northern part of the island of Saghalien, the
most proper marriage which a man can contract is with his
first cousin, the daughter of his mother’s brother; and such
marriages are still the commonest in the tribe. A man
applies to all such cousins the name of wife, and he has the
right to marry any of them. If any of them is given in
marriage to another man, her first cousin, the son of her
father’s sister, still retains his marital rights over her. On
the other hand a man is forbidden to marry his first cousin,
the daughter of his father’s sister” Thus our information
concerning the Gilyaks is precise ; they strongly favour
marriage with the daughter of a mother’s brother, and posi-
tively forbid marriage with the daughter of a father’s sister.
But when we pass to the other tribes of North-Eastern
Siberia, we have to put up with vague statements as to the
marriage of cousins in general, without any indication of the
particular sort of cousins to which the statements apply.
The Ainos of Japan “marry their cousins very often, and in
some cases their nieces even.”? Among the Kamchadales
we are told by a writer of the eighteenth century that “the
nearest cousins commonly marry each other.”® The Chuk-
chee, who inhabit the north-eastern extremity of Siberia,
“have several methods of securing brides and concluding
marriages. One of these is through marriage between
relatives, if possible in the same family, or at least in the
same camp, or in the neighboring camp, where families of
the same blood reside. Most frequent are marriages be-
tween cousins. Marriage between uncle and niece is con-
sidered incestuous.”* On the other hand, marriage with
cousins is reported to be forbidden at the present day among
the Koryaks, the neighbours of the Chukchee;® though a
writer of the eighteenth century tells us that the Koryaks

1 Miss M. A. Czaplicka, dboriginal Krascheninnikow, ZBe-
Siberia (Oxford, 1914), p. 99; Leo Camtschatka

3 Stephan
schretbung des Landes

Sternberg, ¢ The Turano-Ganowanian
System and the Nations of North-East
Asia,” Proceedings of the Eighteenth
International Congress of Americanists,
p- 324. Miss Czaplicka’s authority
appears to be L. Sternberg, 7ke Gilyak
(1905), a work which I have not seen.
2 J. Batchelor, 7he Ainw and their
Folk-love (London, 1901), p. 228.

(Lemgo, 1766), p. 259.

4 Waldemar Bogoras, Zhe Chulkchee
(Leyden and New York, 1904-1909),
p- 576 (Zhe jesup Nosth Pacific Ex-
pedition, vol. vii.).

5 W. Jochelson, 7%¢ Aoryak (Ley-
den and New York, 1908), p. 736
(Zhe Jesup North lacific Expedition,
vol. vi.).
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generally married relations, and that a man might take to
wife any woman except his mother and his sister.’ Among
the Yukaghirs of Siberia marriages between first cousins
were prohibited, but marriages between second cousins were
allowed, and they seem to be still occasionally contracted,
though such unions are forbidden by the statutes of the
Greek Church, to which the miserable remnant of the tribe
professes its conversion.?  Among the Ostiaks it is said to
be lawful for a man to marry his first cousin, the daughter
of his father’s sister, provided that his wife’s mother (his
father’s sister) has been married into a tribe or family
different from her own. In that case, her brother is also
allowed to marry her daughter, his nicce?

It is to be hoped that future researches among the
Asiatic tribes outside of India may elicit fuller and more
exact information on the subject of cousin marriage, which
is of great importance for the history of marriage in general.

§ 5. The Marriage of Censins in America

Among the aborigines of America the custom of cousin
marriage appears to be very seldom recorded ; but from the
silence of the record it would be rash to infer the absence of
the institution, since the custom may be widespread without
attracting the attention of observers unfamiliar with primi-
tive systems of kinship, and in particular with the funda-
mental distinction which many of these systems draw
between different classes of cousins in respect of marriage-
ability. However, a few indications allow us to conjecture
that the custom, though almost unrecorded, was once
common among the aboriginal races, both Indian and
Eskimo, of America, and that inquiries conducted at an
earlier time, when the tribes were as yet but little influenced
by an alien civilization, might have brought ample evidence
of it to light.

I'S. Krascheninnikow, Heschreibung  vol. ix. Part i.).
des Landes Kamtschatka, p. 280. 3 P. S. Pallas, Reise durch verschie-
2 W. Jochelson, Ve Yukaghir and — dene Provinzenr des Russischen Reichs
the Yiukaghirised Tungus (Leyden and  (St. Petersburg, 1771 1776), iii. 51.
New York, 1910), pp. 79 s¢., 82, 84  Compare Miss M. A. Craplicka, Alorz-
(Zhe Jesup North Dlacific Expedition,  ginal Siberia, p. 126.
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The Atkha Aleuts, who inhabit the Andreianof, Rat,
and Bering islands, between Alaska and Kamtchatka,
“allowed intermarriage between all relatives, with the ex-
ception of a brother to a sister, father with his daughter,
and a son with his mother; and in the case of the death of
one brother, the other was obliged to marry the widow.”!
This information was communicated by Father Yakoff to
Father Innocentius Veniaminoff, our principal authority on
the old customs of the Alcutian Islanders, as these were
observed in the days before intercourse with Europeans had
profoundly modified the natives. Of Father Veniaminoff,
afterwards Bishop of Kamtchatka, we are told that “he
alone of the Greek missionarics to Alaska has left behind
him an undying record of devotion, self-sacrifice, and love,
both to God and man, combined with the true missionary
fire. To him also we owe the first detailed account of the
modern Aleutian character and mode of life.”? Now, Father
Veniaminoff “ mentions that among the Aleut the daughter
of one’s uncle was most frequently elected for one’s bride.”®
Here the expression uncle is, as usual, ambiguous, since it
covers both the father's brother and the mother’s brother;
but judging by the analogy of cousin marriage in India and
elsewhere, we may conclude, with a fair degree of prob-
ability, that the marriage which the Aleutians preferred to all
others was marriage with a first cousin, the daughter of a
mother’s brother.

The statements of our authorities as to the marriage of
cousins among the Eskimo are contradictory. With regard
to the Eskimo about Bering Strait, one of our best authori-
ties, Mr. E. W. Nelson, tells us that they “ frequently marry
first cousins or remote blood relatives with the idea that in
such a case a wife is ncarer to her husband.  One man said
that in case of famine, if a man’s wife was from another
family she would steal food from him to save her own life,
while the husband would die of starvation ; but should a

! Tvan Petroff, Keport on the lopula- 3 Notes cn the Islands of Unalashka
tion, Industrics and Kesources of Alaska, — District, Part iii. p. 70, quoted by W,
p. 158. Bogoras, 7he Chukchee (Leyden and

New York, 1904 1909), p. 576 note !
? William 1. Dall, dlaska and its  (The Jesup North Pactfic Expedition,
Resources (London, 1870), p. 385. vol. vii.).
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woman be of his own blood, she would share fairly with him.
The wife is considered to become more a part of the hus-
band’s family than he of hers. However, brothers and
sisters, and step-brothers and step-sisters, do not inter-
marry.””! Again, of the Eskimo who live between Igloolik
on the north and Noowook on the south we are told by
Captain G. F. Lyon, who resided among them, that “ cousins
are allowed to marry, but a man will not wed two sisters.”
Cousin On the other hand, the Danish writer H. Rink, a high

marriage . . @ . .
among the authority on the Eskimo, s.ay? 3that the }:j,sklmo disapprove
Eskimo  of marriages between cousins,”® and speaking of the Central
ﬁf,?;id by Eskimo, the eminent American ethnologist Dr. Franz Boas

writers. affirms that “marriages between relatives are forbidden :
cousins, nephew and niece, aunt and uncle are not allowed to
intermarry. There is, however, no law to prevent a man from
marrying two sisters. It is remarkable that Lyon states
just the reverse. I am sure, however, that my statements
are correct in reference to the Davis Straits tribes.”* Again,
Hans Egede, who was a missionary for twenty-five years
among the Eskimo of Greenland, affirms that “they refrain
from marrying their next relations, even in the third degree,
taking such matches to be unwarrantable and quite un-
natural.”® However, another high authority on the Green-
landers is by no means so categorical in his denial of the
marriage of near relatives among them. He says, “ They
seldom marry first cousins, or even persons that are no
relations, if they have been bred up together in one house
as adopted children.”

Perhapsthe Perhaps we may reconcile these apparent discrepancies

fskime by supposing that, while the Eskimo strictly forbid marriage

marriage  between first cousins, the children either of two brothers or

o oo Of two sisters, they permit the marriage of first cousins the

allow the -

marriage L' E. W. Nelson, ““The Eskimo their Distribution and Characteristics

of cross- hout Bering  Strait,”  Zighteenthr  (Copenhagen, 1887), p. 23."

CCUSIESS Annual Report of the Burean of # Franz Boas, ““The Central Es-
American Ethnology, Part i. (Wash-  kimo,” Sixtk Annual Report of the
ington, 1899) p. 291. Bureauw of Ethnology (Washington,

2 Captain G. F. Lyon, Zrivate 1888), p. 579.
Journal during the recent Voyage of 8 Hans Egede, A4 Description of
Discovery under Captain Parry (Lon-  Greenland (London, 1818), p. 143.
don, 1824), p. 353.  David Crantz, History of Green-
3 H. Rink, Zhe Eskimo Twibes, land (London, 1767), i. 159.
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children of a brother and of a sister respectively ; and that
the writers who deny the practice of cousin marriage among
the Eskimo have been misled by attending only to the
instances of it which are forbidden and overlooking the
instances of it which are permitted. The extremely hard
conditions of life in the Arctic regions necessitate the dis-
persion of a scanty population over a wide extent of
territory ; hence the local groups are inevitably small, and
it is difficult to imagine how they could continue to exist
without a considerable degree of comparatively close in-
breeding! Under these circumstances, and with this im-
portant limitation, the witnesses who affirm the practice of
cousin marriages among the Eskimo seem entitled to more
credence than those who deny it

Among the Western Tinnehs, a branch of the great
Tinneh stock, which occupies a large part of North-Western
America, the marriage of certain first cousins was common
and in some cases almost obligatory; and the particular
form of cousin marriage which was allowed or even enforced
appears to have been the one with the daughter of the
mother’s brother. This may be inferred from the following
account of the marriage customs of the Western Tinnehs,
written by an experienced Catholic missionary who lived in
the tribe for many years and made an accurate study of its
customs. His account deserves 'to be read with attention,
because it shows how a strong aversion to consanguineous
marriages in general may coexist in the same tribe with an
exceptional permission of, and even preference for, a par-
ticular form of cousin marriage; and from this again we
may gather how easy it would be, even for an intelligent

be observed

1 Compare V. Stefinsson, My Life
with the Eskimo (London, 1913), p.
401, ““As Eskimo communities are
small and the people are necessarily
usually related in one way or another,
it is common to find a child addressed
as a relative by every person in the
village. It is one of the child’s
earliest tasks to learn to recognize all
these people and to address them by
the proper terms of relationship, deal-
ing with them in this matter entirely
with reference to their relation to his
guardian spirit.”  However, it is to

that, according to the
writer, these terms of relationship
refer to spiritual, not physical, affinity.

2 I am thus compelled to differ from
my friend M. Marcel Mauss, who in
his study of Eskimo society accepts the
denials, and rejects the affirmations, of
cousin marriage among the Eskimo.
See M. Mauss, ¢ Essai sur les Varia-
tions Saisonnicres des Sociétés Es-
kimos, I'tude de Morphologie Sociale,”
L’ dnnde Sociologigue, Neuvieme Année
(1904—1905) (Paris, 1906), pp. 107
5q9.
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inquirer, to observe the general rule without noting the
exception, and hence to affirm, quite erroneously, that all
marriages of cousins in a certain tribe are prohibited.

After explaining that the Western Tinnehs or, as he
calls them, Dénés, are divided into a number of totemic
clans, Father A. G. Morice proceeds as follows: “ Now from
time immemorial, a fundamental law in their social constitu-
tion has been for individuals of the same clan never to inter-
marry. So it is that endogamy is looked upon with horror
among them. Indeed, I think I am warranted in affirming
that marriage with a consanguine, unless a very close one,
was preferred to matrimonial union with a co-clansman. As
it is, agnation and consanguinity in the direct or collateral
line on the paternal side were considered powerful barriers
to sexual relations, males and females descended from the
same stock being always regarded as brothers and sisters.
But at what particular point the offspring of a common or
collateral (on the father's side) branch would be deemed
sufficiently distant to admit of matrimonial union is more
than I can say, none among the natives themselves being
able to satisfactorily solve that question. All I can say is
that as long as the common ancestors of two individuals were
remembered, the latter were easily dissuaded from contract-
ing marriage together, even to the fourth and perhaps the
fifth degree of consanguinity, especially if in the direct line.
I do not mean to say that there never were tacitly allowed
deviations from this law, nor absolutely any intermarriage in
the same clan. But the repugnance which such unions
inspired only goes to show that in this case, as in others, the
exception confirms or proves the rule.

“Such was not the case, however, with consanguinity in
collateral lines by the mother’s side, cousins of that class,
even as near as the first degree, being by a time-honored
custom almost bound to intermarry. And here it is as well
to state at once that, in common with nearly all primitive
people, mother-right is the supreme law regulating succession
among the Western Dénés, and 1 may add that here (at
Stuart’s Lake) it admits of no exception whatever. On the
other hand, another ordinance of their social code forbids
titles as well as landed property to pass by heredity into a
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different clan. Therefore children of a notable among them
belonging to their mother’s clan, could never inherit from
their father. But if the latter had nephews by a sister, one
of them was de jure his successor, this nephew belonging
through his mother to his uncle’s clan. Now, by way of
compensation, and to permit the notable’s children, who could
not otherwise inherit from him, to enjoy at least as much as
was lawful of their father’s succession, one of his daughters
would be united in marriage with her inheriting maternal
first cousin,” !

From this account we learn that under the rule of
mother-kin, which the Tinnehs or Dénés observe, a man’s
heir is not his own son but his sister’s son, and hence that
in order to give his own children some share of his property
after his death, a man seeks to marry his daughter to his
sister’s son, who is his heir. Thus through marriage with
her first cousin, the son of her father’s sister, a woman enjoys
to some extent the paternal estate which descends from her
father to her husband. On these grounds every Tinneh
Indian ‘who has property to bequeath and desires that his
children should benefit by it, has a direct interest in promot-
ing the marriage of his daughter with her first cousin, the son
of her father’s sister. So far, therefore, the proper marriage
for a Tinneh woman is with the son of her father's sister ; and
the proper marriage for a Tinneh man is with the daughter
of his mother’s brother. It is, therefore, apparently to
these cousins that Father Morice refers when he says that
they are, “ by a time-honored custom, almost bound to inter-
marry,” and it is this form of cousin marriage that Father
Morice has in mind when in another passage he writes that
“marriage between even first cousins, if on the mother’s side,
was quite common, and, in some cases, almost obligatory.” *

! Rev. Father A. G. Morice,
O.M.I., Stuart’s Luke, B.C., ¢ The
Western D)énés, their Manners and

Canada jor the year 1892, x. (Ottawa,
1893), Transactions, Section ii. p,
r12.  In the light of the foregoing

Customs,” Proceedings of the Canadian
Institute, Toronto, Third Series, vol.
vii, Fasciculus No. 1 (October 1889),
pp. 118 sq.

2 Father A. G. Morice, *“ Are the
Carrier Sociology and Mythology in-
digenous or exotic?” Proceedings and
Transactions of the Royal Society of

VOL. 11

passages we must interpret another of
Father Morice’s statements concerning
cousin marriages which at first sight
seems to contradict the statement last
quoted. e says, < Iirst cousins mar-
ried each other without any scruple if
related only through the father’s side”
(¢“ The Canadian Dénés,”  dnnual
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It is interesting and instructive to observe Indians of
Western Canada desiring and promoting the marriage of a
man with his first cousin, the daughter of his mother’s
brother, for the same economic reasons which have appar-
ently led some Dravidian tribes of Central India to favour,
though probably not to originate, the very same kind of
marriage between cousins.! To suppose that in preferring
such a marriage the red Indian has copied from the black
Dravidian, or the black Dravidian from the red Indian, would
be absurd ; both act independently in obedience to similar
economic motives operating similarly on men in distant
countries who live under similar social institutions. To say.
this, however, is not to prejudge the question whether these
social institutions themselves have or have not a common

origin,

So far as I am aware, this is the only clear case of pre-
ference for marriage with a first cousin, the daughter of a
mother’s brother, which has been recorded in the whole of

North America.”

Archaecological Report, 19os, Toronto,
1906, p. 201). Ilere Father Morice
seems to have been thinking of the
marriage from the side of the woman,

who marries her paternal/  aunt's
son.  But the expressions *‘ cousin on
the father’s side™ and ¢“cousin on

the mother’s side” are both ambiguous
and apt to lead to confusion. In exact
discussions of marriage customs they
should, therefore, bLe strictly avoided.

Compare Zotemism and Exogamy, iii. -

349 sg. Mr. C. ilill-Tout under-
stands Father Morice’s meaning as I do
(British North America, the Far West,
the Home of the Salish and Déné, Lon-
don, 1907, pp. 145 s¢.).

1 See above, pp. 123 sg.

2 Speaking of the marriage of cross-
cousins in America, Dr. W. H. R,
Rivers observes, ‘““So far as I am
aware, the only people among whom
it has been recorded are the Haidahs
of Queen Charlotte Island” (A7nship
and Social Organisation,London, 1914,
Pp- 54 sg.). He seecms to have over-
looked the case of the Western Tinnchs,
to which T had called attention in

But the case is so typical and it fits in so

Zotemism and LExogamy (London,
1910}, iil. 348 s¢. }or the marriage
of cross-cousins among the Haidas he
refers to J. R. Swanton, Contributions
to the Ethnology of the Haida (Leyden
and New York. 1905}, p. 62 (7%

Sesup North Pacific Expedition, vol. v.).

sut in  that passage Mr. Swanton
clearly uses the terms ‘¢ fathers’ sisters’
daughters” and  “mothers’ brothers’
daughters ” in the classificatory sense,
so that there is no necessary implica-
tion of marriage between cousins in
our sense of the term. Dr. Rivers
adds, ¢ Miss Freire-Marreco tells me
that the cross-cousin marriage occurs
among some of the Ilopi Indians.”
Though he does not say whether the
marriage is with a mother’s brother’s
daughter or with a father's sister’s
daughter, the statement is very im-
portant, since it proves the occurrence
of the cross-cousin marriage among the
Southern Indians. Finding such mar-
riages in the far South and the far
North of North America, we may con-
fidently conjecture that it was once
widespread in the intermediate area.
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well, as we shall see presently, with the classificatory system
of relationship which appears to be universally observed by
the American Indians, that it is hardly rash to conjecture
that such marriages are or were formerly very much com-
moner among the Indian tribes of America than appears
from such a meagre record, and that they have only escaped
observation because inquirers have not attended to the
fundamental distinction between the classes of marriageable
and not-marriageable cousins. Hence we may legitimately
receive with distrust the statements even of otherwise com-
petent observers as to the general prohibition of marriage
between cousins in certain tribes. Thus, for example, with
regard to the Thompson Indians of British Columbia, Mr.
James Teit, to whom we are indebted for a very valuable
account of their customs, observes, ‘ Cousins were forbidden
to marry, because they were of one blood, similar to sister
and brother ; and the union of distant blood relations was
discountenanced. Even if second-cousins married, they
were laughed at and talked about.”! Similarly we are told
that the Cherokees “do not marry their first or second
cousins.”? We may accept these statements as to first
cousins, the children of two brothers or of two sisters, who
arc commonly regarded as brothers and sisters even by
people who permit and encourage the marriage of other
first cousins, the children of a brother and a sister respect-
ively : on the other hand, we may doubt the statements in
their application to cross-cousins, the children of a brother
and a sister respectively.

Again, with regard to the Shuswaps, another Indian
tribe of British Columbia, Mr. Teit tells us that “ blood-
relations did not marry, not even second-cousins.”?® Yet
another high authority, Dr. Franz Boas, speaking of the
same tribe, affirms that “ marriages between cousins were not
forbidden.”*  On the hypothesis here suggested both these

1 James Teit, 7%e Thompson Indians
of British Columbia (New York, 1900),
p- 325 (Zhe Jesup North Pacific FEx-
pedition).

2 Tames Adair, istory of the Ameri-
can Indians (London, 1773), p. 190.

3 James Teit, 7%¢ Shuswap (Leyden
and New York, 1909), p. 591 (77%e

Jesup North DPacific Expedition, vol.
ii. Part vii.).

4 T'ranz Boas, in ¢ Sixth Report of
the Committee on the North-Western
Tribes of Canada,” p. 91 (scparate
reprint from Acport of the British
Association for the Advancemens of
Science, Leeds MMeeting, 189a).

All genral
statenicnuts
as to the
absence of
cousin
nuuriage
among the
Ametican
Indians
must be
received
with
caution,
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eminent anthropologists were right and both were wrong ;
for the affirmation and the denial of cousin marriage were
both alike true as to one class of cousins and false as to
another. Both would have escaped the error into which, on
my supposition, they fell, if only they had attended to the
fundamental distinction between cousins who are marriageable
and cousins who are not. If that is so, it follows that all
general statements as to the absolute prohibition of cousin
marriages among the Indians of America® are to be received
with doubt, if not with scepticism. How well founded is that
doubt or that scepticism, will appear more clearly when we
have considered the classificatory system of relationship, on
which the whole marriage system of the American Indians

is built up.

There is some ground for thinking that the marriage of

1 See, for example, W. M. Dall,
Alaska and its Resources (London,
1870), p. 196, ¢ Cousins do not marry
among the Ingaliks”; G. M. Sproat,
Scenes and Studies of Savage Life
(London, 1868}, p. 99, *“ By the old
custom of the Aht tribes, no marriage
was permitted within the degree of
second - cousin”; L. Farrand, in
¢ Twelfth Report of the Committee on
the North-Western Tribes of Canada,”
Report of the British Association for
the Advancement of Science, Dristol
Meeting, 1598, p. 645, among the
Chilcotin Indians of British Columbia
¢ recognised blood relationship was and
is always an absolute bar to marriage,
and at present this recognition seems
to extend no further than first cousins ” ;
A. F. Chamberlain, in ¢ Eighth Report
of the Committee on the North-Western
Tribes of Canada,” Report of the
Britisk Association for the Advance-
ment of Science, Edinburgh Meeting,
1892, p. 13 (of the separate re-
print), among the Kootenay Indians
of British - Columbia *¢intermarriage
of first cousins appears not to have
been allowed”; H. R. Schoolcraft,
The Indian Tribes of the United
States (Philadelphia, 1853-1856), v.
655, the Indians of Oregon “ never will
(or but rarely) marry a cousin; thus
that mode of degeneration is avoided ” 3
W. H. Keating, Narrative of an Ex-

£=3]

pedition to the Source of St. Peter’s
River (London, 1825), ii. 167, among
the Chippewas, ¢ cousins german are
considered in the same light as brothers
and held to be bound by the same
rules ; relationship is not felt beyond
this degree ” 3 Stephen Powers, 777bes
of California (Washington, 1877), p.
192, with regard to the Gualalas of
California, ““in marriage they observe
strictly the Mosaic table of prohibited
affinities, accounting it ¢poison,’ as
they say, for a person to marry a cousin,
or an avuncular relative”; W. M.
Gabb, ¢““On the Indian Tribes and
Languages of Costa Rica,” Proceedings
of the American Philosophical Society
held at Philadelphia, xiv. (Philadelphia,
1876), pp. 496 sg., ‘“Cousins, even to
a remote degree, are called brother
and sister, and are most strictly pro-
hibited from intermarriage. The law,
or custom, is not an introduced one,
but one handed down from remote
times.  ‘The penalty for its violation
was originally very severe; nothing
less than the Durial alive of both
parties ”; L. Westermarck, istory of
Lluman Merriage (London, 1891), p.
299, among the Yahgans of Tierra del
Fuego, *‘no marriage, no intercourse
ever takes place among blood-relations,
even to second cousins” (on the author-
ity of Mr. Bridges).
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cross-cousins was in full vogue among the Caribs of the
Antilles, for we read that “when our savages desire to
marry they have the right to take all their female cousins-
german ; they have nothing to do but to say that they take
them to wife, whereupon the women are naturally acquired
by them, and they may carry them off to their houses with-
out ceremony, and thenceforth the women are looked upon
as their legitimate wives.”! Another old writer tells us
that among the Caribs a man’s female cousins-german on
the mother’s side are his “ born wives,” and that the Caribs
“are born married, so to say, in virtue of the rule laid down
by their law and of the right which male cousins have over
their female cousins-german.”? Among the Arawaks of
Guiana it is reported to be the rule that cousins “on the
father’s side” may marry each other, but that cousins “ on
the mother’s side” may not. On the other hand among the
Caribs cousins, both on the paternal and on the maternal
side, are frce to marry each other® The expressions “on
the father’s side” and “ on the mother’s side” are ambiguous.
Perhaps the writer who reports these rules mecant to say
that among the Arawaks a man may marry his first cousin
the daughter of his father’s sister, but not his first cousin
the daughter of his mother’s brother, and that among the
Caribs marriage with both these cousins was permitted.
Again, with regard to the Indians of the Isanna River, a
tributary of the Rio Negro in North-\Western Brazil, we are
told that “they marry one, two, or three wives, and prefer
relations, marrying with cousins, uncles with niecces, and
nephews with aunts, so that in a village all are connected.” *

§ 6. The Marriage of Cousins in Africa

Among the black races of Africa, including both the
Bantus and the pure negrocs, the marriage of a man with
his first cousin, the daughter either of his mother’s brother

1 De Rochefort, /listoire Naturelle Land enVolk van Suriname,™ £7dragen
et Morale des [les Antilles (Rotterdam,  tof Jde Taal- Land- en | olienlunde van

1665), p. 544. Nederlandsck-Indie, v, (1903) p. 503.
2 1. F. Lafitau, Mours des Sauzvages

Ameriguains (Paris, 1724), 1. 557, AL R, Wallace, Narratize of

560. Travels on the Amason and Rio Negro

3 C. van Coll, “Gegevens over (London, 1889), p. 353.
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or of his father’s sister, is frequently permitted and some-
times preferred, while on the contrary the marriage of a man
with his first cousin, the daughter either of his father’s brother
or of his mother’s sister, is generally prohibited. In short, as
a rule, the marriage of cross-cousins is allowed, and the
marriage of ortho-cousins is disallowed. Iowever, there
are exceptions to the rule. In some tribes, as we shall see,
all marriages of first cousins are absolutely prohibited.

Thus, to begin with the Bantu tribes of South Africa,
among the Herero of South-West Africa “ marriages be-
tween relations arc so much preferred that marriages between
persons who are not related to ecach other are actually a
rarity. Again, among relations marriages between cousins
are especially preferred, but only between children of a brother
and a sister, not between the children of two brothers or of
two sisters, because the Herero assert that children of such
blood relations are weak and die. . . . Such a marriage is
not only improper, but is actually regarded as a horror,
because the children of two brothers or of two sisters are
themselves brothers and sisters according to Herero law,
and sexual intercourse between them is viewed as incest
and even subjects the culprits to the consequences of the
blood-feud.” However, the custom which directs a man to
marry his cousin, the daughter either of his mother’s brother
or of his father’s sister, is often broken through, but even
then the wife is still sought among the kinsfolk of her
husband.! A

Again, “ the Bechuanas and the Caffres acknowledge and
respect the same degrees of consanguinity as we do. They
do not reckon relationship beyond the degree of second
cousin. Marriages between brothers and sisters, uncles and
nieces, nephews and aunts are disapproved of. Those
between cousins frequently take place, but therec are some
tribes who condemn them as incestuous.”® Speaking of the
Bantu tribes of South-Kast Africa, Dr. G. McCall Theal

V' E. Dannert, Zum Rechte der  Merero,” Zeitschrift jiir wergleichende
Herero (Betlin, 1906), pp. 33 sg., 37.  Rechtswissenschaft, xiv. (1900) pp.
Compare H. Schinz, Deutsch-Siidwest- 300 sq.

Afrika (Oldenburg and Leipsic, preface
dated 1891), p. 177 ; Bensen, quoted 2 Rev. E. Casalis, Zhe PBasuios
by Prof. J. Kobler, ¢ Das Recht der  (London, 1861), p. 191,
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observes, “ Every man of a coast tribe regarded himself as
the protector of those females whom we would call his
cousins, second cousins, third cousins, and so forth, on the
father’s side, while some had a similar feeling towards the
same relatives on the mother’s side as well, and classified
them all as sisters. Immorality with one of them would
have been considered incestuous, something horrible, some-
thing unutterably disgraceful. Of old it was punished by
the death of the male, and even now a heavy fine is inflicted
upon him, while the guilt of the female must be atoned by
a sacrifice performed with due ceremony by the tribal
priest, or it is believed a curse will rest upon her and her
issue. . In contrast to this prohibition the native of the
interior almost as a rule married the daughter of his father's
brother, in order, as he said, to keep property from being
lost to his family. This custom more than anything else
created a disgust and contempt for them by the people of
the coast, who term such intermarriages the union of dogs,
and attribute to them the insanity and idiocy which in
recent times has become prevalent among the inland tribes.” *
This preference for marriage with a first cousin, the
daughter of the father’s brother, is rare; however, we shall
meet it again in Madagascar and among the Arabs.  Among
the Hlubis and others commonly called Fingos, in this part
of Africa, a man is frec to marry his mother’s brother’s
daughter,® which we have seen reason to regard as the most
popular form of cousin marriage, the one of which Jacob’s
marriage with LLeah and Rachel is the type.

Among the Nyanja-speaking tribes of Central Angoni-
land, in North-IZastern Rhodesia, including the Achewa and

on that side, but not on father’s side.
¢ Basuto, Batlaro, Batlapin, and
Jarolong: very frequently marry cousins

on father's side, and know of no re-
)

1 G. McCall Theal, Records of South-
Eastern Africa, vii. (1901) pp. 431,
432. In a note (p. 432) the writer
adds, ““Among the tribes within the

Cape Colony at the present time the  strictions beyond actual sisters.”

differences are as follows :—

“ Nosas, Tembus, and
marry no relative by blood, however
distant, on either father’s or mother's
side.

““Hlubis and others commonly
called Fingos : may marry the daughter
of mother’s brother and other relatives

Pondos :

As I bave already remarked, the
expressions ‘¢ cousins on the father’s
*and ““cousins on the mother’s
are ambiguous and should be

>i(1L‘ !
,\i(h' o
avoided.

2 See (. McCall Theal, quoted in
the preceding note.
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Angoni tribes, it appears that a man is everywhere free to
marry his cross-cousin, the daughter either of his mother’s
brother or of his father’s sister. TFurther, he may, under
certain conditions, marry his ortho-cousin, the daughter of
his mother’s sister ; and he may, under certain other con-
ditions, marry his ortho-cousin, the daughter of his father’s
brother. The permission and the prohibition of marriage
between ortho-cousins, the children of two sisters or of
two brothers, vary according as the descent of the totem is
reckoned in the paternal or in the maternal line. In tribes,
such as the Angonis, which reckon the descent of the
totem in the paternal line, the children of two brothers can
never marry each other, because they necessarily have, like
their fathers, the same totem. But in these tribes the
children of two sisters may marry ecach other, if the two
sisters married men of different totems ; for in that case
the cousins would have, like their fathers, different totems.
In tribes, such as the Achewas, which reckon the descent of
the totem in the maternal line, the rule is just the converse.
In such tribes the children of two sisters can never marry
cach other, because they necessarily have, like their mothers,
the same totem. But in these tribes the children of two
brothers may marry cach other, if the two brothers married
women of different totems; for in that case the cousins
would have, like their mothers, different totems.! In
totemic society it is a general rule that identity of totems is
a bar to marriage. Accordingly among these tribes of
British Central Africa the marriage of cousins is barred
when it conflicts, but is permitted when it does not conflict,
with that general rule. But the marriage with a cross-
cousin, the daughter cither of a mother’s brother or of a
father’s sister, never conflicts with that general rule, since
the cross-cousins have always different totems, whether
descent of the totem be reckoned in the paternal or in the

1 R. Sutherland Rattray, Some Folk-
lore Stories and Songs in Chinyanja
(London, 1907), p. 202. Compare
ZLotemism and Exogamy, ii. 399 sq.;
J. C. C. Coxhead, 7he Native 1ribes
of North - Eastern Rhodesta (London,
1914), pp. 19 notel (‘“Succession
amongst the Angoni is in the male

line, amongst the Achewa in the female
line”), 29. As to the Tumbuka of
this region we are told that ¢ people
of the same clan name were not sup-
posed to marry, but cousins who were
children of a brother and sister might.”
See D. Yraser, Winning a Primitize
Leople (London, 1914), p. 153.
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maternal line ; hence in these tribes cross-cousin marriages
are always lawful.!

The principles which regulate the marriage of cousins,
allowing some and prohibiting others, are similar among the
" Awemba, another Bantu tribe of North-Eastern Rhodesia.
In that tribe, a man may marry his cross-cousin, the
daughter either of his mother’s brother. or of his father’s
sister, because her totem is always different from his; but
he is forbidden to marry his ortho-cousin, the daughter
either of his mother’s sister or of his father’s brother, because
she is regarded as his sister. This is the gist of the
marriage regulations set forth by Messrs. Gouldsbury and
Sheane in the following instructive passage :-—

“Among the Awemba we find two main principles
regulating the laws of marriage affinities.  The first is that
a man may not marry a woman of his mother’s totem ; for
instance an ¢ Elephant’ man may not marry an ‘Elephant’
girl.  The Awemba, it is true, are known by both the
totems of their father and mother; but, in marriage, the
totem of the father is not considered, that of the mother
being the determining factor. Thus, female cousins, who
bear the totem of his mother, are taboo to the young suitor.
Though the marriage of cousins is of common occurrence,
yet we cannot assert that marriages are made within the
totem. A man may, for instance, marry the daughter of
his maternal uncle, or the children of his paternal aunt,
because the totems of their respective mothers are alien to
his own, which he derived from the distaff side. The
Wemba elders say that even marriages of cousins were
prohibited in the olden days, and deprecate the present
universal system of cousin marriage. It is, undoubtedly,
one of the main reasons which render the Wemba women
less prolific than the wives of the Wiwa and other tribes
where such close unions are prohibited.

“The second principle is that a man may not marry

1 What is here said of the marriage
rules of these totemic tribes of Central
Africa would not apply to certain
totemic tribes of Central Australia, in
which the totems do not descend
either in the paternal or in  the

maternal line, and in which, moreover,
the marriage of all first cousins is
barred by a curious social machinery,
which appears to have been specially
devised for the purpose.  See below,
Pp- 237 5¢-
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the daughter of his  potential’ mother or father. On his

father’s dececase the uncle [father’s brother] inherits, and,

owing to the generic system of nomenclature, takes the title

of ‘father” The daughters of this paternal uncle are, there-

fore, always taboo to the prospective suitor, who is called -
their ‘brother” In the same way, since his aunt on the

mother’s side, in the event of the latter’s death, assumes the

title of ‘mother,” he cannot marry any of the children of

his maternal aunt, who are called his ‘sisters.’

“We may here contrast the marriage laws of the
neighbouring Winamwanga, where descent is reckoned on
the father’s side, and where the son can inherit in default of
a brother. They absolutely prohibit marriage with first
cousins on cither the father’s or the mother’s side. Yet the
son takes over his father’s wives as a matter of course. .
To give a concrete instance: a man Kafyume, a polygamist,
has a male child Kachinga. On his father’s death, Kachinga
will inherit and live with his father’s wives, with the natural
exception of his own mother, who is pensioned off. The
Awemba express their disgust at a man marrying his
fathd’s wives, whilc the Winamwanga rctaliate by asserting
that the Awemba are so shameless in wedding their cousins
that they would, no doubt, like to espouse their own
sisters ! 7!

In this account the reasons assigned for barring the
marriage of ortho-cousins, the children of two brothers or of
two sisters, deserve to be noted. It is not that the two
cousins have the same totem, as, with maternal descent of
the totem, would nccessarily happen if they were children
of two sisters, and as would happen also, with the
same descent of the totem, if they were children of two
brothers, provided that the brothers had married women
of the same totem, for in that case their children would
also have the same totem and therefore could not
marry each other. Yet though the usual rule of totemic
exogamy supplies a sufficient rule for prohibiting in this
tribe all imarriages between the children of sisters, and
some mairiages between the children of brothers, it is

I Cullen Gouldsbury and Hubert Sheane, Zke Great Platean of Northern
Rhodesia (London, 1911), pp. 172 59.
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not adduced as a reason for banning these unions. The
reason alleged is quite different: it is that in the case of
the children of two brothers, both the brothers are called
“father ” by the children, who therefore are related to each
other as brothers and sisters and cannot intermarry ; and
that in the case of the children of two sisters, both the
sisters are called “mother” by the children, who thercfore
are rclated to each other as brothers and sisters and cannot
intermarry. Later on we shall see that this nomenclature
for a father’s brother and a mother’s sister is characteristic
of the classificatory or group system of relationship, with
which the whole practice of cousin marriage is intimately
bound up.

From the account which Messrs. Gouldsbury and Sheane
give we learn that among the Winamwanga all marriages
of first cousins are absolutely prohibited. Their testimony
is confirmed in less explicit terms by other witnesses.
Thus Dr. J. A. Chisholm tells us that in this tribe “a man
cannot marry into his own family, however distant the
relationship.  Marriage with a cousin would be looked on
as marriage with a sister,”! and Mr. J. C. C. Coxhead
reports that “a man is prohibited from marrying any female
of his ewn family of the same totem, and cousin marriages
(allowed amongst the Wemba) are strictly forbidden.
Within the totem no sexual intercourse is allowed. If a
brother &nd sister, or two cousins descended from males of
the same totem, had intercourse, they were burnt to death
in the olden time.”® A prohibition, more or less complete,
of cousin marriage is reported of other Bantu tribes in
North-Eastern Rhodesia.  Thus among the Awisa, who are
divided into totemic clans with descent of the totem in the
maternal line, “this is the main rule of relationship and
marriage, and it is strictly observed. It is also considered
wrong for near relations on the male side (half-brother and
half-sister, or even cousins) to marry.”® Again, among the

I Dr. James A. Chisholm, <“Notes  77ibes of Nowth - Fastern  Rhodesia
on the Manners and Customs of the (London, 1914), p. 51 (Koval Anthro-
Winamwanga and Wiwa,” Jowrnal of  pological Institute, Occasional Papers,
the African Socety, No. 36 (July No. 5).

1910), p. 383.
2 J. C. C. Coxhead, Zhe Natice 3 J. C. C. Coxhead, op. cit. p. 34.
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Alungu, “the prohibition from marriage with blood relations
is stronger than that which exists amongst the Awemba,
cousins not being allowed to marry until the fourth genera-
tion. The totem prohibition was never knowingly over-
ridden, though a man could expiate his fault by throwing
some small present on to the mat when he married a woman
of his own totem in ignorance. If the woman accepted the
present, there was no bar to the validity of the marriage.”*
However, in these latter cases the reports of the custom are
too indefinite to allow us to decide whether among the
Awisa and the Alungu all marriages of first cousins without
exception are barred, or whether the prohibition applies
only to marriages between the children of two brothers or
of two sisters.

Among the Wahehe, a tribe of German East Africa, a
man may not marry his first cousin, the daughter either of
his mother’s sister or of his father’s brother; but he is free
to marry his first cousin, the daughter of his mother’s
brother or of his father’s sister, indeed such marriages are
very common ; in short, he is allowed to marry his cross-
cousin, but forbidden to marry his ortho-cousin.? So with
the Wagogo, another tribe of German East Africa, marriage
is forbidden between ortho-cousins, the children of two
brothers or of two sisters, but it is permitted between cross-
cousins, the children of a brother and a sister respectively.
But at the weddings of such cousins it is customary for the
father of the bride to kill a sheep and put on a leathern
armlet, otherwise the marriage, it is believed, would prove
unfruitful®  Similarly, among the Sangos, another tribe of
the same region, the marriage of ortho-cousins is for-
bidden and the marriage of cross-cousins is permitted, but

1J. C. C. Coxhead, Zhe Natize  sic and Berlin, 1911), p. 58 (Baessler-
Tribes of North-LEastern Rhodesia, p.  Adrchiv, Beiheft ii.). The leathern
41. armlet is probably made from the skin

2 E. Nigmann, Die IVakeke (Berlin,
1908), p. 60; O. Dempwolff, ¢ Bei-
trige zur Volksbeschreibung der Hehe,”
Baessler-Archiv, iv. Heft 3 (Leipsic
and Berlin, 1913), p. 103. The latter
writer mentions the prohibition to
marry an ortho-cousin, but not the
permission to marry a cross-cousin,

3 Heinrich Claus, Dée Fagogo (Leip-

of the slaughtered sheep, though this
is not mentioned by the writer. See
above, pp. 6 sgg. We should expect
the armlet to be worn by the bride
rather than by her father; but the
writer's words (““75¢ es #blich, dass
der Vater der Frau ein Schaf schlachtet
wnd cin Lederarmband anlest”) seem
not to admit of this interpretation.
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not favoured, the pcople preferring to take their wives from
families with which they are not related.! Among the Ba-
fioti, a Bantu people of West Africa, in the lower valley of the
Congo, a man may not marry his ortho-cousin, the daughter
of his father’s brother; but he may marry his cross-cousin,
the daughter of his father’s sister. Apparently he is for-
bidden to marry his other cross-cousin, the daughter of
his mother’s brother, for we are told that “a man may not
marry any of his mother’s family or relations whom he terms
Mama”® Among the Ewe-speaking people of West Africa,
who are pure negroes and do not belong to the Bantu race,
marriage is forbidden between first cousins, the children
either of two brothers or of two sisters; but it is allowed
between two first cousins who are the children of a brother
and a sister respectively. In other words, a man is free to
marry the daughter either of his mother’s brother or of his
father’s sister; in short, the marriage of cross-cousins is
allowed, and the marriage of ortho-cousins is forbidden.?
Among the Yan Gido, a Hausa clan in Katsina (Northern
Nigeria) the rule as to the marriage of cousins is precisely
similar.*  Among the Susu of Sierra l.econe cross-cousin
marriage is the rule’

Marriages with the daughter either of a father’s brother
or of a mother’s brother are especially popular in modern
Egypt® This preference for marriage with the daughter of a
father’s brother has met us already among some Bantu tribes
of South Africa.” It occurs also among the Malagasy who,
while they prefer the marriage of first cousins who are the
children of two brothers, on the other hand regard with horror
the marriage of first cousins who are the children of two sisters.
On this subject Mr. James Sibree, one of our best authori-

L Missionar Heese, *¢Sitte und  from information kindly supplied by

Brauch der Sango,” Archiv fur An-
thropologie, N.F. xii. (1913) p. 134.

2 R. E. Dennett, At the Back of
the Black Mar’s Mind (London, 1906),
p- 36-

3 G. Ziindel, ¢ Land und Leute der
Eweer auf der Sclavenkiiste in West-
afrika,” Zeitschrift der Geseilschay? fiir
Erdkunde zwe Berlin, xii. (1877) p.
390.

$ Totemism and Exogamy, il 607,

Mr. II. R. Palmer, Resident in Charge
of Katsina.

5 Northcote W. Thomas, fnthro-
polegical Report on Sterra Leone, Part
i. Law and Custom (London, 1916),
p. IOIL.

S W. H. R. Rivers, AZuship and
Social Organisation (London, 1914),
p. 79. Sce further below, p. 258.

7 Above, p. 151,
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Marriage  ties on Madagascar, writes as follows: “ Marriage between
ngl\;;esnme brothers’ children is exceedingly common, and is looked upon
children of as the most proper kind of connection, as keeping property
brothers.  together in the same family (the marriage of two persons
nearly related to each other is called lova-tsi-mifindra, ie.
“inheritance not removing’); and there does not seem to
result from such marriages any of those consequences in
idiocy and mental disorder of the offspring which are fre-
quently seen in Kuropean nations as arising from the
marriages of first cousins. It is possible, however, that to
this marrying in and amongst tribes and families is due, in
part at least, the sterility so frequent in Malagasy women.
. . . Marriage between brothers’ and sisters’ children is
also allowable on the performance of a slight prescribed
ceremony, supposed to remove any impediment from con-
sanguinity ; but that of sisters’ children, when the sisters
have the same mother, is regarded with horror as incest,
being emphatically fady or tabooed, and not allowable
down to the fifth generation, that is, to the great-
great-great-grandchildren of such two sisters”! To the
same effect Messrs. Alfred and Guillaume Grandidier,
in their authoritative work on Madagascar, report as
follows : “We shall insist on the fact, to which we have
alrcady called attention, that if marriage between children
and descendants of two sisters, that is, between uterine
cousins who are collaterals on the mother’s side, was
Jadibé (formally forbidden, incestuous in the highest
degree), mandokd (a crime against nature), marriage between
children and descendants of two brothers, that is, between
consanguine cousins who are collaterals on the father’s side,
was considered desirable, especially among the Merina, and
was often contracted after a sort of exorcism to manala
ondrand, to remove the obstacles presented by consan-
guinity or, as is said in the South, to manafaka tonony, to
avert the misfortunes which such an union might entail.” 2

1 Rev. James Sibree, Zhe Great  Anthropological Institutz, ix. (1880)
African Island, Chapterson Madagascar  p. 39. Compare A. van Gennep,
(London), 1880, pp. 248 sg.; #d., ZTabou et Zotémisme & Madagascar
¢ Relationships and the names used for  (Paris, 1904), pp. 162 sq¢.
them among the peoples of Madagascar, 2 Alfred Grandidier et Guillaume
chiefly the Hovas,” Journal of the  Grandidier, Zthnographie de Madagas-
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Elsewhere the same writers inform us that among the
Malagasy marriage between cousins, the children of a brother
and of a sister respectively, as well as between cousins, the
children of two brothers, was permissible on the performance
of a sacrifice intended to remove the impediment to such
unions.  The sacrifice took place in the village of the
bride’s parents, and the victim was an ox, a shecep, or a
fowl, according to the degree of relationship between the
bridal pair and their wealth or poverty ; for blood is deemed
necessary to ensurc the blessing of God and of the ancestors
on a marriage of this sort. In some of the northern clans
the newly wedded couple are sprinkled with cow’s dung,
mixed with boiled rice, as a means of removing the impedi-
ment to their union ; and they believe ‘that, if they did not
undergo this aspersion, they would die young or would fall
innocent victims to the poison ordeal, whenever a false
charge should be brought against them.!

But while the custom of marriage with certain first cousins
is widespread among the aborigines of Africa, especially among
those of the Bantu stock, it is not universal ; on the contrary
there are some tribes which prohibit more or less strictly all
marriages whatsoever between cousins.  Some prohibitions,
apparently universal, of cousin marriages in Africa have
alrcady been recorded ;? but, as I have indicated, in these
cases it is not clear whether the prohibitions are really
universal or only apply to certain cases of cousin marriage,
particularly to marriages between the children of brothers or
the children of sisters. ITowever, there are a certain number
of Bantu tribes in which all marriages between cousins,
without distinction, appear to have been positively forbidden.
Thus in the Uganda Protectorate there is a compact group
of four tribes, the Baganda, the Banyoro, the Basoga, and
the Bateso, in which the marriage of all first cousins was
unlawful. At the same time all four tribes allowed marriage
between second cousins in certain cases, namely, when the

car, ii. (Paris, 1914), p. 167 (/istoire  Socidtd & Anthropolegie de Paris,
Physique, Natwelle et Politigue de  Série iv. (1913), p. 23.
Madagascar, vol. iv.) Compare G. VAL et G. Grandidier, Ethnographie
Grandidier, ¢“Ile Mariage a Mada- o Jladagascar, ii. 149 sy.

gascar,” DHulletins et Mimoires de la 2 See above, pp. 151, 154, I55 sq.
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second cousins were the grandchildren of a brother and sister
respectively, and when, morcover, the father of one of the
second cousins was a son of that brother, and the mother of
the other second cousin was a daughter of that sister. In
short, a man’s children might not marry his sister’s children,
but a man’s son’s children might marry his sister’s daughter’s
children.!  Amongst the Baganda so stringent was the pro-
hibition of marriage between cross-cousins, the children of a
brother and a sister respectively, that the punishment for a
breach of it was death.® This certainly is a striking contrast
to the usage of other Bantu tribes, who regularly permit or
even specially favour such unions between cousins. But
among the Bagaunda cross-cousins were not only forbidden
to marry each other under pain of death; they might not
even enter the same house nor eat out of the same dish; a
man’s first cousin, the daughter cither of his mother’s brother
or of his father’s sister, was not allowed to approach him or
to hand him anything. If the cousins failed to observe these
restrictions, it was believed that they would fall ill, so that
their hands would tremble and they would be unfit for any
work.  But these rules of avoidance did not apply to ortho-
cousins, the children either of two brothers or of two sisters ;
these cousins were regarded as brothers and sisters and might
intermingle freely with each other.?

This distinction between the behaviour to each other of
different classes of cousins is very significant. The custom of
mutual avoidance between persons of opposite sexes is almost
certainly in origin a precaution intended to prevent improper

V Totemism and Exogamy, ii. 460
sg., 463, 508, 522, from information
furnished by the Rev. John Roscoe ;
J. Roscoe, 7he Baganda (London,
1911), pp. 128 s¢g., 131, 132; id.,
The Northerie Bantu (Cambridge,
1915), pp. 38 (the Banyoro), 209
(the Basoga), p. 263 (the Bateso).
The general prohibition of marriage
between first cousins is mentioned by
Sir Harry Johnston, Z%e Uganda Pro-
tectorate (London, 1904), ii. 688, 6935.

2 1. Roscoe, Zhe Baganda, pp. 129,
131, 132.

3 Sir Harry Johnston, 7%e Uganda

Drotectorate, ii. 695 ;5 J. Roscoe, 7Zhe
Baganda, pp. 128 s¢g. Sir Harry
Johnston mentions the rules of avoid-
ance between cousins in,general, without
noticing that these rules apply only to
cross-cousins.  Mr. Roscoe does not
expressly say that cousinswho are: the
children of two brothers might inter-
mingle freely with each other, but he
apparently implies it by saying (p. 129)
that the father’s brothers’ childien
‘“were brothers and sisters to his
children,” and that ¢the mother’s
sisters’ children were brothers and
sisters to her own children, and might
intermingle frecly with them,”
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relations between persons who might conceivably be betrayed
into them.! Accordingly when we find that among the
Baganda such rules of avoidance are observed between cross-
cousins (children of a brother and a sister respectively), but
not between ortho-cousins (children of two brothers or of two
sisters), the inference to be drawn from the distinction is that
sexual intercourse is thought to be possible, though very
undesirable, between cross-cousins, but impossible between
ortho-cousins, who are put on a level with brothers and
sisters.  From this again we may infer that the distinction
between cross-cousins and ortho-cousins is extremely ancient,
and that the prohibition of sexual intercourse between ortho-
cousins had been so long in force that the observance of it
had grown into an instinct which, like the similar prohibition
of sexual intercourse between brothers and sisters, needed no
extraneous safeguard among normal persons; but that, on
the other hand, the prohibition of sexual intercourse between
cross-cousins was so comparatively recent that it had not yet
acquired the force of a long-established custom, and therefore
needed to be guarded by the special precaution of a strict
mutual avoidance between the cross-cousins.  If this inference
is correct, it will follow that among the Baganda, as among
many other Bantu tribes of Africa, the marriage of cross-
cousins had continued to be lawful, and perhaps popular,
long after the marriage of ortho-cousins had been strictly
forbidden. Later on we shall find a precisely similar rule
of avoidance observed for similar reasons among the aborigines
of New Ireland.?

The Akikuyu of British East Africa appear to carry the
prohibition of cousin marriage still further than the Baganda,
for they are reported to bar the marriage of second cousins
as well as the marriage of first cousins ; whereas the Baganda,
as we have seen, allow the marriage of second cousins in
certain cases. The marriage of first and second cousins,
the children and grandchildren of brothers and sisters, is
regarded by the Akikuyu as a grave sin, and they believe
that, if it has been knowingly contracted, the children
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Y Totemism and Exogamy, iv. 108  (London, 1913), pp. 88 sgg.

sqq.; Psyche’s Task, Second Edition 2 See below, p. 183.
VOL. 11 M
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for in their judgment the sin is visited on the innocent
offspring and not on the guilty parents, and no blood
of sheep or other ceremonial detergent can wash out the
deep stain (#taiu) that rests on the misbegotten brats.
On the other hand, if the sin of the parents has been
committed unwittingly, that is in ignorance of the relation-
slﬁp between them, the defilement (ZZa/u), which would
otherwise prove fatal to the children, can be removed as
follows. The elders take a sheep, place it on the shoulders
of the guilty wife, and there and then butcher the animal.
While its warm blood gushes over her body, the clders
draw out the guts from the carcass, and solemnly sever
them with a sharp splinter of wood cut from a bush of a
particular kind, while they announce that they are severing
the bond of blood relationship which exists between the
pair.!

Again, among the Thonga, a Bantu tribe of Portuguese
East Africa, the marriage of cousins, even in the fourth, sixth,
eighth, and tenth degrees, is prohibited ; indeed two persons
are forbidden to marry each other if it can be shown that
they have a single common ancestor, however remote. The
prohibition is particularly stringent when the relationship is
traced through males; it is sometimes relaxed after four
generations when the relationship is traced through women.
In such cases the husband has to pay a sum in addition to
the customary bride-price for the purpose, as they say, of
“killing the relationship” (dlaya skilongo), after which the
tic of consanguinity is supposed to be severed? But in

! C. W. Hobley, *“ Kikuyu Customs
and Beliefs,” Jowurnal of the Royal An-
thropological Institute, xl. (1910) p.
438.

* Henri A. Junod, Zes ARa-Ronga
(Neuchitel, 1898), pp. 84-86; com-
pare 7., Life oy @ South African Tribe
(Neuchitel, 1912-1913), i. 241 sgg.
The Ba-Ronga are the portion of the
Thonga tribe who are settled about
Dielagoa Bay.  Mr. Junod’s exposition
of the subject in his earlier work is
clearer than that in his later work, and
I have followed it in the text, It seems
to apply particularly to the Ba-Ronga
branch of the Thonga (ribe. In his

later work (ZLife of a South African
Tribe, 1. 241) he says, ¢ Amongst the
Ba-Ronga, it is taboo for a boy to marry
a gitl when both can lay claim to a
common ancestor in the paternal line.
It seems that the rule is not so stringent
in the Northern clans.  According to
Mankhelu, marriage is absolutely pro-
hibited between all the descendants of a
grandfather, viz. between first cousins.
Between sccond cousins it is permitted
conditionally, by killing the family
tie,” and between third ecousins it is
allowed. . . ..On the mother’s side,
this absolute prohibition extends to
first cousins when mothers are sisters,”
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‘order to sever the bond of blood and so permit the cousins
to marry, it is not enough to pay a ransom, an expiatory
sacrifice must be offered ; otherwise the marriage would be
unlucky and the wife could not bear children. To avert
these evils a goat is sacrificed, and the couple, sitting on the
same mat, are anointed with the green liquid extracted from
the half-digested grass in the animal’s stomach. Then the
goat’s skin is taken and put on the heads of the two cousins,
and through a hole cut in the middle of the skin the raw
liver of the animal is handed down to them ; they must tear
it out with their teeth and swallow it; they may not use a
knife to cut the liver. The word for liver (skibindjz) means
also ‘“ patience, determination.” So they say to the pair,
“You have acted with strong determination. Eat the liver
now. It will be an offering to the gods.” Then the priest
of the family prays, saying, “ You, our gods, so and so, look !
We have done it in the daylight. It has not been done by
stealth. Bless them, give them children.” When the priest
has done praying, the assistants take all the half-digested
grass from the animal’s stomach and place it on the wife’s
head, saying, “ Go and bear children.”’

This ceremony and the accompanying prayer prove that
in the opinion of the Thonga the marriage of near relations,
including cousins, is apt to be infertile, unless means are
taken to sever the tie of kinship between the parties, and so
to place them in the position of unrelated persons. The
bond of kinship is clearly conceived in a concrete, material
sense, since it is represented by the goat’s liver, which the
couple sever with their teeth. Similarly, as we saw, the
Akikuyu identify the bond of relationship with sheep’s guts,
and think that by cutting the guts they simultancously sever
the tie of blood which unites the cousins. And as the

1 Ienri A. Junod, Zife of @ South  ship” (dlaya shilongo) is somewhat

African Tyite, i. 243-245. This de-
scription applies to the ceremony as
it is performed by the northern clans
of the Thonga tribe, wimong whom the
prohibition of cousin marriage is appar-
ently not so stringent as among the
Ba-Ronga to the south (see the preced-
ing note).  Among the Ronga clans
the ceremony of ¢ killing the relation-

different ; in Mr. Junod's description
of it nothing is said about the use of
the goat’s skin in the ritnal.  He
tells us that the atm of the ceremony
“is to lawfully kill one kind of rela-
tionship and to replace it by another,
because the two are not compatible.”
See Henri A, Junod, Zzfe of a South
African 1rile, i. 245 sq.
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Thonga imagine that, without the performance of the
expiatory rite, the marriage of the cousins would prove
infertile, so the Akikuyu believe that, without a similar
atonement, the offspring of the cousins could not live. So,
too, the Wagogo hold that the marriage of cousins would
be unfruitful, unless a sheep were killed and apparently
an armlet made from its skin to be worn by the bride’s
father.!

Among the Wabemba and the Wahorohoro, two tribes,
apparently Bantu, to the west of Lake Tanganyika, cven the
most distant cousinship forms a bar to marriage. More than
that, among the Wahorohoro a man is bound to avoid his
female cousin. e may not speak to her nor remain in her
company. If she enters a house where he happens to be,
he will at once depart’ We have seen that among the
Baganda cousins have to observe similar rules of mutual
avoidance?

Another African people who bar all marriages both of
first and of second cousins are the Masai, the well-known
tribe of herdsmen and warriors, who were long the terror
of their neighbours in East Africa. They do not belong
to the Bantu stock, but are members of the family to
which the name Nilotic is now commonly given, because
many of the tribes included in it have their seats in the
upper valley of the Nile* Among the Masai, “first
cousins and second cousins may not marry, but there
is no objection to third cousins marrying if the relation-
ship is no nearer than o/-le ’sotwa (or en-e- ’sotwa).
Thus a man’s son’s son’s son may not marry the man’s
brother’s son’s son’s daughter, nor may a man’s son’s son’s
son marry the sister’s son’s son’s daughter, but there would
be no objection to a man’s son’s son’s son marrying the
brother’s daughter’s daughter’'s daughter or the sister’s
daughter’s daughter’s daughter. ILikewise though a man’s
son’s son may not marry the man’s maternal uncle’s son’s
son’s daughter, he may marry the maternal uncle’s son’s

1 Above, p. 156. 3 Above, p. 160.
2 Charles Delhaise, Notes FEthno-
graphiques sur quelgues peuplades du 4 Sir Charles Eliot’s ** Introduction ”

Zanganika (Brussels, 1905), pp. 10, to A. . Hollis’s 7%e Masa: (Oxford,
35 1905), pp. xi sgg.
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daughter’s daughter. These unions are always contingent
on the two parties not belonging to the same sub-clan.”!
If a Masai man knowingly commits incest by marrying a
cousin whom he ought not to marry, he is punished by his
relations, who flog him and slaughter some of his cattle. If
the crime has been committed unwittingly, as may easily
happen, for example, when distant cousins live in different
districts, the man must present a cow to the girl’s kinsfolk
in order to “kill the relationship ” (a-ar eng-anyit).>  On the
analogy of the Kikuyu and Thonga parallels, we may con-
jecture that the “killing of the relationship” is effected
by killing the cow and severing its guts or other internal
organs with which the bond of blood uniting the two
cousins is assumed, for the purpose of the ceremony, to be
identified.

Among the Yorubas, a large and important race of pure
negroes in West Africa, marriage with blood relations is for-
bidden, both on the father’s and on the mother’s side, so far
as the relationship can be traced ; but in practice the pro-
hibition appears not to be extended beyond second cousins.?

§ 7. The Marriage of Cousins in the Indian Avchipelago

Among the peoples of the Indian Archipelago, who may
be designated by the general name of Indonesians, there
are some who permit or even encourage marriage with a
first cousin, particularly with the daughter of a mother’s
brother, while there are others who strictly forbid such
unions as incestuous.

Thus, among the Bataks or Battas of Central Sumatra a
man is not allowed to marry his first cousin, the daughter of
his father’s sister, but on the other hand he is under a moral
obligation to marry his first cousin, the daughter of his
mother’s brother.  Such marriages of men with the daughters
of their mothers’ brothers, or, in other words, of women with

L A. C. Hollis, ““A Note on the Masai System of Relationship,” Journal
Masai System of Relationship and  of the Royal Anthropological Institute,
other matters connected therewith,” xl. (1910) p. 480.

Journal of the Roval Anthropological 3 (Sir) A. B. Ellis, Zhe Yoruba-
Institute, x1. (1910) p. 479. speaking peoples of the Slave Coast of
A. C. Hollis, ““A Note on the IWest Africa (London, 1894), p. 188.
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the sons of their fathers’ sisters, are so interwoven, we are
told, into the Batak ideas of family life, on which the whole
fabric of their social life is based, that a girl seldom seeks to
evade the union which custom assigns to her. A damsel
has been known to refuse several good offers and to accept
the hand of her cousin, the son of her father’s sister, though
the young man had nothing to recommend him and was in
fact inferior both in person and in wealth to the suitors
whom she had rejected. Asked why she had chosen such
an undesirable bridegroom, when she might have made a
much better match, she simply answered, “ It is our custom.
What else would you do?” On the other hand, if a young
man were so ungallant as to jilt his cousin, the daughter of
his mother’s brother, in favour of another girl, there might
be bad blood between him and his uncle, the father of the
rejected damsel; indeed, some people say that the gods
themselves would be angry at such a breach of traditionary
usage. Thus among the Bataks the union of a man with
his first cousin, the daughter of his mother’s brother, is the
normal and most orthodox form of marriage. On the other
hand, marriage with a first cousin, the daughter of a father’s
sister, is not only forbidden but punishable, Of such a
marriage the Bataks say, “ How is it possible that water can
flow up to its source?” Only in the third generation may
the descendants of such cousins marry each other; in other
words, the great-grandchildren of such cousins can contract
a lawful marriage, being themselves fourth cousins.! = So
sharp a distinction do the Bataks draw between a mother’s
brother’s daughter and a father’s sister’s daughter.

Similarly among the Looboos, a primitive tribe of unknown
origin in Mandailing, a western district of Sumatra, custom
requires that a man should by preference marry a daughter
of his mother’s brother. The formalities attending the
wedding of these first cousins are very small. The people
regard such a marriage as a matter of course, and they say

1 J. B. Neumann, ¢‘Het Pane- en dam, 1886), p. 243, No. 3, p. 492;
Bila-stroomgebied op het eiland Su- M. Joustra, ¢ Het leven, de zeden en
matra,” 77dschrift vair het Neder-  gewoonten der Bataks,” Mededeelingen
landsch Aardrigkskundiy Genootschap, wvan wege het Nederlandsche Zende-
Tweede Serie, iii. Afdeeling, Meer /inggenootschap, xlvi. (1902) p. 390.
uitgebreide Artikelen, No. 2 (Amster-
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of it that “the leech rolls towards the open wound.”! In-
deed this preference for marriage with such a cousin seems
to be general in Mandailing, for we are told that in this part
of Sumatra marriage with the daughter of a mother’s brother
is deemed very desirable, whereas marriage with the daughter
of a father’s sister is forbidden? Similarly among the
Rejangs of Sumatra the rule is that “of two brothers, the
children may not intermarry. A sister’s son may marry a
brother’s daughter ; but a brother’s son may not marry a
sister’s daughter.” ®
Again, in the Kei Islands a youth of a rich family is
bound to marry a girl of his mother’s family, by preference
a first cousin, the daughter of his mother’s brother, to whom,
indeed, he has usually been betrothed since childhood. If
his mother’s brother has no daughter, he must adopt one and
give her to his sister’s son to wife. If he has a daughter,
but she is still too young to wed, her cousin must wait for
her till she is nubile. If he fails to carry out his obligation
to marry his first cousin, the daughter of his mother’s
brother, he or his family has to pay a heavy fine. On the
other hand, a similar fine would be inflicted on him if he
were to marry a girl of his father’s family, say a first cousin,
a daughter of his father’s sister, for such a marriage is re-
garded as incest* Again, in the islands of Saparua, Haruku,
and Nussa Laut, and on part of the southern coast of Ceram,
a man’s daughters and his sister’s sons are marriageable ;
indeed marriages between such first cousins would secem to
be customary. liven before marriage these cousins may take
all sorts of liberties with cach other, laughing, joking, romping,
and so forth, without being checked for it by their parents.
And should a man marry another woman, he may still after
1 1. Kreemer, “De Locboes in
Mandailing,” Bidragen tot de Zaal-
Land- en Volkenkunde wvan Neder-
landsch-Iudié, 1xvi. (1912) p. 321.
2 H. Ris, ‘“De onderafdeeling Klein

Mandailing Oeloe en Pahantan en
hare bevolking met uitzondering van

Batang - natal,”  Zidschrift wan jet
Nederlandsch Aardrijivkundiy Gencot-
schap, Tweede Serie, xiv. (1897) pp.
245 5¢.5 257-

3\, Marsden, Hestory of Swumatra
(London, 1811), p. 228.

de Oeloes,” Bijdragen tot de 7Taal-
Land- en Volkenkunde wan Neder-
landsch - Indié, xIvi. (1896) p. 508;
Th. A. L. Heyting, ¢ Beschrijving der
Onderafdeeling Groot - Mandailing en

4 C. M. Pleyte, ¢ Ethrnographische
beschrijving der Kei-Eilanden,” 7774-
schrift van het Nederlandsch dardrijks-
kandiy Genootsclup, Tweede Serie, x.

(1893) p: 808.
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marriage use the same frcedom with his first cousin, the
daughter of his mother’s brother, and his wife ought not to
take it ill, nay, she should encourage him so to do. Such
cousins have a special name (anakh makaien); and a man
usually calls such a cousin, the daughter of his mother’s brother,
“my wife.” On the other hand, a man’s sons and his sister’s
daughters are thought to stand in a near relationship to each
other, like brothers and sisters, and they may not intermarry ;
in other words, a man is forbidden to take to wife his first
cousin, the daughter of his father’s sister.! Similarly the
Alfoors of Nusawele in the island of Ceram forbid marriage
between the children of two brothers, between the children
of two sisters, and between a man’s son and his sister’s
daughter, but they allow a man’s daughter to marry his
sister's son; in other words, they bar the marriage of all
first cousins except the marriage of a man with the daughter
of his mother’s brother ; indeed marriages of this last sort
arc much favoured. On the other hand, in the neighbouring
district of Mansela, marriage is allowed between the children
of brothers and also between the children of sisters, but
this permission appears to be an innovation on ancient
custom ; at least we are told that formerly in Mansela the
rule seems to have been different and to have conformed
to the present practice of Nusawele® Again, in Endeh,
a district of the island of Flores, the marriage of cross-
cousins is very common, and is permissible in both forms;
that is, a man may marry either the daughter of his mother’s
brother or the daughter of his father’s sister. On the other
hand, ortho-cousins, the children of two brothers or of two
sisters, are not marriageable; in other words, a man may
not marry the daughter of his father’s brother or the daughter
of his mother’s sister.’ In Central Manggarai, a district of

2 M. C. Schadee, ¢ Heirats und
andere Gebriuche bei den Mansela und

1 Van Schmid, ‘¢ Aanteekeningen
nopens de zeden, gewoonten en ge-

bruiken, benevens de vooroordeelen en
bijgeloovigheden der bevolking van de
eilanden Saparoea, Haroekoe, Noessa
Laut, en van een gedeelte van de zuid-
kust van Ceram, in vroegeren en
lateren tijd,” Z7jdschrift wvoor Neér-
lands [ndié, Vijfde Jaargang, Tweede
Deel (Batavia, 1843), pp. 596 sg.

Nasawele Alfuren in der Unterabteilung
Wahasi der Insel Seram (Ceram),” /n-
leraationales Archiv fiir Ethnographie,

xxii. (1915) p. 134.

3 S. Roos, ‘“Iets over Endeh,”
Tijdschrift woor Indische Taal- Land.-
en Volkenkunde, xxiv. (1878) p. §23.
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Western Flores, we are told that people, so far as possible,
should marry within the family, that is cousin with cousin ;!
but though no distinction of cousins is mentioned, we may
conjecture that the rule in Central Manggarai is subject to
the same limitation as in Endeh, cross-cousins being allowed,
or rather expected, to marry each other, while ortho-cousins
are forbidden to do so. Again, in the island of Keisar or
Makisar, cross-cousins, the children of a brother and a sister
respectively, are allowed to marry ; indeed, they are betrothed
in their childhood, between the ages of five and seven, and
the brother and sister seal this compact of marriage between
their children by drinking arrack out of the same glass.
Should either of them afterwards break the covenant, he or
she must pay a fine.
the children either of two brothers or of two sisters, are
forbidden to marry each other; in other words, a man may
not marry the daughter of his father’s brother or of his
mother’s sister” In the Aru Islands first cousins, the
children of a brother and a sister respectively, are frec to
marry each other, but first cousins, the children of twa
brothers, are not? Again, in the islands of ILeti, Moa, and
Lakor first cousins, the children of a brother and a sister
respectively, are at liberty to marry cach other, but this
privilege is denied to first cousins, the children of two
sisters.*

The Macassars and Bugineeze of Southern Celebes
permit marriage between full cousins.” So, too, among the
Baré’e-speaking Toradjas of Central Celebes marriage between
cousins of all grades is unconditionally allowed ; but a male
cousin may not marry his female cousin once removed, who

But on the other hand, ortho-cousins,

1 J. W. Meerburg, * Proeve einer
beschrijving van land en volk van
Midden - Manggarai (West Flores),
Afdeeling Bima,” Z7jdschrift voor In-
dische ZTaal- Land- en Volkenlund,
xxxiv, (1891) p. 466.

2 1. G. F. Riedel, De sluik- en
kroesharige rassen tusschen Selebes en

Lapua (The Hague, 1886), pp. 416,

74

3 J. G. F. Riedel, 0p. cit. p. 250.
From a note on p. 474 of the same
work it appears that in these islands
the children of two sisters (though not

of two brothers) are allowed to marry
each other.

4 J. G. F. Riedel, op. cit. p. 3S3.
From a note on p. 474 of the same
work it appears that in these islands
the children of two brothers (though
not of two sisters) are allowed to
marry each other.

5 G. A. Wilken, “Over de ver-
wantschap en het huwelijks- en erfrecht
bij de volken van het maleische ras,”
De versprerde Geschriften (The 1lague,
1912), i. 360.
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necessarily belongs to the generation below his own. If]
however, such a marriage has been contracted and has been
detected, the culprits are obliged to separate from each other
and to atone for their guilt by a sacrifice.  For that purpose
they are conducted by the elders, along with the sacrificial
victims, to the bank of a brook. There one of the elders
prays to the gods to remove the guilt that has been incurred
by the marriage, and to cause the rice and all the other
products of the fields to thrive. Then the victims, consisting
of a buffalo, a pig, a goat, and a fowl, are slain, and small
pieces of the animals, together with a fowls egg, betel,
tobacco, and one or two doits, are put into a miniature ship.
Moreover, a garment of cach of the guilty persons, sprinkled
with the blood of the sacrificial victims, is also laid in the
tiny vessel; however, in some places the blood-stained
garments are not put into the little ship, but buried in the
ground. Then the company sits down to feast on the flesh
of the sacrificial victims ; all the meat must be consumed on
the spot, nothing may be taken home. If they cannot eat
the whole at one sitting, they hang the remnant on the
boughs of neighbouring trees, and come next day to finish it
off. After the meal the two culprits stand up and receive
a symbolic castigation, which consists in seven strokes with
branches of the Rubus pungens and stalks of the Scleria
scrobiculata.  The former plant, the native raspberry, is
plentifully provided with prickles, the latter is a sharp-edged
grass; both therefore are calculated to make a painful
impression on the backs of the sinners. The demands of
justice being thus satisfied, the little ship, with the offerings
and the blood-stained clothes, is allowed to drift down with
the current ; after which the whole company sprinkle water
on cach other and then scamper home, not by the road they
came, but through fresh untrodden ways in the wilderness,
in order to give the slip to the avenging spirits, who, refusing
to make any compromise with sin, will give chase to the
culprits, but in the innocence of their heart will pursue them
along the old familiar path that leads to the village. This
expiatory ceremony is performed not only to wipe out the
guilt of a marriage of a male cousin with his female cousin
once removed, but also to atone for graver cases of incest,
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such as that of a grandfather with his granddaughter, of a
father with his daughter, or of a brother with his sister. ~ All
these crimes are believed to blight the rice crops and would
be punished with death, if the sinners did not humbly confess
their sin, atone for it with the blood of buffaloes, pigs, goats,
and fowls, and submit their persons to chastisement with the
sharp-edged grass and the prickly raspberries.!

But while the Toradjas of Central Celebes appear to
permit marriages between cousins of all grades, provided the
cousins belong to the same generation, other peoples of the
same great island are more scrupulous in this respect. Thus
in the Palu, Dolo, Sigi, and Beromaru districts of Central
Celebes marriage between first cousins, the children of two
sisters, is forbidden ; the people believe that such a marriage
would anger the spirits, and that the rice and maize harvests
would fail in consequence. When such a crime has becn
detected, the guilty cousins are thcoretically tied together,
weighted with stones, and thrown into the water. Practi-
cally, however, they are let off with their lives, and a buffalo
or a goat dies as a vicarious sacrifice. Its blood, mixed
with water, is sprinkled on the rice-fields and the maize-
fields,® no doubt to restore to them the fertility of which
otherwise the marriage of the cousins would, in popular
opinion, unquestionably bereave them. Again,in Minahassa,
a province in the north-eastern extremity of Celebes, all
marriages between cousins are prohibited or tabooed (posan),
on the alleged ground that such unions would make the
parents of the cousins ashamed.? IHowever, in Bolaang
Mongondou, a kingdom of Minahassa, if a marriage between
cousins should take place, the parents on both sides must

I N. Adriani en A. C. Kruijt, De
Bare’e-sprekende Toradia’s van Midden-
Celebes (Batavia, 1912-1914), ii. §-11,
246-248. It is remarkable that while,
according to the authors, marriage is
frecly permitted between cousins of all
grades, provided they belong to the
same generation, nevertheless all cousins
call each other elder or younger brothers
or sisters (0p. cit. ii. 8 s¢.). Such de-
signations commonly exclude the right
of marriage between the persons who
apply these terms to each other.

% Hissink, ‘“Nota van toclichting,
betreffende de zelbesturende landschap-

pen Paloe, Dolo, Sigi en Beromaroe,”

Tipdschrift voor Indische Zaal- Land-
en Volkenkunde, liv. (1912) p. 115.

3 De Cflercy], ““Xets over het bij-
geloof in de Minahasa,” 77jdschrift
voor Nedeviandsch indié, July 1870, p.
3. Compare G. A. Wilken, ‘“Over
de verwantschap ¢n het huwelijks- en
crfrecht bij de volken van het maleische
ras,” De werspreide Geschriften (The
Hague, 1912), i. 310.
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kill a goat and smear blood from its ears on the house-
ladders of the king and the hecadman, no doubt as an expia-
tion for the crime.! Marriages between cousins are forbidden
by the Javanese.?

Among the native tribes of Borneo there seems to be a
general objection to the marriage of first cousins, though in
some places such marriages are tolerated on condition of the
payment of a fine or the performance of an expiatory cere-
mony. Thus with regard to the Land Dyaks of Sarawak,
Sir Spenser St. John tells us that among them “the pro-
hibited degrees seem to be the samec as adopted among
ourselves : marriage with a deceased wife’s sister, it is said,
is prohibited, as well as that between first cousins; and
second cousins are only permitted after the exchange of a
fine of a jar, the woman paying it to the relations of her
lover, and he to her relations.”® And with regard to the
Sea Dyaks of Sarawak he says, “ It is contrary to custom
for a man to marry a first cousin, who is looked upon as a
sister.”* To the same effect Sir Charles Brooke, Rajah of
Sarawak, writes as follows : “ On the subject of marrying in
and in, it is to be observed that Dyak customs prohibit any
near consanguineous nuptials, and they are more particular
in this respect than Europeans. They consider first cousins
in the light of brothers and sisters, and a further ' removal
only entitles a customary marriage. Nieces are not allowed
to marry their uncles, nor nephews their aunts. They are
particular in these points, and the person who disregards
them is harshly reproached and heavily mulcted.”®  Simi-
larly Messrs. [Tose and McDougall report that among these
tribes “incest is regarded very seriously, and the forbidden

L N. P. Wilken en J. A. Schwartz,
¢ Allerlei over het land en volk van
Bolaang Mongondou,” Jededeelingen
van weve het Nederlandsche Zendeling-
genoctschap, xi. (1867) p. 318.

* G. A. Wilken, ¢ Huwelijken tus-
schen bloedverwanten,” D¢ wverspreide
Geschriftenn (The Hague, 1912), ii.
35I.
3 (Sir) Spenser St. John, ZLife i the
Forests of the Far FEast, Second
Edition (London, 1863), i. 208 s¢.

* (Sir) Spenser St. John, . cit. i,

85. Compare Hugh Low, Sarawak
(London, 1848), p. 300, ‘“Incest is
held in abhorrence, and even the mar-
riage of cousins is not allowed ” ; I5. H.
Gomes, Sezventeen Years among the Sea
Dyaks of Borneo (London, 1911), p.
128, ““ The Dyaks are very particular
as to their prohibitive degrees, and are
opposed to the marriage of relatives.
The prohibitive degrees are much the
same as among Christians.”

5 (Sir) Charles Brooke, Zen Years
in Sarawak (London, 1866), ii. 336 sg.
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degrees of kinship are clearly defined. They are very
similar to those recognised among ourselves. . . . First
cousins may marry, but such marriages are not regarded
with favour, and certain special ceremonies are necessitated ;
and it seems to be the general opinion that such marriages
are not likely to prove happy.”! What the ceremonies are
which custom requires in order to render the marriage of
first cousins legitimate, these writers do not tell us, but they
have been described by another authority. “The Sea
Dyaks,” he tells us, “are very particular as to their pro-
hibited degrees of marriage, and are opposed in principle to
the inter-marriage of relatives. This is one reason for the
fertility of their women as compared with other tribes who
are fast vanishing around them.” Among them, the same
writer goes on, a man “may not marry his first cousin,
except he perform a special act called dergaput to avert evil
consequences to the land.  The couple adjourn to the water-
side and fill a small earthenware jar with their personal
ornaments ; this they sink in the river, or instecad of a jar
they fling a duku (chopper) and a plate into the river. A
pig is then sacrificed on the bank, and its carcase, drained
of its blood, is flung in after the jar. The pair are then
pushed into the water by their friends and ordered to bathe
together. A joint of bamboo is then filled with pig’s blood,
and they have to perambulate the country, scattering it upon
the ground and in the villages round about. They are then
free to marry.”* Another witness, who records a similar
expiation for the marriage of first cousins among the Undup
Dyaks, was told by the people that the ceremony was not
performed in honour &6f any evil spirit, but in order that their
rice might not be blasted? Thus the atonement for the
marriage of cousins among the Sea Dyaks of Sarawak re-
sembles the atonement for a similar enormity among various
peoples of Celebes.* In both islands the idea seems to be
that the marriage of first cousins is a crime which, either in
itself or through the divine wrath it excites, threatens to
! Charles Ilose and William  Aritisk North Dorneo (London, 1896),
McDougall, 7%e Pagan Tribes of Bor- i, 122 sq.
neo (London, 1912), 1. 73 sg. 3 Crossland, quoted Dby II. Ling

2 Brooke Low, quoted by IL. Ling  Roth, op. c#z. i. 123.
Roth, 7he Natives of Sarawak and * See above, pp. 170-172.
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blight all the fruits of the earth, and that fertility can only be
restored to the ground by libations of blood, particularly of
pig’s blood, which, in the opinion of not a few peoples,
possesses a singular efficacy for the atonement of moral
guilt, above all the guilt of incest.!

So far the evidence for the aversion to cousin marriage
in Borneo has been drawn from those portions of that great
island which are under British rule; but the same dislike of
the marriage of near relations appears also on the whole to
prevail among the tribes of Dutch Borneo. Thus, in the
districts of Landak and Tajan the penalty for incest between
brothers and sisters, parents and children; uncles and nieces,
aunts and nephews, is death. “Further, in Iandak and
Tajan the marriage between the children of brothers, the
children of sisters, and between the children of brothers and
sisters, in other words, between full cousins, is absolutely
prohibited. However, among the Segelam, Tjempedi, and
Bekat Dyaks of Tajan such a marriage is permissible on the
payment of a fine. Among the Melian Dyaks there is abso-
lutely no prohibition of such marriages.”? Among the cases
of incest which the tribes of Dutch Borneo punish with death
by drowning, another writer mentions the marriage or sexual
intercourse of parents with children, of brothers with sisters,
and of uncles and aunts with nieces and nephews, but he says
nothing about the marriage of cousins, and from his silence on
the subject we may perhaps infer that in the tribes with which
he was acquainted such marriages were permitted, or at least
winked at, possibly in consideration of the payment of a fine
and the usual effusion of pig’s blood.®* Among the Kayans
of Dutch Borneo, “ not only are marriages between blood
relations forbidden, but marriages between persons connected
by marriage, as brothers-in-law and sisters-in-law, are also pro-
hibited. Hence the few chiefs on the Mendalam River who,

! For evidence see 7ke Jagic Art
citd the Ewolution of Kings, ii. 107
sqq. (7he Golden Bougk, Third Edition,
Part 1.) 3 Psyche’s Task, Second Edi-
tion, pp. 44 s¢q.

2 M. C. Schadee, *‘Ilet familienleven
en familierecht der Dajaks van Landak
en Tajan,” Bijdragen tot de Taal- Land-
en Volkenkundevan Nederlandsch-Indie,

Ixiii. (1910) p. 438.

3 M. T. 1. Perclaer, Ethnographische
Beschrijeing der Dajaks (Zalt-Bommel,
1870), pp. 59 sy. The statement no
doubt refers to the Dyaks of those parts
of Eastern and Southern Borneo in
which the writer occupied an official
post.
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for political reasons, have to marry relations, must at marriage
pay a fine for this breach of customary law (adaz).”* .

4
§ 8. The Marriage of Cousins in New Guinca and the
Torres Straits Islands

There seems to be no evidence that the marriage of first
cousins is permitted, much less favoured, in any part of New
Guinea ; but we possess so little exact information as to the
social system of the tribes which inhabit that vast island,
that it would be unsafe to infer the absence of the custom
from the silence of our authorities. Among the Yabim, a
tribe who speak a Melanesian language and inhabit the
country at the entrance to Huon Gulf in German New
Guinea, marriage may not take place between the children
of brothers and sisters, nor between the children of these
children ; in other words, marriages between first cousins and
between second cousins are prohibited.? However, according
to another good authority on this tribe, the German mis-
sionary, Konrad Vetter, “the only bars to marriage among
near kin are the relationships between the children of brothers
and sisters, and between uncles and nieces” ;® which seems
to imply that, while the marriage of first cousins is forbidden,
the marriage of second cousins is not.

Among the natives of the Mekeo district, in British New
Guinea, “marriage by a man with any girl related to him in
the male line is forbidden, however distant her relationship
to him may be. But he may marry a girl whose relationship
with him is in the female line, provided that his and her
parents are sufficiently removed in relationship from ecach
other. TFor example, marriage between the children of two
sisters (first cousins) is not allowed, and even marriage
between the children of those children (second cousins) is not
strictly regular, though as regards the latter they constantly
shut their eyes to the irregularity and permit it.”* Among

1 A. W. Nieuwenhuis, Quer durch
Borneo (Leyden, 1904 -1907), i. $6.

2 I1. Zahn, ¢ Die Jabim,” in R.
Neuhauss, Deutsch New-Guinea(Berlin,
Ig11), ili. 299.

3 K. Veuler, in Nackrichten ifiber

Katser-1Wilthelms-Land und Jden Bis-
marck-Archipel, 1897 (Berlin), p. 8.

4 R. W. Williamson, ‘Some un-
recorded customs of the Mckeo people
of British New Guinea,” Jfowrnal of the
Royal Anthropological Institute, xliii,
(1913) p. 275.
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the Koiari, a Melanesian tribe near Port Moresby, in British
New Guinea, “relatives do not marry, as they say it is one
blood. Cousins of several degrees are called brothers_and
sisters.” ! Again, among the Koita, a neighbouring tribe
who also belong to the Melanesian stock, “the regulation of
marriage depends on the avoidance of marriage within the
forbidden degrees, which extend to third cousins.”” 2 The
Mafulus, an inland tribe of the Mekeo district, “have their
prohibitive rules of consanguinity ; but these are based
merely upon the number of generations between either party
and the common ancestor. The number of degrees within
which prohibition applies in this way is two, thus taking it
to the grandparent ; and the result is that no man or woman
may properly marry any descendant of his or her paternal
or maternal grandfather or grandmother, however distant the
actual relationship of the persons concerned may be. Mar-
riages within the prohibited degree do in fact occur ; but
they are discountenanced, and are rare.” Thus among the
Mafulus the blood-relationship which serves as a bar to
marriage “only extends, as between people of the same
generation, to first cousins. But a Mafulu native who was
grandson of the common ancestor would be prohibited from
marrying his first cousin once removed (great-granddaughter
of that ancestor), or his first cousin twice removed (great-
great-granddaughter of that ancestor)”® These Mafulus
appear to belong neither to the Melanesian nor to the Papuan
stock, which between them inhabit the greater part of New
Guinea. They are believed to be a pygmy or Negrito people,
who have been modified by Papuan and perhaps Melanesian
influence.  In the island of Tubetube, which lies off the
south-eastern extremity of New Guinea, and is inhabited by
people of the same stock as their neighbours on the main-
land, “the nearest consanguineous marriage permitted is
between the children of Nubaili (the third generation), and

1

1 Rev. James Chalmers, ¢ Report
on New Guinea, Toaripi and Koiari
tribes,”” Report of the Second Meeting of
the Australasian Association for the Ad-
vancement of Scicnce, held at Melbourne,
Victoria, in January 1890 (Sydney),
p. 320.

2 C. G. Seligmann, Ze Melanesians

of British New Guinea (Cambridge,
1910), p. Sz2.

3 Robert W. Williamson, Z%e
Mafulu, Mountain People of British
New Guinea (London, 1912), p. 169.

+ A, C. Haddon, ¢ Introduction”
to R. W, Williamson, 7% Mafulu,

p. xxiii.
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even then the grandchildren of two sisters, their Tubuli
(grandmothers), cannot intermarry. But the grandchildren
of two brothers can marry the grandchildren of two sisters if
they do not belong to the same totem.”! From this we
gather that in Tubetube no marriage between first cousins
is permissible, but that second cousins may marry each other,
provided that they are the grandchildren of a brother and a
sister respectively ; whereas they might not marry each other
if they were the grandchildren of two sisters.

The inhabitants of the western islands of Torres Straits,
immediately to the south of New Guinea, appear to share
the aversion to marriages between near relations. On this
subject the statements of the natives and the results of a
genealogical record taken among them are in agreement,
and seem to show that in these islands marriages between
first cousins never, or very rarely, occur, while marriages
between distant cousins, such as third cousins or second
cousins once removed, are permitted, and not infrequent ;
nevertheless “in nearly all these marriages the relationship
is either very remote (third cousins or second cousins once
removed) or there are extenuating circumstances.”? On
the other hand in the Trobriand Islands, to the east of New
Guinea, the marriage of cross-cousins is fairly frequent and
is considered distinctly desirable.®

§ 9. The Marriage of Cousins in Melanesia

Among the Melanesians, the swarthy race of the Pacific,
who inhabit the long chain of archipelagoes stretching from
the Admiralty Islands on the north to New Caledonia on the
south, and to Fiji on the east, the preference for marriage with
a first cousin, the daughter either of a mother’s brother or of
a father’s sister, meets us in several islands far distant from
each other. Thus, among the natives of New Caledonia, in
the extreme south, first cousins who are the children of a

1 C. G. Seligmann, 7%he Melan-  1904) p. 239.
esians of British New Guinea, p. 508, 3 Bronislaw  Malinowski, ¢ Bal-
quoting the Rev. J. T. Field. oma ; the Spirits of the Dead in the
2 Dr. W. H. R. Rivers, in Refortsof  Trobriand Islands,” Journal of the
the Cambridge Anthropological Expedi-  Royal Anthropological Institute, xIvi.
tion to Torres Straits, v. (Cambridge, (1916) p. 389 note 2
VOL. I1 N
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brother and sister respectively are free to marry each
other; indeed, such a relationship is thought to form a
special reason why the cousins should wed. But, on the
contrary, first cousins who are the children of two sisters or
of two brothers are regarded as themselves brothers and
sisters, and therefore they are forbidden to intermarry ; more
than that, they must avoid each other in ordinary life; they
may not even look at cach other, and if the two meet by
chance, the girl will throw herself into the bushes or the
water or anywhere else, to avoid her male cousin, and he
will pass by without turning his head.!

In Futuna, one of the Southern New Hebrides, “ male
and female children of two or more brothers, or of two or
more sisters, were, in native language, called érothers and
srsters. It was, accordingly, against native law for them
to intermarry. The children called their father’s brothers
‘father,” and the sisters of their mother they called ¢ mother’;
while the so-called parents called the children ‘my son’ or
‘my daughter”  This relationship—and consequently the
prohibition to intermarry—extended even to the grand-
children or great-grandchildren of brothers or sisters,
Male and female children of brothers and sisters were cousins
and eligible by native law for marriage with each other.
The children called the brothers of their mother ‘uncle;
and the sisters of their father ‘aunt, as with us; while the
uncle and aunt called the children ‘my nephew’ or ‘my
niece.”  The cousins of opposite sex were betrothed from
birth ; and a male, while yet a child, called his female cousin
*my wife, while she called him ‘my husband.” If, however,
the boy on growing up did not care for his betrothed, his
friends sought him another wife. But no one could take
his first betrothed without his sanction or without paying

him for her in full.”?2

1 Le Pere Lambert, Mawrs ef Super-
stitions des Néo-Calédoniens (Noumda,
1900), pp. F14 §7.

2 William Gunn, Z7%e Gospel in
Futuna (London, 1914), pp. 208§ <.
But the writer adds, ¢ There were ex-
ceptions to these general rules. For
example, in Aneityum [another island
of the Southern New Hebrides], one

Here the distinction drawn between

calls his father's sister ¢mother,” not
“aunt.” In Erromanga the sons and
daughters of a brother and sister are
not ¢cousins,” but *¢brothers’ and
¢sisters,” in the same way as if they
were the children of brothers or of
sisters ; and therefore marriage between
those brothers and sisters was ¢tapu,’
or improper ” (op. czt. pp. 206 sq.).
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ortho-cousins (the children of brothers or the children of
sisters) and cross-cousins (the children of a brother and of
a sister respectively) is very marked: the former call cach
other “brother” and “sister,” and may never marry, the
latter call each other “husband” and “wife” and are

betrothed to each other from birth.

In Tanna, a neighbouring island of the Southern The
New Hebrides, the custom is precisely similar: “the law e

" of marriage is that the children of two brothers or two cousins
8 . . favoured
sisters do not marry; they are counted as brothers and '™

sisters. But the children of brothers and sisters marry. The marriage
of ortho-

children are betrothed in infancy, and are expected to wed . ...

when grown up sufficiently.”' In other words, a man may forbidder
a . ° o . in Tanna,

not marry his first cousin, the daughter cither of his mother’s .. of 1

sister or of his father’s brother, for he regards such a cousin as i\;zg‘rides
his sister.  But he may, and should marry his first cousin, the '
daughter either of his mother’s brother or of his father’s sister;
for he regards such a cousin as his proper wife, and the two
have been betrothed from infancy. In short, cross-cousins
are expected to marry each other, and ortho-cousins are

forbidden to do so.

In lliw, one of thc Torres Islands, marriage with a In Hiw,
mother’s brother’s daughter appears to be particularly favoured; §¢ o the
orres

the father of the girl desires specially to have his nephew, Islands,
the son of his sister, for his son-in-law, and if he gets him, he |\ 5

will not look for any payment from him. Thus, by wedding {notfller'<
rother’s

his first cousin, the daughter of his mother’s brother, a man g,uheer is
gets a wife for nothing, which is naturally a strong induce- favoured,
ment to marry in the family. Ifurther, in this island a man ?,:]frriﬂgc
may also marry his first cousin, the daughter of his father’s ‘f’;it[r?erl'lf
sister ; but curiously enough this marriage with his cousin sister's

secms to be regarded as a sort of imperfect substitute for dushteris
allowed, as

marriage with his aunt, the girl’s mother, custom or public asubstitute
opinion favouring the union of a nephew with his aunt, his "
marriage

father’s sister, always- provided that his venerable bride is not with the
: . paternal
too aged and decrepit. Should she, however, be so far gone -

in the sere and yellow leaf that he is compelled reluctantly girl';
mother.

1 Rev. Wm. Gray, “Some notes on  for the Advancement of Science, held at
the Tannese,” Report of the Fourth — Hobart, Tasmania, in January 189z
Meeting of the Australasian Association  (Sydney), p. 677.
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to relinquish her faded charms and wed her blooming daughter,
he will thenceforth strictly avoid the old lady, his mother-in-
law, whom he had refused to lead to the altar; he will not
speak to her nor even come near her, although before his
marriage with her daughter he had been under no such
restrictions in his relations with the ancient dame. Similarly,
if a man has married his other first cousin, the daughter of
his mother’s brother, custom requires that after the marriage
he should adopt a like cold and distant demeanour, not to
his mother-in-law, but to his father-in-law, his maternal uncle.
In Loh, another of the Torres Islands, marriage with the
daughter cither of a mother’s brother or of a father’s sister,
also takes place, though probably it is far less habitual than
in ITiw. Moreover, in L.oh such marriages are subject to
certain restrictions. It is said that a man will only marry
such a cousin if she has two clder sisters. In other words,
if a man has only two daughters, they will not marry their
cross-cousins ; but if he has more than two daughters, the
third daughter may marry either the son of her father'’s sister
or the son of her mother’s brother.!

In Ifiji the distinction between cross-cousins (the children
of a brother and of a sister respectively) and ortho-cousins
(the children of two brothers or of two sisters) is very sharply
marked ; and whereas ortho-cousins are regarded as brothers
and sisters, and are therefore not marriageable with each
other, cross-cousins are not only marriageable with each
other, but are regarded as each other’s proper mates. Accord-
ingly, the two classes of cousins, which we confound under that
general name, are distinguished among the Fijians by epithets
signifying that the one class (cross-cousins) is marriageable,
and that the other class (ortho-cousins) is not marriageable.
The epithet applied to cross-cousins is veindavolan:, which
means “ marriageable,” literally “ concubitants ” ; the epithet
applied to ortho-cousins is wveinganens, which means “not
marriageable,” literally * those who shun cach other.”® “ The

1 W. IL. R. Rivers, Z%e History of  tionship,” Journal of the Anthropolo-
Melanesian Society (Cambridge, 1914),  gical Institute, xxiv. (1895) pp. 360
1. 184 s5q. s7., 371-373; Basil Thomson, Z%e

Fijians (London, 1908), pp. 182 sgg.

® L. Fison and Basil H. Thomson,  Compare Zotemisn and Exogamy, ii.

““The Classificatory System of Rela- 1471 s¢q.
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young Fijian is from his birth regarded as the natural
husband of the daughters of his father’s sister and of his
mother’s brother. The girls can exercise no choice. They
were born the property of their male concubitant if he desire
to take them.”! Cross-cousins, called vezndavolani, or “ con-
cubitants,” “are born husband and wife, and the system
assumes that no individual preference could hereafter destroy
that relationship ; but the obligation does no more than limit
the choice of a mate to one or the other of the females who
are concubitants with the man who desires to marry. It is
thus true that in theory the field of choice is very large, for
the concubitant relationship might include third or even fifth
cousins, but in practice the tendency is to marry the con-
cubitant who is next in degree—generally a first cousin—
the daughter of a maternal uncle.”? This last statement
seems to imply that, while a man is free to marry cither the
daughter of his mother’s brother or the daughter of his father’s
sister, marriage with the mother’'s brother’s daughter is
generally preferred.

But whereas a Fijian has thus the right, if not the
obligation, to marry any of his cross-cousins, the daughters
either of his mother’s brother or of his father’s sister, all of
whom he calls his “ concubitants,” he regards his ortho-
cousins, the daughters either of his mother’s sister or of his
father’s brother, as his sisters, and as such he is bound to
shun every one of them as scrupulously as if she were in
truth his very sister, the daughter of his own father and
mother. “ He will nganena (avoid) her as carefully as if she
were the daughter of his own mother. If she enter a house
in which he is sitting with his legs extended, he will draw
up his fect and look away from her. If he meets her in
the path he will ignore her existence. It would be indecent
for him to be alone with her, to touch her, or even to speak
to her. If he must speak of her, he will not use the term
of relationship between them; he will not say ‘ my ngane’
(my sister)—he will refer to her as ‘one of my kinsfolk.

1 Basii H. Thomson, ¢ Concubit- 2 Basil Thomson, 7%e [ijians, pp.
ancy in the Classificatory System of 186 sg.; id., ¢ Concubitancy in the
Relationship,” Journal of the Anthro-  Classificatory System of Relationship,”

pological Institute, xxiv. (1895) p. 373 :  Jowrnal of the Anthiopological Institute,
id., The Fijians, p. 184. xxiv. (1895) p. 375.
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In short, he makes no distinction betwecen her and his own
sister, the daughter of his own father and mother.”! It
would hardly be possible to draw the line of demarcation
between cross-cousins and ortho-cousins more broadly and
deeply than it is drawn in Fiji.

But if cross-cousins, the children of a brother and of a
sister respectively, are generally regarded in Fiji as the
proper mates for each other, “in Lau, Thakaundrove, and
in the greater portion of Vanualevu, the offspring of a
brother and sister respectively do not become concubitant
until the sccond gencration. In the first generation they
are called tabu, but marriage is not actually prohibited.”
Thus in these parts of Fiji there appears to be a growing
aversion to the marriage of first cousins, and a tendency,
not yet fully developed, to forbid such unions and only to
permit of marriage between second or still more remote
cousins. In some Australian tribes, as we shall see pres-
ently, this tendency has been carried out to its logical
conclusion by prohibiting all marriages of first cousins
and even devising a special and somewhat cumbrous
piece of social machinery for the purpose of preventing
them.

In parts of Melanecsia itself the aversion to cousin mar-
riages has been carried to the pitch of prohibiting them all
indiscriminately. Thus, in the Banks’ Islands cross-cousins,
the children of a brother and a sister respectively, are for-
bidden by custom to marry each other, because they are
considered to be too nearly related by blood; if they
married, they would be said to “go wrong.”® And as in
these islands a man is debarred from marrying his ortho-
cousins, the daughters of his mother’s sister or of his father’s
brother because, in virtue of the bisection of the community
into two exogamous classes with descent of the class in the
maternal line, all these female cousins belong to the same

1 Lorimer Fison, ¢ The Classifica-
tory System of Relationship,” Jowrizal
of the Anthropological Institute, xxiv.
(1895) p. 363. Mr. Fison is here
speaking of second cousins, but the
rule would apply a fortior: to furst
cousins who are weinganen: (not mar-
riageable) to each other.

2 Basil Thomson, Z7%e Fijians,
pPp. 190 sg.; 4., ¢ Concubitancy in
the Classificatory System of Relation-
ship,” Journal of the Anthropological
Institute, xxiv. (1895) p. 379.

3 R. H. Codrington, Zhe Melan-
estzans (Oxford, 1891), pp. 29. Com-
pare Zotemism and Exogamy, ii. 75 sq



CHAP. V1 MARRIAGE OF COUSINS IN MELANESIA 183

exogamous class as himself;! it follows that in the Banks’
Islands no man may marry his first cousin, whether she be
his mother’s brother’s daughter, his father’s sister’s daughter,
his mother’s sister’s daughter, or his father’s brother’s
daughter. In short, all marriages between first cousins
without distinction are barred.

In the central districts of New Ireland, one of the
largest of the Melanesian islands, the rules which forbid the
marriage of all first cousins are exactly similar to those
which prevail in the Banks’ Islands. There, too, the com-
munity is divided into two exogamous classes with descent
of the class in the maternal line. This of itself suffices to
exclude the marriage of all ortho-cousins, the children
either of two sisters or of two brothers, since it ensures that
all such cousins belong to the same exogamous class and
are therefore forbidden to marry each other, in virtue of the
law of exogamy which prohibits all matrimonial unions
between persons of the same class. But, on the other hand,
cross-cousins, the children of a brother and of a sister re-
spectively, necessarily belong to different exogamous classes,
and are therefore so far marriageable. Yet custom forbids
such cousins to marry each other ; more than that, just as
among the Baganda,® such cousins are bound scrupulously
to avoid each other in the ordinary intercourse of daily life ;
they may not approach each other, they may not shake
hands or even touch cach other, they may not give each
other presents, they may not mention each other’s names.
But they are allowed to speak to cach other at a distance
of several paces® Here, as elsewhere, these rules of mutual
avoidance observed between persons of the opposite sex are
clearly precautions to prevent them from entering into sexual
relations which are condemned by public opinion, though
they are not barred by the law of exogamy.

1 As to exogamy in these islands see 3 P. G. Peckel, “Die Verwant-
R. H. Codrington, 7%e¢ Melanesians,  schaftsnamen des mittleren Neumeck-
Pp. 21 s¢¢.; Zolemisne and Lxogamy, lenburg,” Anthropos, iii. (1908) pp.
ii. 67 sgg. 467, 470 sg.  Compare Zotentism and

2 Sce above, pp. 160 sg. Exogamy, i, 127 sg.
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§ 10. The Marriage of Cousins in Polynesia

While the custom of marriage with a first cousin, the
daughter either of a mother’s brother or of a father’s sister,
is permitted and even favoured in some parts of Melanesia,
though forbidden in others, it seems to have found little
or no favour among the Polynesians, who, akin to the
Melanesians in language and perhaps in blood, occupy the
numerous small islands scattered broadcast over the Pacific
to the cast of Melanesia, together with the large islands of
New Zealand to the south. On this subject, Mr. Basil
Thomson, who has carefully investigated the custom of
cousin marriage in Iiji, reports as follows: “ Inquiries that
have been made among the natives of Samoa, Futuna,
Rotuma, Uea, and Malanta (Solomon Group),! have satisfied
me that the practice of concubitant marriage is unknown in
those islands ; indeed, in Samoa and Rotuma, not only is
the marriage of cousins-german forbidden, but the descend-
ants of a brother and sister respectively, who in Fiji would
be expected to marry, arc there regarded as being within
the forbidden degrees as long as their common origin can
be remembered. This rule is also recognised throughout
the Gilbert Islands, with the exception of Apemama and
Makin, and is there only violated by the high chiefs. In
Tonga, it is true, a trace of the custom can be detected.
The union of the grandchildren (and occasionally even of
the children) of a brother and sister is there regarded as a
fit and proper custom for the superior chiefs, but not for the
common people. In Tonga, other things being equal, a
sister’s children rank above a brother’s, and therefore the
concubitant rights were vested in the sister’s grandchild,
more especially if a female. Ier parents might send for
her male cousin to be her zakaifala (4t., < bedmaker’) or
consort. The practice was never, however, sufficiently
general to be called a national custom. So startling a
variation from the practice of the other Polynesian races
may be accounted for by the suggestion that the chiefs,
more autocratic in Tonga than elsewhere, having founded

L Of these islands, Futuna and Malanta belong to Melanesia ; the rest are
Polynesian.
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their authority upon the fiction of their descent from the
gods, were driven to keep it by interinarriage among them-
selves, lest in contaminating their blood by alliance with
their subjects their divine rights should be impaired. A
similar infringement of forbidden degrees by chiefs has been
noted in Hawaii, where the chief of Mau’i was, for reasons
of state, required to marry his half-sister. It is matter of
common knowledge that for the same reason the Incas of
Peru married their full-sister, and that the kings of Siam
marry their half-sisters at the present day.”!

The testimony of other well-informed writers confirms
the conclusions arrived at by Mr. Basil Thomson. Thus in
regard to Rotuma we are told by Professor J. Stanley
Gardiner that “a grandchild of a man and wife might
marry his or her /loisasiga, second cousin, if he or she was
descended from the seg/one, the man’s sister, or the segvevene,
the woman’s brother, but not, it was distinctly stated, if the
descent was from the man’s brother or the woman’s sister,
both of which relationships are expressed by the term sosog/.
The same terms [ understand to have been used of first
cousins to one another, in accordance with the relationships
of their parents.”* In other words, second cousins were
allowed to marry each other, if they were the grandchildren
of a brother and a sister respectively, but not if they were
the grandchildren of two brothers or of two sisters.  Nothing
is expressly said as to the marriage of first cousins, the
children of two brothers or of two sisters; but as we are
told that even second cousins, the children of such first
cousins, are forbidden to intermarry, we may safely assume,
that the same prohibition applies @ forziori to their parents,
the first cousins.

Again, with regard to the natives of Mangaia, one of the
Hervey Islands, we are informed by the Rev. W. Wyatt
Gill, who knows these people intimately, that among them
*“distant cousins sometimes (though rarely) marry; but
must be of the same generation, z.e. descended in the same
degree (fourth or fifth or even more remotely) from the

1 Basil Thomson, 7%e Fijians (Lon-  pological Institute, xxiv. (1893) p. 379.
don, 1908), p. 191 ; 7d., *‘Concubit- 2 J. Stanley Gardiner, ¢ The Natives
ancy in the Classificatory System of  of Rotuma,” Jowrnal of the Anthiro-
Relationship,” Jouwrnal of the dnthro-  pological [nstitute, xxvii. (1898) p. 478.
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common ancestor. That the male branch should thus
invade the female is a far more pardonable offence than the
converse, but even then, should misfortune or disease over-
take these related couples, the elders of the tribe would
declare it to be the anger of the clan-god.”! What the
writer here means by the male branch invading the female,
or the female branch invading the male, is far from clear;
perhaps the meaning may be that when, let us say, third
cousins, the great-grandchildren of a brother and sister respect-
ively, marry each other, it is more usual for a great-grandson of
the brother to marry a great-granddaughter of the sister, than
for a great-grandson of the sister to marry a great-grand-
daughter of the brother. Be that as it may, we may infer
from Mr. Gill’s statement that in Mangaia first cousins never
marry cach other ; that even remote cousins, such as fourth
or fifth, rarely do so; and that a cousin never marrics a
cousin who is in a different generation from his own, reckon-
ing their descent from their common ancestors ; for example,
a third cousin might not marry his third cousin once re-
moved, though he might marry his third cousin herself.
We have found the same objection to overstepping the limit
of a generation in cousin marriages among the Toradjas of
Central Celebes,” and the Mafulus of New Guinca.?

§ 11. The Marriage of Cousins in Australia

InAustralia Among the aborigines of Australia, the lowest savages as

5 > tribes 9 0 3 .
mefer the | t0 whose social organization we possess comparatively full

mariage  and accurate information, we find the same striking contrast

of certain . . d . e | .
cousins to 1N regard to cousin marriages which has met us in other

any other —races ; for while in some Australian tribes the marriage of

marriage ; . o o . .
other tribes Certain cousins is preferred to all other marriages, in others

P‘““i,bi‘ag” on the contrary all marriages of cousins without exception
n)ﬂl‘l'l&ge

between  are prohibited, and an elaborate social machinery has been
cousins.  devised apparently for the express purpose of barring those
very forms of cousin marriage which other tribes regard as
the most desirable of all matrimonial unions. An examina-

¥ Rev. W. Wyatt Gill, ¢ Mangaia  Melbourne, Victoria, in January 18g0
(Hervey Islands),” Report of the Second  (Sydney). p. 330.
Meeting of the Australasian Association 2 See above, pp. 169 sg.
Jor the Advancement of Science, held at 3 See above, p. 176.
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tion of the Australian practice in this respect is particularly
important and instructive, because, occupying the lowest rung
on the social ladder, the Australian aborigines appear to retain
more completely than elsewhere those primitive usages out of
which the widespread custom of cousin marriage has been
evolved, but which in more advanced communities have been
partially or wholly obliterated by the progress of civilization.

Among the Urabunna, a tribe of Central Australia who
are divided into two exogamous classes with descent of the
class from the mother, not from the father, to the children, a
man’s proper wife is always onc of those women whom we
should call his first cousins, being the daughter either of his
mother’s brother or of his father’s sister. In other words, he
is expected and enjoined to marry one of his cross-cousins.
On the other hand, he is strictly forbidden to marry certain
other first cousins, whom I have called ortho-cousins, namely,
the daughter of his mother’s sister and the daughter of his
father’s brother ; and the reason why both these cousins are
prohibited to him is that they belong to the same exogamous
class as himself, and are therefore barred to him by the
fundamental law which forbids a man to marry a woman of
his own exogamous class. But even among his cross-cousins,
the daughters either of his mother’s brothers or of his father’s
sisters, the choice of an Urabunna man is not unlimited ; for
he may only take to wife a daughter of his mother’s e/der
brother or a daughter of his father’s e/der sister ; the daughters
of his mother’s younger brothers and the daughters of his
father's younger sisters are forbidden to him in marriage.
Thus a man’s wife must always belong to the senior side of
the house, so far as he is concerned ; and a woman’s husband
must always belong to the junior side of the house, so far as
she is concerned.!  This is the first time that such a limitation
of choice between cross-cousins has met us in our survey of
cousin marriage ; an explanation of it will be suggested
later on.?

Again, among the Ya-itma-thang and the Ngarigo, two
tribes on the borders of Victoria and New South Wales,

.1 (Sir) Baldwin Spencer and F. J.  Auwstralia (London, 1904), pp. 73 5¢.;
Gillen, 7%e Native Tribes of Central — Totemism and Exogamy, i. 177 sqy.
Australia (London, 1899), pp. 61-65;

id., The Northern Tribes of Central 2 Below, pp. 337 sy-
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who, like the Urabunna, were divided into two exogamous
classes with descent of the class in the maternal line, a man’s
proper wife was his cross-cousin, the daughter of his mother’s
brother ;' but he might not marry any of his ortho-cousins,
the daughters either of his mother’s sisters or of his father’s
brothers, because they belonged to the same exogamous class
as himself, and were therefore barred to him by the funda-
mental law which forbade a man to marry a woman of his
own exogamous class® Among the Yuin, a tribe on the
southern coast of New South Wales, who traced descent in
the male line, a man was free to marry the daughter either
of his mother’s brother or of his father’s sister; but we are
not told that, as among the Urabunna, he was expected to
do so.* Again, among the Wolgal, a tribe which inhabited
the tablelands of the highest Australian Alps, a man’s proper
wife was the daughter of his mother’s brother. The rule was
the same in the Omeo tribe.?

In the Kabi tribe of South-Eastern Quecensland, who
were divided into four exogamous classes, a man might
marry either the daughter of his mother’'s brother or the
daughter of his father’s sister; but apparently marriage with
the former was preferred.” Again, in the Kariera tribe of
North-Western Australia, who are divided into four exogam-
ous classes, “a man may marry the daughter of his own
mother’s brother, or of his own father's sister. Such mar-
riages of the children of a brother with those of his sister are
common in this tribe. Indeed we may say that the proper
person for a man to marry, if it be possible, is his own first
cousin. In the genealogics collected by me [ found that in
nearly every case where such a marriage was possible, it had
taken place. . . . Consequently the woman whois pre-eminently
a man’s zuba’ is the daughter of his own mother’s brother, or

1 A. W. Howitt, Z%e Native 1ribes
of South - Last Australia (London,
1904), pp- 77, I0I, 196, 197, 198;
Totemism and Exogamy, i. 392 sq.

2 This prohibition of marriage with
ortho-cousins in the Ya-itma-thang tribe
is not expressly mentioned by Dr.
IHowitt (/ec.), but it follows necessarily
from the organization of the tribe in
two exogamous classes.

3 A. W. Howitt, Native Tribes of

South-East Australia, p. 262, ““Mar-
riage was permitted between the father’s
sister’s child and the mother’s brother’s
child™; Zotenism and Exogamy,i. 491.

A W Howitt, Native Tribes of
South-Fast Australia, p. 197 ; Totem-
Zsme and Exogamy, 1. 395.

5 John Mathew, Zico Representative
Tribes of Queensland (London and
Leipsic, 1910), pp. 156 sg.

8 Potential wife,
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failing this, of his own father’s sister. It is this woman to
whom he has the first right as a wife.”' But in this tribe on
the other hand a man is, as usual, prohibited from marrying
his first cousin, the daughter either of his mother’s sister or
of his father’s brother,” because all such cousins belong to the
same exogamous class as himself and are therefore barred to
him by the law of exogamy. In short, among the Karicra a
man ought to marry his cross-cousin, but he may not marry
his ortho-cousin.

Again, with regard to the tribes of the East Pilbara
district, in North-Western Australia, who are also divided
into four exogamous classes, we are told that “ cross-cousin
(first cousin) marriages are permitted in the above tribes,
own mother’s brothers’ sons and own father’s sisters’ daughters
being betrothed to each other.”®  Strictly speaking, this state-
ment only implies that one form of cross-cousin marriage is
permitted, namely, that in which a man marries the daughter
of his father’s sister. But we may conjecture that the writer
intended to include the other form of cross-cousin marriage
also, namely that in which a man marries the daughter of
his mother’s brother ; for it would be contrary to all Aus-
tralian analogy to find in the same tribe the first of these
marriages permitted and the second barred.

But while the marriage of certain cousins is permitted or
even preferred in some Australian tribes, it is absolutely pro-
hibited in others. Ifor example, among the Dieri, a tribe of
Central Australia, who were divided into two exogamous
classes with descent of the class in the maternal line, cross-
cousins, the children of a brother and a sister respectively,
were expressly forbidden to marry each other, although the

1

the children of a brother and a sister,
to marry each other, is mentioned by
Mr. Clement (/.c.), but he does not
indicate that decided preference for
such marriages which is recorded by
Mr. A. R. Brown.

I A. R. Brown, ¢ Three Tribes of
Western  Australia,” Jowrnal of the
Royal Anthropological [Tustitute, xliii.
(1913) pp. 155 sg.

2 Clement, ¢ Ethnographical
Notes on the Western Australian ab-

origines,” Internationales Archiv fiir
Ethnographie, xvi. (1904) p. 12. One
of the tribes here described by M.
Clement is what he calls the Kaierra,
which scems to be identical with the
Karicra described by Mr. A. R. Brown,
The permission given to cross-cousins,

3 Mrs. D). M. Bates, ¢“Social organ-
ization of some Western Australian
tribes,” Report of the lourtecuth Meet-
ing of the Australasian Association for
the Advancement of Scicnce, held at
Melbowrue, rgrz (Melbourne, 1914),
p. 391.
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rule of class exogamy interposed no barrier to their union.
But the children of such first cousins were permitted, at least
in certain cases, to marry each other; indeed they were
regarded as each other’s proper mates. Thus among the
Dieri a man might not marry his first cousin, the daughter
either of his mother’s brother or of his father’s sister ; but he
was free to marry his second cousin, in the cases in which
she was his mother’s mother’s brother’s daughter’s daughter,
or his mother’s father’s sister’s daughter’s daughter ; indeed
such second cousins were the proper mates for each other.
In other words, husband and wife should always be second
cousins, descended throush their mothers from a brother and
a sister respectively.! This rule of marriage presents a re-
markable contrast to the rule observed by the Urabunna, the
neighbours of the Dieri on the north-west; and the contrast
is all the more striking because the social organization of the
two tribes is similar, consisting of two exogamous classes
with descent of the class in the maternal line. Yet with
this similarity of social organization the two neighbouring
tribes observe quite different rules with regard to the marriage
of cousins ; for whereas the Urabunna permit or rather enjoin
the marriage of cross-cousins, the children of a brother and
of a sister respectively, the Dieri positively forbid the marriage
of such first cousins, and only permit or rather enjoin, mar-
riage between their children, that is, between second cousins
in the particular case in which the two are both descended
throuch their mothers from a brother and a sister. We
cannot doubt that of the two customs, the one which forbids
the marriage of first cousins is later than the one which per-
mits or rather enjoins it; for an attentive examination of the
marriage systems of the Australian aborigines points unmis-
takeably to the conclusion that among these tribes there has
been a steady tendency to extend the list of forbidden degrees,
in other words, to prevent more and more the marriage of
near blood relations. Of this tendency the contrast between
the usages of the two neighbouring tribes, the Urabunna and
the Dieri, furnishes a conspicuous example ; for here we have

Y A, W. Howitt, Zke Native Tribes  pp. 172 sgg. Compare Zotemism and
of South-Fast Australia, pp. 164 sq.,  Exogamy, i. 346.
189 ; #d., in Folk-lore, xviii. (1907)
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two tribes living side by side under precisely similar circum-
stances and under precisely similar social organizations; yet
the one enjoins the ‘marriage of certain cousins, and the other
positively forbids it. Of the two tribes, therefore, we may
say without hesitation that the Dieri, who forbid the marriage,
stand one rung higher up the social ladder than the Urabunna,
who enjoin it.! _

When we speak of the express permission or the ex-
press prohibition of cousin marriage in these two tribes,
the reader must always bear in mind that the marriage in
question is that between cross-cousins, the children of a
brother and of a sister respectively. The marriage between
ortho-cousins, the children of two brothers or of two sisters, is
barred by the system of exogamous classes, since these cousins
necessarily belong to the same exogamous class and are there-
fore not marriageable with cach other; consequently no special
prohibition is rcquired to prevent their union. The regular
machinery of the social system suffices to keep them apart.

Among the Mardudhunera of North-Western Australia,
who are divided into four exogamous classes, the rule as to
the marriage of cousins agrees cxactly with that of the Dieri ;
for among them also a man is bound to marry his second
cousin, in the particular cases in which she is either his
mother’s mother’s brother’s daughter’s daughter, or his
mother’s father’s sister’s daughter’s daughter; indeed he is
not allowed to marry any woman who does not stand in
one of these relations to him. But of the two relations it
would seem as if the mother’s mother’s brother’s daughter’s
daughter were preferred to the mother’s father’s sister’s
daughter’s daughter. In short, among the Mardudhunera,
just as among the Dieri, husband and wife should always
be second cousins, descended through their mothers from a
brother and a sister respectively. Such sccond cousins are
betrothed to each other in infancy, or rather before they were
born, the match having been arranged in the families before
the birth or even the conception of the infants.”

! This was the opinion of Dr. A. W, fustralia, p. 189). Compare his obser
Howitt, who says, ‘“ The Dieri rule is  vations in Fo/k-lore, xviil. (1907) pp.
evidently a development of that of the 17;; 5q.

Urabunna, and is therefore the later 2 A. R. Brown, **Three Tribes of
one” (7khe Native Tribes of South-East  Western Australia,” Journal of the
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The Wotjobaluk tribe of Victoria, whose class system
was anomalous, carried the objection to cousin marriage still
further than the Dieri and the Mardudhunera ; for not only
did they strictly forbid cross-cousins, the children of a brother
and of a sister respectively, to marry each other, but they
forbade the descendants of these cousins, so far as the re-
lationship could be traced, to unite in marriage; in short,
they prohibited the marriage of all cousins, both near and
distant. On this prohibition they laid great stress, saying
that such persons “could not mix their flesh, because their
flesh (yawerin) was too near.”! Again, in the Kulin tribes
of Victoria, which were divided into two exogamous classes
with descent of the class in the paternal line, “ marriages not
only between the children of two brothers, or of two sisters,
but also between those of a brother on one side and of a
sister on the other side, were absolutely prohibited, it being
held that they were too near to each other.”? The Banger-
ang, a tribe at the junction of the Goulburn and Murray
Rivers, who were divided into two exogamous classes with
paternal descent of the class, went still further; for among
them “not only was it forbidden to the children of a brother
on the one side, and a sister on the other, to marry, but their
descendants, as far as they could be reckoned, were cqually
debarred. It was held that they were ‘too near,” and only a
little removed from ‘brother and sister.””® The Narrinyeri,
a tribe of South Australia, who were divided into exogamous
totem clans with paternal descent of the totem, were equally
scrupulous with regard to the marriage of near kin. Of them

Royal Anthropological Institute, xliii.
(1913) pp. 184 s¢g. After mentioning
a man’s marriage with his mother’s
mother’s brother's daughter’s daughter,
Mr. Brown adds (p. 184), ‘He may
not marry any woman who does not
bear this relation to him.” Yet he
goes on to say (p. 185) that a man, A,
and his wife may ask the woman’s
father’s sister to promise her daughter
to be the wife’s mother of the man A’s
still unborn son. In this latter case,
when the children are born and marry,
the man’s wife is his mother’s father’s
sister’s daughter’s daughter.  From this

I infer that, while the latter relationship
(mother’s father’s sister’s daughter’s
daughter) is allowed, the former re-
lationship (mother’s mother’s brother’s
daughter’s daughter) is preferred.

U A. W. Howitt, Native Tribes of
South-Last Australia, pp. 241, 243.
Yauerin means flesh, but is also applied
to the exogamous class and to the totem
(Howitt, op. cit. p. 241).

2 A. W. tlowitt, Native Tribes of
South-East Australia, p. 254.

3 A, W. Howitt, Native Tribes of
South-Fast Australia, p. 257.
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we are told by an observer who knew them intimately that
“the aversion of the natives tq even second cousins marrying
is very great. They are extremely strict in this matter. The
first inquiry with regard to a proposed marriage is, whether
there is any tie of kindred between the parties, and if there
be it prevents the match, and if the couple should cohabit
afterwards they will be always looked upon with dishonour.”!
Again, throughout North-Western Queensland generally, “a
man cannot marry his father’s sister’s daughter, his mother’s
brother’s daughter, or his daughter’s daughter, while a woman
must carnally avoid her mother’s brother’s son, her father’s
sister’s son, or her son’s son, etc., notwithstanding the fact
that these particular relationships are necessarily located in
the same exogamous groups which otherwise would be allowed
to join in permanent sexual partnership.”?

Thus, while some Australian tribes prefer the marriage
of cross-cousins to any other form of matrimonial union,
many others disapprove of and forbid it. Indeed so wide-
spread is this disapprobation of cousin marriage in aboriginal
Australia, that Mr. E. M. Curr, who did much for the study
of the Australian natives, could even affirm in general that
among them “the union of blood-relations is forbidden, and
held in abhorrence ; so that a man may not marry his
mother, sister, half-sister, daughter, grand-daughter, aunt,
niece, first or second cousin.”?® But in the light of some
of the foregoing facts this statement is scen to be an
exaggeration.

§ 12. Why s the Marriage of Cross-Cousins favoured ?

We have now traced the practice of cousin marriage
through a considerable part of the lower races of mankind
and found it in full vogue among some of the aboriginal
tribes of Australia, who rank at or near the bottom of the
social scale.  But we have still to ask, Why is the marriage

1 Rev. Geo. Taplin, ‘“The Narrin-  logécal Studies of the Nerth-1est-
yeri,” in J. D. Woods’ Native Tribes of  Central Queensland Alorigines (Bris-
South Australia(Adelaide, 1879),p. 12, bane and London, 1897), p. 182.

2 Walter E. Roth, ¢ Marriage Cere-
monies and Infant Life,” North Queens- 3 1. M. Curr. Z%e Australian Race
land Ethnography, Bulletin No. 10 (Melbourne and London, 1856-1887),
(1908), p. 2. Compare id.,, Lthno- i. 106.
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of cross-cousins so often favoured ? Why is the marriage of
ortho-cousins so uniformly prohibited? The comparatively
primitive condition of sociecty in aboriginal Australia holds
out a hope that there, if anywhere, we may detect the motives
which first led men to favour the one form of marriage and
to forbid the other. It will be convenient to consider the
two questions separately. \We shall begin with the question,
Why is the marriage of cross-cousins so often favoured ?

In aboriginal Australia the primary motive which led to
a preference for cousin marriage appears to have been an
economic one. We must bear in mind that the Australian
savages neither till the ground nor rear cattle; that for the
most part they possess no permanent abode, but roam
over the country in search of the wild animals and wild
plants on which they subsist ; and that they own hardly any
personal property except a few simple tools and weapons,
rudely fashioned out of wood and stone, for in their natural
state they are totally ignorant of the metals. Among
people living in this primitive fashion a man’s most valuable
possession is his wife; for not only does she bear him
children, who help him and are a source of gain to him in
various ways, but she also does most of the hard work for
him, carrying the baggage as well as the infants on the
march, constructing the temporary shelter of branches in
which they pass the night, collecting firewood, fetching
water, and procuring the whole of the vegetable food of the
family ; for it is the woman’s business to dig the roots and
gather the seeds and fruits which furnish these wandering
savages with a great, sometimes perhaps the greater, part of
their means of subsistence. “ After marriage,” says a writer
who knew the Australian aborigines well in the old days,
“the women are compelled to do all the hard work of erect-
ing habitations, collecting fuel and water, carrying burdens,
procuring roots and delicacies of various kinds, making
baskets for cooking roots and other purposes, preparing food,
and attending to the children. The only work the men do,
in time of peace, is to hunt for opossums and large animals
of various kinds, and to make rugs and weapons.”'  Accord-

L James Dawson, Adustralian Abori-  laide, 1881), pp. 36 sg.  See further W.

gines (Melbourne, Sydney, and Ade-  E. Stanbridge, ¢ Tribes in the Central
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ingly we are told that “as the women perform all the labour,
they are the most important part of the property of an
Australian native, who is rich in proportion to the number
of wives he possesses.” !

How then does an Australian native procure that most
valuable of all his possessions, his wife 2 IHe cannot, like
people at a somewhat higher stage of social evolution, pur-
chase her from her parents by giving them an equivalent in
property of some kind, whether it be goods, or cattle, or
money. Accordingly he is generally reduced to bartering
one woman for another; in order to get a wife for himself
or his son, he is compelled to give a daughter, a sister, or
some other female relative to the man from whom he obtains
his bride or his daughter-in-law. The voluntary interchange
of women, especially of daughters or of sisters, appears to be
the ordinary way of supplying the demand for wives in the
matrimonial market of aboriginal Australia. “It may be
safely laid down as a broad and general proposition,” says
the late Dr. A. W. Howitt, one of our best authoritics on
the natives of Australia, “ that among these savages a wife
was obtained by the exchange of a female relative, with
the alternative possibility of obtaining one by inheritance
(Levirate), by eclopement, or by capture. It seems to
me that the most common pr'acticc is the exchange of girls
by their respective parents as wives for each other’s sons, or
in some tribes the exchange of sisters, or of some female
relatives by the young men themselves.”* Again, we are
told that “the Australian male almost invariably obtains his
wife or wives, either as the survivor of a married brother, or
in exchange for his sisters, or later on in life for his daughters.
Occasionally also an aged widow whom the rightful heir does
not claim is taken possession of by some bachelor ; but for

Part of Victoria,” Zransactions of the
Ethnological Socicty of London, New

Series, 1. (I1861) pp. 290 sg.; R.
Brough Swmyth, Z%e Aborigines of
Victoria (Melbourne and London,

1881), i. 853 L. M. Curr, 7% Aus-
tralian Race (Mcelbourne and London,
1886 —1887), i. 99; C. Lumbholtz,
Awong Cannibals (London, 1889), pp.
160; and the copious evidence col-

lected by B. Malinowski, Z%e Zamily
among the Australian Aborigines (Lon-
don, 1913), pp. 275 sy74.

1 G
p. 162.

2 A. W. Howitt, “On the Organ-
isation of Australian Tribes,” Zrans-
actions of the Royal Society of Victoria,
1880, pp. 115, 116,

TLumbholtz, dmonyg Cannibals,
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the most part those who have no female relatives to give in
exchange have to go without wives.”!  “It is not uncommon
for an Australian to inherit a wife ; the custom being that a
widow falls to the lot of the brother of the deceased husband.
But the commonest way of getting a wife is by giving a
sister or a daughter in exchange.”?

In the Encounter Bay tribe of South Australia, the
marriage ceremony “is very simple, and with great propriety
may be considered an exchange, for no man can obtain a
wife unless he can promise to give his sister or other relative
in exchange. . . . Should the father be living he may give
his daughter away, but generally she is the gift of the
brother.”® In this tribe, “if a man has several girls at his
disposal, he speedily obtains several wives, who, however,
very seldom agree well with each other, but are continually
quarrelling, each endeavouring to be the favourite. The
man, regarding them more as slaves than in any other light,
employs them in every possible way to his own advantage.
They are obliged to get him shell-fish, roots, and eatable
plants.  If one from another tribe should arrive having
anything which he desires to purchase, he perhaps makes a
bargain to pay by letting him have one of his wives for a
longer or shorter period.”* Among the Narrinyeri, another
tribe of South Australia, “it is regarded by the females as
very disgraceful not to be given away in exchange for
another. A young woman who goes away with a man and
lives with him as his wife without the consent of her relatives
is regarded as very little better than a prostitute. She is
always open to the taunt that she had nothing given for her.
When a man has a sister or daughter whom it is his right
to give away, he will often sell that right to a man who
wants a wife for either money, clothes, or weapons, and then
the purchaser will give the woman away in-exchange for a
wife for himself.”® However, in this tribe “in most instances

JACOB'S MARRIAGE PART II

1 E. M. Curr, 7%e Australian Race  Encounter Bay Tribe,” in J. D.

(Melbourne and London, 1886-1887),
i. 107.

2 C. Lumholtz, Among Cannibals,
p. 164.

3 11. E. A. Neyer, ¢ Manners and
Customs of the Aborigines of the

Woods, 7%e Native Tribes of South
Australia (Adelaide, 1879), p. 190.
M. E. A. Meyer, op. cit. p. 191.
5 Rev. George Taplin, ¢ The Nar-
rinyeri,” in J. D. Woods, Zke Natize
Tyibes of South Australia, pp. 11 sgq.
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a brother or first cousin gives a girl away in exchange for a
wife for himself.”!

Among the tribes which occupy, or rather used to occupy,
the great flat lands of the Lower Murray, Lower Lachlan,
and Lower Darling Rivers in Victoria and New South
Wales, “ polygamy is allowed to any extent, and this law is
generally taken advantage of by those who chance to be
rich in sisters, daughters, or female wards, to give in ex-
change for wives. No man can get a wife unless he has a
sister, ward, or daughter, whom he can give in exchange.
Fathers of grown-up sons frequently exchange their daughters
for wives, not for their sons, however, but for themselves, even
although they already have two or three. Cases of this
kind are indeed very hard for the sons, but being aboriginal
law they must bear it as best they can, and that too without
murmur ; and to make the matter harder still to bear, the
elders of a tribe will not allow the young men to go off to
other tribes to steal wives for themselves, as such measures
would be the certain means of entailing endless feuds with
their accompanying bloodshed, in the attempts that would
surely be made with the view of recovering the abducted
women.  Young men, therefore, not having any female
relatives or wards under their control must, as a consequence
of the aboriginal law on the subject, live all their lives in
single blessedness, unless they choose to take up with some
withered old hags whom nobody owns, merely for the pur-
pose of having their fires cared for, their water-vessels filled,
and their baggage carried from camp to camp.”” To the
same effect another writer observes that “a man who has no
female relations that can be exchanged for a young woman
of another tribe leads an unhappy life. Not only must he
attend to his own wants, and share the discomforts of the
bachelors’ quarters, but he is an object of suspicion to the
older men, who have perhaps two or three young wives to
watch. There is the fear also that he may violently seize a
girl of a neighbouring tribe, and thus provoke a war. There

1 Rev. George Taplin, in E. M.  Murray, Lower Murrumbidgee, Lower
Curr, Zhe Australian Race, ii. 245. Lachlan, and Lower Darling,” Journal
2 P. Beveridge, “ Of the Aborigines  and Procecdings of the Royal Sociely

inhabiting the Great Lacustrine and  of New Sowth Wales, xvii. (1883) p.
Riverine Depression of the Lower 23.
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is the discontent and unrest of such a life, which makes him
a dull companion, a quarrclsome friend, and a bitter enemy.
Sometimes a wife is given to him by some old man who is
tired of keeping her; but most often a warrior will steal a
woman from another tribe, if he cannot inspire an affection
and lead her to elope with him. Any such act brings about
a conflict. As soon as the girl is missed, a search is insti-
tuted, and the guilty pair are invariably tracked to their
hiding - place. When the discovery is made, the tribe to
which the man belongs is informed of it, and there is a
gathering of the old men of both tribes, and much talk and
wrangling follows; but the main questions to be decided
are these: Can a girl of the man’s tribe be given in ex-
change for the woman that has been stolen? Is the man’s
tribe willing that the thief shall stand a form of trial some-
what resembling the ordeal of the ancient rude nations of
Europe? If the first question is not settled satisfactorily by
some generous creature offering a female relative in ex-
change, the second question is debated, but always on the
understanding that the solemn obligation cannot be avoided.”*

Thus it appears that among the Australian aborigines a
woman is prized not merely as a breeder of children, a nurse,
a labourer, and a porter, but also as an article of barter ; for
in this last capacity she possesses a high commercial value,
being exchangeable, either temporarily or permanently, for
another woman or for other valuable commodities such as
rugs and boomerangs. Hence a man who is rich in
daughters or sisters is rich indeed. In truth, among these
savages the female sex answers in some measure the purpose
of a medium of exchange ; they are the ncarest native repre-
sentative of the coin of the realm. So a man who has no
daughters, sisters, or other exchangeable females at his
command, is reduced to the lowest depth of penury; and
if he would supply his deficiency, he can as a rule only do
so by fraud or violence, in other words, cither by inducing
somebody else’s wife, sister, or daughter to elope with him,
or by forcibly carrying off a woman from a neighbouring
tribe. Like a rogue clephant, banned from female society,
he puts himself outside the pale of the law; he becomes a

v R. Brough Smyth, Z%e dborigines of Victoria, i. 79.
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criminal and a robber, and as'such he is punished by the
persons he has wronged, whether they be of his own or of a
neighbouring tribe, unless indeed some generous man, who
has a superfluity of wives, consents to sacrifice one of them
to meet the demands of justice. Hence it seems probable
that the rape of women from neighbouring tribes, which
some writers have apparently regarded as the normal way
of obtaining a wife in aboriginal Australia, was in fact an
exceptional proceeding, a crime committed for the most
part by poor and desperate bachelors, who, having no sisters
to barter, were compelled to resort to this irregular mode of
procuring a consort. But such rapes were condemned and
punished even by the members of the criminal’s own tribe,
because they were likely to embroil them in war with their
neighbours.  “On rare occasions,” says Mr. E. M. Curr, “a
wife is captured from another tribe, and carried off. ‘There
are strong reasons for believing, that when the continent was
only partially occupied, elopements from within the tribe
were frequent, and that those who eloped proceeded into the
unpeopled wilds, and there established themselves. I have
no doubt the Darling Blacks and the Narrinyeri owe their
origin to proceedings of this sort, and also the Bangerang tribes.
At present, as the stealing of a woman from a neighbouring
tribe would involve the whole tribe of the thief in war for
his sole benefit, and as the possession of the woman would
lead to constant attacks, tribes set themselves very generally
against the practice. As a consequence, women surprised
by strange Blacks are always abused and often massacred ;
for murder may be atoned for, but unauthorized possession
cannot be acquiesced in. Within the tribe, lovers occasion-
ally abscond to some corner of the tribal territory, but they
are soon overtaken, and the female cruelly beaten, or
wounded with a spear, the man in most tribes remaining
unpunished. Very secldom are men allowed to retain as
wives their partners in these escapades.”’ “ Marriage by
capture,” say Messrs. Spencer and Gillen, “is again, at the
present day, whatever it may have been in the past, by no
means the rule in Australian tribes, and too much stress has
been laid upon this method. It is only comparatively rarely

vV E. M. Curr, 7%e Australian Race, i. 108.
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that a native goes and seizes upon some /ubra in a neigh-
bouring tribe ; by far the most common method of getting a
wife is by means of an arrangement made between brothers
or fathers of the respective men and women, whereby a
particular woman is assigned to a particular man. Marriage
by capture may indeed be regarded as one of the most
exceptional methods of obtaining a wife amongst the natives
at the present day.”’

On the other hand, the practice of elopement within the
tribe, as distinguished from capture from without the tribe,
would seem to have been fairly common, and to have been
due to the difficulty which some young men had in obtain-
ing wives by the normal and legal methods of betrothal or
exchange. Marriage by elopement, according to Dr. A. W,
Howitt, “obtains in all tribes in which infant betrothal
occurs, and where the young men, or some of them, find
more or less difficulty through this practice, or by there
being no female relative available for exchange, or indeed
wherever a couple fall in love with each other and cannot
obtain consent to their marriage. Marriage by elopement
occurs so frequently, that although it is always regarded as
a breach of the law and custom, yet, as it is under certain
circumstances a valid union, it may be considered a recog-
nised form of marriage.” *

The scarcity of women available as wives for young
men was caused in large measure by the selfish action of
the older men, who, availing themseclves of the system of
exchange, used their daughters and other female relatives to
purchase wives for themselves instead of for their sons and
nephews. The result was a very unequal distribution of
wives between the males of the community, the old men
often possessing many spouses, while the young men had to

! (Sir) Baldwin Spencer and F. J.
Gillen, Native Zribes of Central Aus-
tralia (London, 1899), p. 104 ; compare
id., pp- 554 5¢., *‘Indeed the method of
capture, which has been so frequently
described as characteristic of Australian
tribes, is the very rarest way in which
a Central Australian secures a wife.”
Compare E. Palmer, “ Notes on some
Australian  Tribes,” Journal of the

Anthropological Institute, xiii. (1884)
p- 301, “Seldom was a woman taken
by violence, or knocked on the head
and dragged away, as has been said
very often.”

2 A. W. Howitt, “On the Organi-
sation of Australian Tribes,” 7%ans-
actions of the Royal Society of Victoria,
1889, pp. 118 sg.
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go without any, or to put up with the cast-off wives of their
elders. Among the tribes of Western Victoria, for example,
“a young man, who belongs to the chiefs family, very
reluctantly sccks the consent of the head of the family to
his marriage, for it frequently ends in the old chief taking
the young woman himself. To such extent is this
tyrannical system of polygamy carried on by the old chiefs,
that many young men are compelled to remain bachelors,
the native word for which means ‘to look out, while an old
warrior may have five or six of the finest young women of
other tribes for his wives”! “DPolygamy,” says another
writer on the Australian aborigines, “is universal ; but it is
generally the old men of the tribe who have the greatest
number of wives. The reason of this is that they exchange
their young daughters for young wives for themselves.
Many of the young men are consequently without any, and

an

the result is perpetual fights and quarrels about the
women.”? In South Australia “the females, and especially

the young ones are kept principally among the old men,
who barter away their daughters, sisters, or nieces, in ex-
change for wives for themselves or their sons. Wives are
considered the absolute property of the husband, and can
be given away, or exchanged, or lent, according to his
caprice. = A husband is denominated in the Adeclaide
dialect, Yongarra martanya (the owner or proprictor of &
wife.)”® In Western Australia “the old men manage to
keep the females a good deal amongst themselves, giving
their daughters to one another, and the more female children
they have, the greater chance have they of getting another
wife, by this sort of exchange; but the women have
generally some favourite amongst the young men, always
looking forward to be his wife at the death of her husband.”*
In Queensland “it is, as a rule, difficult for young men to

! James Dawson, dustralian 16-
origines, p. 35.

2 Albert A. C. Le Souéf, ““Notes
on the Natives of Australia,” in R.
Brough Smyth, Z7%e
Victoria, ii. 291.

3 E. 1. Eyre, Journal of Expeaition
of Discovery into Central Australic
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