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Chapter VI .— Fire -festivals in other
Lands .Pp . 1-20

§ I. The Fire -walk,  pp . I -15.—Bonfires at the Pongol festival in Southern
India, 1 sq. ; bonfires at the Holi festival in Northern India , the priest ex¬
pected to pass through the fire, 2 sq. ; the fire-walk in China, 3-5 ; passage
of inspired men over the fire in India , 5 sq. ; the fire-walk at Hindoo
festival in honour of Darma Rajah and Draupadi , 6-8 ; the fire-walk
among the Badagas of Southern India , 8 sq. ; the fire-walk in Japan,
9 sq. ; in Fiji , 10 sq. ; in Tahiti , the Marquesas Islands, and Trinidad,
II ; Hottentot custom of driving sheep through fire and smoke,

11-13 ; fire applied to sick cattle by the Nandi and Zulus, 13 ; the
fire-walk among the Indians of Yucatan, 13 sq. ; the fire-walk in
antiquity at Castabala in Cappadocia and at Mount Soracte near Rome,
14 sq.

§ 2. The Meaning of the Fire -walk, pp. 13-20.—Little evidence that the fire¬
walk is a sun-charm, 15 s; . ; more probably the fire-walk is a purification
designed to bum up or repel the powers of evil, i6 sq. ; custom of
stepping faver fires to get rid of ghosts, 17 sq. -, widow fumigated, probably
to rid her of her husband’s ghost, 18 sq. -, the chief use of fire at the
European fire-festivals probably to burn or repel witches, to whose
maleficent arts the people ascribed most of their troubles, 19 sq.

Chapter VII. —The Burning of Human
Beings in the Fires . . . Pp . 21-44

S I. The Burning of Effigies in the Fires,  pp . 21-24.—The eifigies burnt in the
fires probably represent witches, 21 ; perhaps some of the effigies represent
tree-spirits or spirits of vegetation, 21-23 ; the custom of passing images
of gods or their human representatives through the fire need not be a
substitute for burning them, it may be only a stringent form of purification,
24 -
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g a. The Burning of Men and Animals in the Fires, pp. 24-44.—Traces of
human sacrifices at the fire-festivals, 24-26 ; in pagan Europe water as
well as fire seems to have claimed its human victims on Midsummer Day,
26-28 ; hence Midsummer Day deemed unlucky and dangerous, 29;
nevertheless water supposed to acquire wonderful medicinal virtues at
Midsummer, 29 sq. ; similar customs and beliefs as to water at Mid¬
summer in Morocco, 30 sq. ; human sacrifices by fire among the ancient
Gauls, men and animals enclosed in great wicker-work images and burnt
alive, 31-33 ; the victims interpreted by W. Mannhardt as representatives
of tree-spirits or spirits of vegetation, 33 ; wicker-work giants at popular
festivals in modern Europe, 33-38 ; the giants at Douay and Dunkirk,
33-35 ; in Brabant and Flanders, 35 sq. ; the Midsummer giants in
England, 36-38 ; wicker-work giants burnt at or near Midsummer, 38 ;
animals, particularly serpents and cats, burnt alive in the Midsummer
fires, 38-40 ; thus the sacrificial rites of the ancient Gauls have their
counterparts in the popular festivals of ' modern Europe, 40 sq. ; the
human beings and animals burnt in these fires were perhaps witches or
embodiments of witches rather than representatives of vegetation spirits,
41-44.

Chapter VIII. —The Magic Flowers of

Midsummer Eve. Pp- 45 - 75

Plants commonly supposed to acquire certain magical but transient virtues on
Midsummer Eve, 45 ; magical plants culled on Midsummer Eve (St.
John’s Eve) or Midsummer Day (St. John ’s Day) in France, 45-47, in
Germany, Austria, and Russia, 47 -50 ; among the South Slavs, in
Macedonia, and Bolivia, 50 sq. ; among the Mohammedans of Morocco,
51 ; seven or nine different sorts of magical plants or flowers gathered at
Midsummer, 51-54 ; St. John ’s wort, 54-57 ; mouse-ear hawkweed, 57;
mountain arnica, 57 sq. ; mugwort , 58-61 ; orpine, 61 ; vervain, 62 ;
four-leaved clover, 62 sq. ; camomile , 63 ; mullein, 63 sq. ; seeds of
fir-cones, wild thyme, elder-flowers, and purple loosestrife, 64 sq. ; fem-
seed, 65-67 ; hazel or mistletoe cut to serve as a divining-rod, 67-69;
mythical springwort, 69-71 ; the magical virtues ascribed to plants and
flowers at Midsummer may be deemed to flow from the sun, then at the
height of his power and glory, 71 sq. ; the Midsummer bonfires may also,
as Mannhardt thought, be supposed to stand in direct relation to the sun,
72 ; miscellaneous examples of the baleful activity of witches at Mid¬
summer and the precautions then taken against them, 73-75.

Chapter IX. —Balder and the Mistletoe Pp . 76 - 94
Relation of the fire-festivals to the myth of Balder, 76 ; veneration of the Druids

for mistletoe, 76 sq. ; medical and magical virtues ascribed to mistletoe
in ancient Italy, 78 ; agreement of the Italian with the Druidical beliefs,
78 ; similar beliefs among the Ainos of Japan , the Torres Straits
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Islander«, and the Walos of Senegambia, 79 sq. ; these beliefs perhaps
originate in a notion that mistletoe has fallen from heaven, 80 ; such a
notion would explain the ritual observed in cutting mistletoe and other
parasitic plants , 80 ; the ancient superstitions about mistletoe have their
analogies in modern folk-lore, 81 sq. ; medicinal virtues ascribed to
mistletoe by ancients and moderns, 82 sq. ; mistletoe as a cure for
epilepsy, 83 sq. ; the marvellous virtues ascribed to mistletoe seem to be
fanciful inferences from the parasitic nature of the plant or from the notion
that it falls on the tree in a flash of lightning, 84 sq. ; mistletoe deemed
a protection against witches and Trolls, 85 sq. ; a favourite time for
gathering mistletoe is Midsummer Eve, 86 sq. ; the two main incidents
in Balder’s myth are reproduced in the Midsummer festival of Scandinavia,
87 sq. ; hence the Balder myth may have been the explanation given of a
similar rite, 88 ; if a human representative of a tree-spirit was burnt in
the fire, he probably represented the oak, the principal sacred tree of the
Aryans in Europe , 88-92 ; if the human victims represented the oak,
the reason for pulling the mistletoe may have been a belief that the
life of the oak was in the mistletoe, and that the tree could not perish
by fire or water so long as the mistletoe remained intact among its
boughs, 92-94 ; conception of a being whose life is deposited outside of
himself, 94.

Chapter X. —The Externai . Soul in

Folk -tales . . . . Pp . 95 - 152

Belief that a man’s soul may be deposited for safety in a secure place outside of
his body, and that so long as it remains there intact he himself is in¬
vulnerable and immortal, 95 sq. ; the belief illustrated in the tales of
many peoples, 96 ; the external soul in Hindoo stories, 97-100 ; in
Cashmeer stories, 100-102 ; in other Eastern stories, 102 sq. ; in ancient
and modem Greek stories, 103-105 ; in ancient and modern Italian
stories, 105-107 ; in Slavonic stories, 108-113 ; in a Lithuanian story,
113-116 ; in German stories, 116-119 ; in Norse stories, 119 sq. ; in
Danish stories, 120-123 ; in Icelandic stories, 123-126 ; in Celtic stories,
126-133 ; in an ancient Egyptian story, 134-136 ; in Arabian stories,
137 sf - i i n Basque , Kabyle, and Magyar stories, 139 sq. ; in a Lapp
Story, 140 sq. ; in Samoyed and Kalmuck stories, 141 sq. ; in Tartar and
Mongolian stories, 142-145 ; in a Chinese story, 14$ sq. ; in a Khasi
story, 146 sq. ; in a Malay poem, 147 sq. ; in a story told in Nias, 148 ;
in a Hausa story, 148-150 ; in a South Nigerian story, 150 ; in a Ronga
story, 150 sq. ; in North American Indian stories, 151 sq.

Chapter XI. —The External Soul in

Folk -custom Pp . 153 - 278

| I. The External Soul in Inanimate Things,  pp. 153-159.—The soul removed
from the body in seasons of danger and temporarily deposited in a safe place,
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such as a bag or a chopping-knife, 153 sq. ; children ’s souls deposited in
coco-nuts or bags, 154 sq. ; souls of persons in ornaments, horns, stones,
a pillar, and so forth, 155-157 ; strength of people in their hair, criminals
and witches shorn in order to deprive them of their power, 158 sq.

f 2. The External Soul in Plants, pp. 159-195.—Life of a person supposed to be
bound up with that of a tree or plant, 159 sq. ; birth -trees in Africa, 160-
163 ; birth-trees among the Papuans, Maoris, Fijians, Dyaks, and others,
163- 165 ; birth-trees in Europe, 165 ; trees with which the fate of
families or individuals is thought to be bound up, 165-167 ; the life-tree
of the Manchu dynasty, 167 sq. ; life -trees in ancient Rome, 168 ; life
of persons supposed to be bound up with that of the cleft trees through
which in their youth they were passed as a cure for rupture, 168 ; English
custom of passing ruptured or rickety children through cleft ash-trees,
168- 170 ; European custom of passing ruptured or rickety children
through cleft oaks, 170-172 ; sympathetic relation between a child and
the tree through which it has been passed, 172 ; the disease apparently
thought to be left behind on the farther side of the cleft tree, 172 sq. ;
creeping through cleft trees or sticks to get rid of spirits or ghosts, 173-
176 ; the cleft tree or stick through which a person has passed is a
barrier to part him from a dangerous pursuer, 176 ; combined with this
in the case of ruptured patients seems to be the idea that the rupture
heals sympathetically as the cleft in the tree closes, 176 sq. ; other cases
of creeping through narrow openings after a death, probably in order to
escape the ghost, 177-179 ; crawling through arches to escape demons or
disease, 179- 181 ; passing through cleft sticks to escape sickness or
ghosts, 181-183 ; passing through cleft sticks in connexion with puberty
and circumcision, 183 sq. ; crawling through a ring or hoop as a cure or
preventive of disease, 184-186 ; crawling through holed stones as a cure
in Scotland, Cornwall, France, Bavaria, Austria, Greece, and Asia Minor,
186-190 ; passing through various narrow openings as a cure or preventive
in India and Ireland, 190 ; passing through holes in the ground as a cure,
190-192 ; passing through the yoke of a chariot as a cure for skin disease,
192; passing under a yoke or arch as a rite of initiation, 193 ; the ancient
Roman rite of passing conquered enemies under a yoke was probably in
origin a ceremony of purification, 193-195 ; similarly the passage of a
victorious Roman army under a triumphal arch may have been intended
to purify the men from the stain of bloodshed and protect them from the
pursuit of the ghosts of the slain, 195.

83 . The External Soul in Animals,  pp . 196-218. — Supposed sympathetic
relation between a man and an animal such that the fate of the one
depends on that of the other, 196 ; external souls of Yakut and Samoyed
shamans in animals, 196 sq. ; witches and hares, 197 ; Malay conception
of the external soul in an animal, 197 ; Melanesian conception of an
external soul (tamaniu ) lodged in an animal or other object, 197-200;
the conception of an external soul lodged in an animal very prevalent in
West Africa, 200 ; the belief among the Fans, 202 ; among the natives
of the Cross River, 202 sq. ; among the Belong of the Cameroons, 203 ;
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among the Ibos, 203 sg. ; among the Calabar negroes, 204-206 ; among
the Ekoi of the Oban district in Southern Nigeria, 206-208 ; among other
Nigerian peoples, 209 sg. ; few or no traces of such a belief in South
Africa, 210-212 ; the conception of the external soul (nagual)  lodged in
an animal among the Indians of Central America, 212-214 ; >n some
tribes of South-Eastern Australia the lives of the two sexes are thought
to be bound up with the lives of two different kinds of animals, as bats
and owls, which may be called sex totems, 214-218.

| 4. A Suggested Theory of Totemism,  pp . 218-225.—Sex totems and clan totems
may alike be based on the notion that men and women keep their external
souls in their totems, whether these are animals, plants, or what not,
219 sg. ; the savage may imagine his life to be bound up with that of
more animals than one, at the same time ; for many savages think that
every person has more souls than one, 220-222 ; the Battas of Sumatra,
who have totemism, believe that every person has a soul which is always
outside of his body, 222-224 ; if a totem is the receptacle in which a man
keeps his soul, it is no wonder that savages should conceal the secret from
strangers, 224 sg.

§ 5. The Ritual of Death and Resurrection,  pp. 225-278.—This view of totemism
may help to explain the ritual of death and resurrection at savage rites of
initiation, 225 sg. ; the rite of death and resurrection among the Wonghi
of New South Wales, 227 ; use of the bull-roarer at initiation in Australia,
227 sg. ; the sound of the bull-roarer compared to thunder , 228 sg.  ;
belief of the Dieri that the sound of the bull-roarer produces a supply of
edible snakes and lizards, 230 sg. ; the bull-roarer sounded by the Indians
of New Mexico and Arizona to procure rain, 231 ; bull-roarer sounded in
Torres Straits Islands to produce wind and good crops, 232 ; original
significance of the bull-roarer perhaps that of a magical instrument for
causing thunder, wind, and rain, 233 ; in Australia the sound of the bull-
roarer at initiation is thought by women and children to be the voice of
a spirit who carries away the novices or kills and resuscitates them, 233-
235 ; drama of death and resurrection exhibited to novices at initiation in
some tribes of New South Wales, 235-237 ; in some Australian tribes a
medicine-man at his initiation is thought to be killed and raised again
from the dead, 237-239 ; at some rites of initiation in German New
Guinea the novices are supposed to be swallowed and disgorged by a
monster, whose voice is heard in the hum of bull-roarers, 239-242;
drama of death and resurrection exhibited to novices at initiation in Fiji,
243-246 ; novices supposed to be swallowed by the devil at initiation in
the island of Rook, 246 ; novices thought to be killed and bom again at
initiation into the Duk-duk society of New Britain, 246 sg. ; pretence of
begetting the novices anew at initiation in Halmahera , 248 ; pretence of
killing the novices and bringing them to life at initiation into the Kakian
association in Ceram, 249-251 ; pretence of death and resurrection at
initiation into the ndembo  society on the Lower Congo, 251-255 ; Bastian’s
account of the ritual of death and resurrection in West Africa, 256;
acquisition of a patron animal or guardian spirit in a dream, 256 sg.  ;
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Dapper’s account of the ritual of death and resurrection at initiation into
the Belli-Paaro society of West Africa, 257-259 ; Miss Kingsley on rites
of initiation into secret societies in West Africa, 259 ; purra  or pore
society of Sierra Leone, novices supposed to be born again, 259-261 ;
semo  society of Senegambia, novices supposed to be killed and resuscitated,
261 sq. ; ritual of the new birth among the Akikuyu of British East
Africa, 262 sq. ; pretence of killing lads at initiation among the Bondeis
of German East Africa, 263 sq. ; ordeals at initiation among the Bushongo
of the Congo, 264-266 ; rites of initiation among the Indians of Virginia,
pretence of the novices that they have forgotten their former life, 266 sq.  ;
ritual of death and resurrection at initiation into the secret societies of
North America, 267 sqq. ; the medicine-bag the instrument of death and
resurrection, 268 sq. ; ritual of death and resurrection at initiation among
the Dacotas, 269 ; ritual of death and resurrection at initiation into the
Wolf society among the Nootka Indians, 270 sq. ; novice brought back
by an artificial totemic animal among the Niska Indians, 271 sq. ; in
these rites there seems to be a pretence of killing the novice as a man and
restoring him to life as an animal, 272 sq. ; honorific totems among the
Carrier Indians, 273-275 ; simulated transformation of a novice into a
bear, 274 ; pretence of death and resurrection at initiation into the
honorific totem of “ the darding knife,” 274 sq. ; supposed invulnerability
of Thompson Indians who have a knife, an arrow, or other weapon for
their personal totem or guardian spirit, 275 sq. ; traces of the rite of
death and resurrection at initiation among more advanced peoples,
276 sq. ; the motive for depositing the soul in a safe place outside of the
body at puberty may have been a fear of the dangers supposed to attend
the union of the sexes, 277 sq.

Chapter XII. —The Golden Bough • Pp - 279 - 303

Balder’s life or death in the mistletoe, 279 ; the view that the mistletoe con¬
tained the life of the oak may have been suggested by the position of the
parasite among the boughs, 280 ; analogous superstitions attaching to a
parasitic rowan, 281 sq. ; the fate of the Hays believed to be bound up
with the mistletoe of Errol’s oak, 283 sq. ; the Golden Bough a glorified
mistletoe, 284 sq. ; if the Golden Bough was the mistletoe, the King of
the Wood at Nemi may have personated an oak spirit and perished in an
oak fire, 285 sq. ; a similar fate may have overtaken the human repre¬
sentative of Balder in Norway, 286 ; the mistletoe may have been called
the Golden Bough because it turns a golden yellow in withering, 286 sq.  ;
the yellow hue of the withered mistletoe may partly explain why the plant
is thought to disclose yellow gold in the earth, 287 ; similarly fern-seed
is thought to bloom like gold or fire and to reveal buried treasures on
Midsummer Eve, 287 sq. ; sometimes fern-seed is supposed to bloom and
confer riches on Christmas night, 288 sq. ; the wicked weaver of Roten-
burg, 289 sq. ; the golden or fiery fem-seed appears to be deemed an
emanation of the sun’s golden fire, 290 sq. ; like fern-seed the mistletoe is
gathered at the solstices (Midsummer and Christmas) and is supposed to



CONTENTS jri

teveal treasures in the earth, 291 ; perhaps, therefore, it too is held to be
an emanation of the sun’s golden fire, 292 sq. ; Aeneas and the Golden
Bough, 293 sq. ; Orpheus and the willow, 294 ; trees thought by the savage
to be the seat of fire because he elicits it from their wood, 295 sq. ; trees
that have been struck by lightning are deemed by the savage to be charged
with a double portion of fire, 296-298 ; the sanctity of the oak and the
relation of the tree to the sky - god were probably suggested by the
frequency with which oaks are struck by lightning, 298-300 ; this theory
preferable to the one formerly adopted by the author, 300 ; the sacredness
of the mistletoe may have been due to a belief that the plant fell on the
tree in a flash of lightning, 301 ; hence the stroke of mistletoe that killed
Balder may have been a stroke of lightning, 302 ; the King of the Wood
and the Golden Bough, 302 sq.

Chapter XIII. —Farewell to Nemi . Pp . 304 - 309

Looking back at the end of the journey, 304 ; the movement of human thought
apparently from magic through religion to science, 304 sq. ; contrast
between the views of natural order postulated by magic and science
respectively, 305 sq. ; the scientific theory of the world not necessarily
final, 306 ; the shadow across the path , 307 ; the web of thought,
307 sq. ; Nemi at evening : the Ave Maria  bell, 308 sq.
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