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PREFACE

*

IN issuing this, the twelfth, volume of THE ENcvcLoP&DIA OF RELIGION AND ETHICS,

1 wish to thank those who have assisted me in the work.

And first let me name the Publishers, Messrs. T. & T. CLARK, and their Staff,
above all Sir JouN M. Crarg, Bart, to whom I have taken the liberty of dedicating
it. The Printers also, Messrs. MorRrRISON & GiBs LTD, deserve the thanks of all
concerned, and mine most of all; and especially must their able and accurate Readers
be remembered.

What shall I say of my accomplished and loyal Staff? Besides Dr. Selbie and
Dr. Gray, whose names are on the title-page, I must mention Mr. J. F. Grant
and Mr. T. Riach, Not less deserving than these are the two sisters Miss M. C.
Macdonald (now Mrs. Laburn) and Miss D. R. Macdonald (now Mrs. Dow), to
whom most of all is due the minute accuracy of the ENcycLor£DIA. With them let
me name my Secretary, Miss H. Robertson, who was with me at the planning of the
Work and has guided its course to the end. I must also mention our indispensable
Librarian, Miss E. M. Mitchell, and Miss B. Wisely, the Typist, whose work has
often won the admiration of the authors of articles.

Many scholars have aided with their contributions and with their counsel
I cannot name them. But I must say one thing. The ENcYcLOP£DIA would not
have been what it is if I had not bad in every department of study covered by
it at least one man upon whom I could rely for advice.

The names of the translators have never appeared. The translations from the
French have for the most part been made by my assistants. The German transla-
tions are almost all due to the Rev. ALEXANDER GRIEVE, M.A., D.Phil. Mr. ALBERT
Bonus, M.A,, has translated nearly all the Italian work. Either Professor W. R.
MorrFILL or Dr. E. H. MiINNs has been responsible for the Russian translations. A
few articles written in Danish were translated by the Rev. JOHN BEVERIDGE, B.D.

The editing of a work like THE ENCYCLOPZEDIA OF RELIGION AND KETHICS is
undoubtedly difficult, but it has brought me into touch with so many men of ability
and generosity, and has enabled me to make so many friendships, that the pleasure
of it has far outweighed its pain.

An Index Volume is in course of preparation.
THE EDITOR.
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A.H.=Anno Hijrae (A.D. 622).
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Amer -—Amerlcan

oca.lypse, Apocalyptic.
Apocr —‘f ocrypha.
Aq.=Aquila.
Arab. = Arabic.

Aram. = Aramaic.
ﬁrm = Armenian.
ry. = Aryan.
As. = Asiatic.
Assyr. = Assyrian.
AT = Altes Testament.
AV = Authorized Version.
AVm=Authorized Version margin.
A.Y.=Anno Yazdagird (A.D. 639).
Bab. = Babylonian.
¢c. =circa, about.
Can. =Canaanite.
cf. =compare,
ct. =contrast.
D =Deuteronomist.
E=Elohist.
edd. —edétlons or editors.
E = tian.
Eggp— Eng iI;h
Eth. = Ethiopic.
EV, EVV = English Version, Versions,
f.—and followmrr verse or page.
ff. =and followmg verses or pages.
Fr.=French.
Germ.=German,
Gr. =Greek.
H =Law of Holiness.
Heb. = Hebrew.
Hel. = Hellenistic.
Hex. =Hexateuch.
Himy. = Himyaritic.
Ir.= nsh
Iran, =Iranian,
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*

I. GENERAL

Isr. =Israelite.

J =Jahwist.

J” =Jehovah.

Jerus. =Jerusalem.

Jos, =Josephus,.

LXX =Septuagint,

Min. =Minean.

MSS = Manuscripts.

MT =Massoretic Text.

n. =note.

NT =New Testament,

Onk. =0nkelos.

OT =0ld Testament.
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Pent. = Pentateuch.
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SUFFERING.—I. INTRODUCTION : THE FACT
AND THE PROBLEM.—Suffering, as a feature of
life in this earth, is too obvious and too familiar
to need description. Sentimentality and denuncia-
tion are alike superfluous. Suffering is all but
universal. From the point where, in the evolu-
tionary process, a brain is developed, upward
through all ranks of being, suffering is an unvary-
ing element in experience. It appears in endless
variety. Some of it belongs to animals in their
natural conditions as an accompaniment of their
life-story or as a consequence of their predaceous
habits. Itis, however, in human life that suffering
most abounds. A great deal of human suffering is
what we term roughly ¢physical pain,’ though, in
point of fact, the suffering of a self-conscious being
must be radically distinct from that of a living
creature in whose sentient life the thought of

ersonality has not yet dawned. Physical pain is
ound in many degrees of intensity, from that
which is easily bearable, at least by persons in
normal health, to that which is appa.ﬁing to look
upon, and must constitute an unimaginable
anguish. If we pass from physical suffering to
that which is mental and moral, we are over-
whelmed by the mass and the magnitude of the
agonies that are the lot of mankind. From the
sorrows of childhood, deeper than the observer
can calculate, to the stony griefs of age, untold
and ungauged, there is a range of suffering beyond
all enumeration and conception, baffling the im-
agination, affronting the intelligence.

The worst feature of human suffering is the
chaotic nature of its distribution. If strong men
alone were sufferers, we would comfort ourselves
by noting the gladness of little children ; but
children suffer, often with an intensity which
seems too awful for the tender frame to endure
and yet survive. If the guilty alone suffered, we
might have some kind of theodicy to fit the facts;
but the innocent suffer; they are the greatest
sufferers. If wehad to consider only our own pains,
we might find a reason for them, or at least we could
retreat to the fastness of our unconquerable soul.
When, however, it is the pain of others that con-
fronts us, we feel that our explanations are an im-

rtinence. The clue to their sufferings is not to

found in any supposed rationale of our own.
VOL. XII.—I

The deepest element in the problem of pain is
that so much suffering is meaningless, as far as our
most careful thought can discern. After we have
noted causes the removal of which would certainly
reduce the quantity of pain in the world, after we
have seen the ends which it may be supposed to
serve, there remains a surplusage of pain unac-
counted for by our largest theory. It is this
surplusage that forms the heart of the mystery
of suffering. If there is any meaningless pain
in the world, it cannot, surely, be the best ot all
possible worlds. How can a world crossed by such
a bar sinister be the expression of wisdom, power,

or goodness?

‘The dilemma of Epicurus is still with us: if God wishes to
prevent evil but cannot, then he is impotent ; if he could but
will not, he is malevolent; if he has both the power and the
will, whence then is evil?'}

The challenge to theism is direct. There is
probably little theoretic atheism among ordinary
men and women. But it is certain that in multi-
tudes of cases faith has suffered shipwreck on the
rock of meaningless pain. To this form of unbelief
women are peculiarly prone. Suffering appeals to
their sympathy. Their acquaintance with it is
wide and intimate. They feel, more deeply than
men, the waste and cruelty of it; and they are
accordingly brought to doubt the existence of a
God who is at once almighty and all-merciful. In
their case, too, scepticism means more than it does
to the majority of men. It is not merely the
abandonment of a theory. It is the ruin of a life,
through the loss of the hope which alone makes
life endurable. In all ages the pressure of this
problem of pain has been felt. It may even be
said to be the driving force in all philosophy and
in every great religion.

How shall man be reconciled to life? What
view of the world must be taken if man is to live
worthily in it? What estimate of life must be
held if it is to be at least endurable? How are
the facts of suffering to be adjusted to the sense
of value and the inspiration of hope, which are the
mainsprings of fruitful labour?

I1. THE LEADING ATTEMPTS AT SOLUTION.—
1. Pessimism.—Frankly and definitely, suffering
is so wide-spread and so intense that the verdict

1 W. R. Sorley and others, The Elements of Pain and Con-
flict in Human Lqfe, p. 48.
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of open-eyed and unprejudiced observers must be
that the world is an intolerable place to live in,
and that life is an unendurable burden.

The classical example of this solution of the problem of pain
te the doctrine of Buddha, which, in the heart of the 18th cent.,
was reproduced by Schopenhauer. Pessimism must always be
substantially the same. It is interesting for its vergllct, not tgr
its discussions. Buddha's * Four Noble Truths '—pain, the origin
of pain, the destruction of pain, and the eightfold holy way—
are the conclusion of the whole matter. The first contains the
result of direct observation. Suffering prevails. Life is worth.
less and miserable. The second traces this universal wretched-
ness to ite source in ‘thirst,’ the desire which attaches the soul
to worldly objects and leads to ‘ becoming "—an infinite series of
new existences, with a monotonous repetition of birth, pain, and
d ir. The third points out the means of deliverance from life
and from suffering, viz. cessation of desire. Let desire cease;
then the thread of life will be snapped ; then the fountain of
suffering will cease to flow. The fourth is Buddha's plan of
salvation, containing a careful account of the steps by which
the extinction of desire is to be accomplished. Among these
morality has its place ; and Buddhist ethic has a mild lustre of
its own. The crown of the procedure, however, is contempla-
tion. Schopenhauer’s ‘path’ includes art, but otherwise ias
scarcely an improvement upon Buddha's. The issue for both
is the same—tEe cessation of desire, the abandonment of the
will to live.

To discuss the philosophy of pessimism (g.v.)
would be wasted labour. The Buddhist psy-
chology, with its rigidly atomistic sensationalism,
has gone to the scrap-heap. Schopenhauer’s
dependence on Kant does not give his system
commanding authority. The real strength of
pessimism, or the final demonstration of its weak-
ness, must be sought elsewhere. Pessimism pur-
sues the empirical method. The first question to
be asked is as to the validity of this method and
as to the certainty of the first ‘Noble Truth’
reached by means of it. Can the worthlessness of
life be established by any enumeration of details?
The question is not as to the possibility of balanc-
ing the pessimist’s instances by others of a more
cheering nature. Optimism cannot be established
by such means. The real question is as to the
method itself. The pessimist inference from the
facts of pain is not really drawn by mere generaliza-
tion. It rests on a preconceived theory of values,
by which all the facts of life are tested. Pessimism
is simply disappointed hedonism. If the highest

ood is pleasure, life is certainly not worth hiving,
or pleasure in any guise is not to be had, on any
terms whatever, in human experience, to such a
degree as to counterbalance the damning facts of
pain. If the Creator was bound to secure for His
creatures a surplusage of pleasure, He certainly
has failed to do so. His power has not been equal
to His good intentions. If He exists, we must
conceive of Him as shorn of His omnipotence, or
even ‘gone mad.” Hedonism, however, is of all
ethical theories the most precarious. If appeal be
made to experts in living, the answer will be re-
turned that happiness is not the chief good for
man and cannot be conceived as the chief end of
creation. That place of eminence belongs to moral
goodness,

Our question as to the world, accordingly, must
be: Is it so framed and ordered that moral good-
ness i8 being wrought out therein, not merely in
spite of, but actually by means of, the suffering
that is to be found in all human life? It is to
be observed, however, that the answer might be
enough to refute pessimism, and yet leave a crux
for theism. We might be quite convinced that
virtue 1s the highest good for man, and we might
vindicate the position that virtue grows to its
maturity through the discipline of pain; still, if
there remains a margin of suffering that bears no
relation at all to character and cannot be related
to the chief end of creation, the theistic conclusion
remains open to doubt., It may even become
necessary to maintain that optimism cannot be

established by argument at all, and that theism

is warranted by some other process than that of | with reason se
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logical demonstration. In that case the challenge
of suffering may be met ; but not otherwise. After
we have refuted a theoretic pessimism, we have to
recognize the fact of pain. Before one irrelevant
pang our best theorizings sink abashed. We have
nothing to say. Our speech would be a worse
irrelevance.

2. Stoicism.—Another answer to the challenge
of suffering is to the effect that, while pain is real
and may be very acute, it is one of those indifferent
things which a wise and strong man may neglect,
not allowing it to disturb him in any way. The
Stoic philosophy is the elaboration of this answer,
bg means of a full apparatus of metaphysie, psy-
chology, and ethiec. gtoicism, however, i1s more
than a philosophical theory. It is an attitude to
life. It reappears in noted personalities, when the
insistent evils and disorders of the world drive men
to the inner region of their own souls, to find there
a refuge nowhere else discoverable. The circum-
stances under which classical Stoicism arose are
familiar. It was an age of individualism. No
relief or satisfaction could be found in any form
of life open to man in the world of that day. Men
could not go into the world and find the counterpart
of their own moral nature. They could not lose
themselves in the activities of city or nation and
in the very process of such devotion achieve their
own highest welfare. And this for two reasons:
no city or nation was left standing in its independ-
ence ; and the soul of man had grown so great in
its needs and capacities that it could no longer be
satisfied within the limits of civie or national
activities, however intense and vivid these might
be. Man had discovered himself. He knew now
that nothing less than the universe would meet his
need and afford a satisfying life. Here, then, is
the Stoic gospel, which is at once & philosophy and
a message ot salvation. The ultimate reality is
reason. We may speak of Nature or of God. In
any case there is one principle at work in the world
and in man. Stoicism is, in this aspect, optimism.
It believes in a principle which underlies all phen-
omena and is moving through all events to com-
plete victory, This principle is the life of all that
1s, both within man and beyond him. 1t is a
principle of reason and of harmony. It is inher-
ently good; and its supremacy 1s the highest
weltare of the world and of man. The ethical
ideal for man, accordingly, is consistency with
nature or with reason; or, speaking religiously,
it 18 harmony with the will of God. The ancient
Stoic doctrine of providence has the fervour of
intense religious conviction. It is strange at first
sight that such a glowing optimism should have
any room for a theoretic acknowledgment of the
facts of pain and evil. 1t is to be noted, however,
that the ultimate reason has been reached in
Stoicism too easily. It is, after all, a negation of
the vast and con?using facts of a miserable and
perplexing experience. It is the bare aflirmation
of an abstract principle which ought to be the
truth of all things and, in point of fact, is repro-
duced in scarcely any of them. Reason is every-
t.hin%; and yet reason is nowhere. Stoic optimism
is a faith ; but the Stoilc estimate of facts is dark
and pessimistic. What, then, is man to do, poised
as he is between reason, which is his true nature,
and a world in which man and things are so irra-
tional? What attitude is he to take towards such
brute facts as hunger and cold, oppression and
cruelty, bereavement and grief? The Stoic answer
is serene and hard. The wise man will choose
reason. He will be absolutely sure that this
choice brings him a good of which no power in
man or in things can rob him. He is in indefeas.
ible possession of the absolute best. His harmony
ts him in a charmed cirele, into
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which nothing irrational and evil can ever enter.
Pain racks his body ; but his body is not his reason.
Death robs him of wife or child ; but they are not
himself, Evil afllicts his friends; but that cannot
invade the citadel of his own peace. We read the
aphorisms and counsels of an Epictetus with a
shudder, So calm, so logical, so inhuman! It
ought to be noted, however, that this attitude of
complete detachment towards pain and evil is an
advance upon a view such as that of Aristotle,
which regards them as obstacles in the way of a

erfect life. To the Stoiec they are not obstacles.

he perfect life has simply nothing to do with
them. The wise man will not court them ; but he
will not allow them to disturb his serenity. He
will make their occurrence in his experience the
occasion of manifesting his consistency with reason.
He will even benefit by their presence, inasmuch
as his conquest of them will invigorate his strength
and enable him to gain a yet greater superiority
over them. But, in themselves, they have no
relation to his inner life, which is complete with-
out them and does nothing to them. At this point
our admiration for the Stoic attitude reaches its
highest.

Here also our criticism begins. The reason,
which is the Stoic’s God, and highest good, is not
rositively related to the manifold experiences of
ife. It is not in and through them that reason is
revealed in its own inner wealth, and that man
attains the fullness of his being. Very specially,
pain and evil serve no end of reason, and the su-
preme principle of the universe has no relation to
them. Man, in union with that principle, has no
duty with regard to them, save to repel them and
to refuse to ﬁem the tribute of an emotion. Itis
not on these lines that the worth of life can be
vindicated or an idealist constrnction of the universe
be established. The Stoic conclusion is mere
negation, abstraction, and emptiness. It is good
only for defiance; but defiance is not victory over
pain ; and far less is it transmutation of evil into
the means of a ter good.

Yet is it good, even for defiance? Stoicism has
too easily assumed that man can choose the reason
of the universe and identify himself with it. A
painful doubt develops. What if a man's self be
the main obstacle to his being identified with God ?
In abandoning all things finite and particular, will
he not need also to surrender himself?! Thus the
axe i8 laid to the root of Stoic pride ; and the Stoic
gospel turns out to be a counsel of despair. In the
might of my self | am to defy the world. But who
am I? The very essence of finitude, the very acme
of contrast with the reason which is the harmony
of the universe. My utmost willing, then, is weak-
ness. Upon my resistance falls the doom of
ineptitude and 1mpotence, Victory is turned to
defeat. Self-confidence is no longer possible ; for
self i3 the secret of failure. When Stoicism has
reached this point, it is ready for a philosophy, or
a religion, which shall start where it ended and
make the condition of man’s achievement of the
.highest good, not his self-assertion, but his self-
surrender, The challenge of suffering might now
be met in a different way—not by resistance, but
by acceptance. Pain might become, not an obstacle

in the path of the perfect life, not even a thing
indifferent to man’s inner good, but the opportunity
and the instrument of his death to self, and there-
fore, also, of his complete self-realization. Stoicism
began with optimism and ended in pessimism, It
might be possible to reverse the process and to lean
our optimism upon a deeper view of evil than an
empirical pessimism had ever reached. Such a
stage beyond Stoicism is found in one direction in
Neo-Platonism, and by anotherpath in Christianity.
3. Meliorism.—A nobler answer to the challenge

of suffering than that offered by Stoicism was very
prevalent during the recent war. The world, it is
admitted, is full of virulent evils and untold suffer-
ings. These things are not to be explained. They
are to be fonght. They are not to be accepted as
an irresistible fate or as the appointment of an
almighty and sovereign Disposer of events. They
are evil, and only evil, continually. J udgedtel?'
the human conscience, they exist only to be resisted,
defeated, banished from the experience of the race.
They are a challenge to love, sympathy, honour,
to be met by sacrilice, by service, and above all by
unending war. All intelligences are summoned to
take part in this war for peace, this struggle for
the abolition of suffering. Among the hosts en-
Eaged in thislife-and-death conflict someindividuals,

oth human and superhuman, occupy the position
of leadership, as well in strategy as in the actual
fichting. Commander-in-chief of this army is God.
He is not what absolutism, or orthodox theism, has
conceived Him to be. He is not the inscrutable
ground of all being, the omnipotent will, the
omniscient mind by whose unalterable decree all
things in creation are predetermined. He is a
finite being, though of course His resources both in
wisdom and in power are far more than human.
He is in this fight, whicl is no shadowy and spectral
combat, but is for Him as for man tragically real,
a genuine life or death struggle. We can indeed
scarcely imagine His being defeated ultimately ;
but He has not won yet. Nay, He cannot win
unless He secure the co-operation of man., In this
tremendous conflict human Dbeings cannot be
neutral. If they are not for Him, they are against
Him, slackers, traitors, or open enemies. He sends
out a great call for volunteers ; and all who have a
spark of generosity or heroism will rally to His
gide. They will fight with the splendid counrage
which comes from sﬁmpathy with the oppressed
and tortured everly;w ere, and with the desperate
energy of those who see the issue plainly. They
are hghting for their all, for the very life of
humanity, and humanity’s radiant and high-souled
Leader. Everyrookery pulled down, every disease
routed, every social wrong redressed, is a battle
won in the long campaign, a stage to the final, all-
compreliensive victory. Suffering is being elimin-
ated. Progress is being made. The end, if not in
sight, is reasonably secure.

But the practical value of meliorism must rest
ultimately on the validity of its presuppositions.
If these are invalid, their results cannot be per-
manent, Now the presuppositions of meliorism
are mainly three: (1) the universe is conceived as
growing 1n time, its future, strictly speaking,
unpredictable; (2) God Himself is avowedly a
finite being, in time, sometimes described even as
‘young,” with a future before Him in which He
has still to make good ; (3) the issue of the conflict
is, in the nature of the case, uncertain, though
every successive victory and the inexhaustible
resources of intelligences, human and superhuman,
give ground for hope. It is not too much to say
that each one of these presuppositionsis disputable.
Not one of them has won universal consent. To-
gether they constitute & huge hypothesis. If
regarded as more than this, they become sheer
dogmatism ; and dogmas are but ‘iron rations’ at
best, and are soon exhausted.

The error both of Stoicism and of meliorism lies
in trying to turn what is partial into an absolute.
Because a man is summoned to oppose the evil that:
is in the world with all his might, it is supposed
that he can ‘carry on’ till the victory 1s his.
Suppose, however, that this rough dualism between
the good man and the wicked world does not repre-
sent the real situation. Suppose that the real
source of evil is not without, %ut. within, and that
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the conflict that is being waged in the world is the
image and the outcome of a more devouring strife
that rages in man’s own soul. Then the result will
be, as happened in the history of Stoicism, that
self must give up its self-sufliciency and must seek
the true and the good, not by self-assertion, but by
self-surrender, and see in its attainment of virtue
and knowledge the disclosure and the communi-
cation of One who includes the universe in His
consciousness and His control., Then the fighter
may ‘carry on’ without anxiety and without self-
confidence, because the vietory has been won
already, not by himself, but by the Power which
is worlzing in him, whose servant and vehicle he is.
The end of such a war is not uncertain, though it
can be reached only through a sacrificial ministry.

It ought to be added that meliorism makes no pretension of
having solved the problem of pain. It knows no more than any
other theory why pain should ever be ; and it cannot be blamed

for refusing to face the question. A graver defect, however, 18
ita inability to provide hope or comfort for those sufferers who
are not taking part in the successive victories, or are not directly
benefited by them. In this war, as in all wars, it 18 the non-
combatants who suffer most. But really the metaphor breaks
down altogether. Where time is the whole of reality, there can
be no ‘repatriation’ of those who have been overwhelmed by the
powers of evil. Some meliorists believe in immortality. But
their faith is not a certain conclusion from their presuppositions ;
nor does meliorism require such a faith for ite completeness. It
is concerned only with the progress of humanity. Its soldiers
get their fill of fighting, and this is all the pay they ask for,
Those who have never had a chance to fight, who have been
crushed by forces too great for them, have no compensatory
advantages offered them, At this point meliorism lapses below
Stoicism, It has noresource against pessimism. A world with
guch hopeless, meaningless painin it had better never have been.
The meliorist * God’ eacapes the condemnation and contempt
even of the most ordinary intelligence, only because, to do him
justice, he is not creator of the world, and i8 not responsible for
tta blemishes. We stand, as does ‘God’ also, in the midst of a
circumambient fate, unintelligible, inaccessible, whose blind
decree can be neither modifled nor served, which is liable at any
moment to intervene disastrously in our affairs and turn our
wmost brilliant victory into mockery and despair.

4. Optimism.—The most perfect optimism would
be a thoroughgoing pantheism, If finitude is
really an illusion which disappears from the point
of view of the Absolute, evil cannot be held to
exist. Ascend to the point of view of the Absolute,
and forthwith evil is seen to be mere seeming. The
idea that it exists is the mistake of those who
attribute to things finite a reality which does not
belong to them.

This sounds convincing. But two remarks im-
mediately occur. (1) Who shall ascend to the
height of the Absolute? How shall the finite leap
tothe Infinite? Practically, pantheism hasnothing
to say to the sufferer. His pain isutterly irremedi-
able. Pain necessarily belongs to the finite. He
is bound to the finite. As long as he exists he
must suffer. When suffering ceases, he will have
ceased to be. Pantheistic optimism is thus pessi-
mistic in its estimate of life. (2) If evil 18 an
illusion, because it is finite, so must good be also,
for it too is finite. Good and evil are, in fact,
meaningless. IKor the Absolute they do not exist.
. Optimism and pessimism, accordingly, are philo-
so;ﬂlies of the unreal, and are in the strictest sense
alike nonsense. Of course this treatment of the
problem of pain is due to the error which turns the
unity of thought against the manifold of experience
and regards the universal as the only real, while

the particular is condemned as the illusory.

The philosophy of Leibniz has been deaﬁ: with in
this Encyclopedial and needs no further exposition
here. Leibniz stands at the opposite pole from
pantheism ; yet it is pantheism to which his own
ruling principle of thought constantly leads him,
The principle of sufficient reason, as he interprets
it, is the same as that of identity and contradiction.
A complete analysis would be a perfect explanation.
The prmcli)le of identity is the highest principle of
truth. Allappearance of difference is mere illusion,

1 See artt. LRIBN1Z and PR88IMIBM AND OPTIMISM.

due to the disability of a finite consciousness, From
this point of view the problem of evil may be
solved ; but the solution is really pantheistic.

The criticism of Hume, and the yet more de-
structive work of Kant, have made the dominance
of an abstract Absolute impossible for modern
thought. The finite has come to its rights. The
principle of freedom is too strongly entrenched in
the convictions of men ever to be relegated to the
sphere of the negative and the illusory. This
means that modern optimism can no longer take
the position of pantheism, and so affirm the sole
reality of good as to destroy the possibility of evil.
Its proof must now consist in arguing that evil is
inseparable from the highest good in this sense,
that the highest good is attainable only through
the conquest of evil. This argument consists
fundamentally in a special reading of the facts of
human life. It may be presented as a deduction
from an idealist philosophy, or it may appear as an
induction from data empirically reached. Funda-
mentally it is a judgment of value, as intuition of
the significance of life, and is not reached by either
the @ priori or the a posteriors method.

‘ There is no evil except for a rational being, who is capable of
willing a» good which he identifies with the absolute good, but
which is in reality in antagonism to it. But, inasmuch as the
possibility ot willing this lower good is inseparable from the
existence of free subjects, who only come to the clear conscious-
ness of the higher through experience of the lower, it is just
the high destiny of man and the infinite perfection of God
which make it inconceivable how there should be a universe,
containing beings who realize what is the meaning of their own
life and of the whole, unless those beings pasa through the long
and painful process by which the absolutely good is revealed as
that which can overcome the deepest depths of evil.’]
Watson, from whom these words are quoted,
develops them into a view of human life and
history which shows that, the higher the concep-
tion of the good, the deeper will be the insight
into evil. The man who knows himself & sinner
knows that no sin is alien to him. He is the
supreme sinner of the universe, the chief of sinners ;
and in the act in which he confesses and dies to his
sin the violated order is rectified ; and the guilt
which he so profoundly acknowledges is lifted to
the shoulders of Anothier, and he is free for ever.
Watson does not in this passage explicitly apply
this profound conception of an optimism, vindi-
cated through a deeper pessimism than Buddha or
Schopenhauer ever knew, to the pangs of nature
and the physical woes of men. Plainly, however,
the one problem lies within the other. Thedeepest
evil man can suffer is the division within his own
spirit. Let his breach with the Absolute be healed,
and his breach with nature cannot fail to be healed
likewise. The truth of nature is spirit. If the
unity of spirit rise triumphant above the dualism
that a false assertion of freedom has wrought,
there can be left nowhere in the universe any
element of difference, and therefore of evil, whic
is not in process of being transcended in the realiza-
tion of the ultimate good.

Many writers who do not adhere to Watson’s
type of idealism base their ethical view of the uni-
verse on the facts which he emphasizes. The world
was certainly not framed to produce the pleasure
of all sentient creatures or the happiness of human
beings. The highest good is moral good, and
moral good can be attained by man only through
a process of discipline. A world which made good.-
ness easy would make true goodness impossible.
By work, by suffering, and by temptation, human
character is perfected. The theistic and optimistic
inference 1s more securely drawn from a world
with imperfections, in contlict with which character
is ripened, than it would be from one in which
neither physical nor moral evil was present. It
is possible to believe that the Creator of such a

1 John Watson, The Philosophical Basis of Religion, p. 459,
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world is good and wise and almighty, whereas
such a fllit(:il would be valueless if the world were a
machine for turning out mechanical perfection.
This does not mean, of course, that for every pain
we suffer we can allege a moral purpose. Physical
suffering comes to us through our place in a cosmic
order whose laws operate with absolute impartiality.

Would we prefer that it were otherwise? Yet
in such a world, and in such & world alone, can the
highest good be realized. As matter of observed
fact, the good is making progress towards a victory,
which may be delaged. but which stands in no
reasonable doubt. One difficulty lies in the path
of such modest optimism, viz. the fate of the
individual. Most upholders of this view take
refuge in the idea of personal immortality. It
18 granted that the general optimistic estimate
requires that there shall be a balance of good for
the individual as well as for the race, seeing that
the individual is an end in himself, and not a mere
link in a chain. But in the vast majority of in-
dividuals this balance is not struck within time
and space. It is necessary, therefore, to postulate
another life, in which the wrongs and sufferings of
this world shall be rectified and their memory lost
in the realization of perfect good.

An argument such as this, which turms upon the
supremacy of moral worth, and the function of
paln in realizing it in the history of individuals
and of the race, is intellectually unanswerable.
The conclusion of the whole matter is:

‘*God’'s in His heaven—
All's right with the world I’

It is to be noted, however, that, when we have solved the

roblem of pain from the point of view of the spectator, suffer-
ing still remains a mystery for the sufferers. No amount ol
argumient can meet theirneed. What they require is an experi-
ence. Their pain cannot be transmuted into joy by telling them
that, in the final result, there will be for them a preponderance
of good. They will continue to suffer, and before their anguish
argument sinks back ashamed. They need to be introduced to
the experienceof a suffering within which theirs is conaprehended
and of a through which theirs is guaranteed.

Optimism must submit to the test of fact. The fact in this
case is pain; and pain is insoluble by a process of re.uonin¥.
Over against every phase of the argument stands the intractable
pain, or, rather, there stands the piteous army of the sufferers.
Optimism appears satisfactory only when we stand back from
the facte. Stand in the midst of them, and our philosophy is
emitten into silence. A world, with pain in it—and such pain !
—cannol be the best of all ible worlds.

Of course, Omar Khayyam's aspiration is ridiculous, We
cannot * this sorry scheme of things entire,” cannot
‘shatter it to bits’ and ‘ remould it nearer to the heart’s desire.’
None the less, we turn from the beat that the optimist can say
to the contemplation of a universe which contains such *things’
in it and are conscious of a lamentable gap. The key does not
Elf g:: lock. Suffering remains a mystery and a challenge to

eism,

5. The Christian doctrine of providence.—It
cannot be doubted that Jesus had the whole fact
of pain present to His mind. He lived in the
midst of suffering. Yet it did not present itself
1o Him as a problem. Certainly He made no
explicit reference to the questions with which Job
wrestled. His compassions flowed forth unhindered
by aﬁr theory of the caunses of pain. He never
viewed suffering as other than a great evil. He
devoted a large part of His ministr{ to its allevia-
tion. But He never stood before it confounded or
" paralyzed. If He was conscious of its challenge to
theism, He never replied by argument. He lived
in unbroken communion with God, and faced all
the problems of life from that position of perfect
acquaintance. He knew God. He knew that
God's love gathers into its compass all the suffer-
ing of man and of the whole sentient creation.
The good will of & God whom He knew as the Father
cannot be impugned. The victory of His love can-
not be doubted. In this faith Jesus lived and died.
He revealed to men its divine object, and gave
theism the verification of experience. Christianity
is the reproduction of this proof. It is a life *hid

with Christ in God.” Its secret i an experience.
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This experience is not a mystic rapture, to be
attained in rare moments by those who have leisure
to cultivate the conditions leading to such remote
and perilons heights, It may be reached by
children. It can be reached only by those who
consent to become as little children. It is pecn-
liarly accessible to sufferers. It is reached in the
act by which man surrenders his separateness of
will and commits himself trustfully to the divine
love as it meets him in the chiefest of all sufferers.
Such an experience cannot be translated directly
into & theory of pain. It contains more than any
theory can express. All noble idealism seeks to
interpret its fullness ; and, apart from it, no philo-
sophical solution can be more than an attractive
speculation.

The Christian doctrine of providence (lq.v. )articu-
lates the leading ideas which are implicit in this
experience, and by means of them seeks to exhibit
the relation of God to the history of the world. It
does 80, however, under the distinct understanding
that the experience of communion with God, while it
is central and all-comprehensive, cannot be drawn
upon to provideready-made answers to thequestions
Wlili(!h intellect may raise regarding the course of
nature and of human life. The divine love is the
highest reason. The Logos is love incarnate in
the life of the Son of God. But this does not
mean that a book could be written, solving, on the
whole and in every detail, the mystery of pain.
No reasoning process can reach the sanctuary
where God at once comforts and remakes the soul
that pain has shattered. The Christian is an
optimist, but not a theorist. He knows God. He
has seen Him in Christ. God is Jove. That is the
secret. There is no truth outside of love, no power
that can withstand love. It dominates the uni-
verse. It is almighty. When it is reproduced in
man, it is the greatest thing in the world. The
doctrine of providence simply says, in different
connexions, that the divine love is sare of itself,
knows its own design, is baffled by no obstacles,
overcomes all enemies, is moving to an end, guar-
anteed in Christ, which is none other than God’s
perfect communication of Himself in and to a uni-
verse which responds with the * Amen’ of absolute
faith and unhindered devotion. Christian optimism
blends the confident assertion of love’s supremacy
with an unashamed agnosticism. Its key unlocks
the mystery of suffering. Yet the Christian does
not employ this key to meet the question of why
and wherefore, either as to the presence of pain in
the world at large or as to any individual affliction.
He bears witness to the fact of love. The accept-
ance of that fact introduces the snfferer to an
experience in which all questionings are transcended
in a great ion. Christianity accordingly
stands apart from theoretic optimism. It doesnot,
of course, impugn the function of pain, by which

hilosophers and poetshave sought toestablish their
Eopeful conclusions. It can use such instances of
beneficial pain as illustrations of its own central
truth, It doubts, however, their adequacy to
establish, by intellectual demonstration, results so
magnificent. It is in full sympathy with their
spirit. But it rests its optimism on a difierent
basis; and it presents its results not soc much to
those who contemplate suffering from without, in
order to satisfy their questions, as to those who
know it from within, that they may know it better
and enter through it into fellowship with God.

(a) The ground of Christian optimism. — The
Christian doctrine of providence stands at one
point in profound and significant agreement with
such an idealism as is presented in the writings of
Caird and Watson. It believes that the problem
of pain is part of the wider and deeper problem of
moral evil. It does not stay to discuss the faot of
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physical evil before it has dealt with the graver
roblem of sin. It presses on to the tremendous
act of breach with God, confident that, if that has
been met and healed, no other discord can remain
finally unresolved. Nature finds its truth in man.
Physical suffering has its analogue 1n the division
which exists between the human soul and God. Re-
conciliation with God will be the final solution of
a mystery of pain which reverberates throughout
the universe. In spite of this parallelism, how-
ever, Christianity and idealism stand apart. Christi-
anity is an idealism, no doubt. But idealism is
not Christianity. The vital question for both 1s
the reconciliation of man and God. How is it
achieved? Idealism answers, In an idea. Christi-
anity ventures its all on an historic fact. Idealism
pursues the soul to its deepest consciousness of
guilt and declares that there already is the recon-
ciliation. The consciousness of guilt is possible
only to a soul fundamentally at one with God. In
awaking to a sense of his guilt, man knows himself
reconciled at once to God and the universe. The
spiritual unity is gained; the unification of all
experience is thereby guaranteed. Christianity
deepens the diagnosis and exhibits a different
remedy. Insin man has the universe against him.
It reacts to his sin in perpetual judgment, register-
ing in his character and his career, in loss and
defeat and pain, the condemnation which man’s
attack npon the universal order has brought upon
him. his automatic reaction does not stand
apart from the will of God. It reflects one aspect
of the divine mind regarding sin and carries out
one part of the divine dealing with it. But sin is
not the ultimate reality of the moral world; and
judgment is not the whole mind and will of God.
TChe ultimate in God and in the universe is love.
The reconciliation is accomplished not in an idea,
but in the action of God. The love of God goes
into action coincidently with the sin of man. It is
true that God’s experience of time must difter from
ours in a manner necessarily inconceivable by us;
so that it is not improper to speak of an eternal
act of love and an eternal atonement. But the
standpoint of Christianity is definitely historical.
Sin is in time. Sin-bearing is in time also. Love
can reconcile the world to God only if it pass to
the world’s side and in the world realize experi-
mentally the whole meaning of sin. It must enter
into the tragedy of human life in an experience
more tragic than any penitent sinner ever ;ga.ssed
through. *¢Christ died for our sins’ (1 Co 15%). It
is the first, the only, Christian gospel. In the
action and passion of a life crowned by the Cross
Christ is not another than God. He is God, in a
temporal experience, manifesting an eternal fact.
Love has gone to the utmost limit of sin and suffer-
ing and has returned bearing the fruits of that un-
imaginable agony in a woer reconciled, mankind
redeemed, sin and evil judged, exposed, broken.
The fact of sin—that is pessimism. The fact of
Christ—that is optimism. Christianity confronts
the world of sin and suffering with the deeper
suffering of divine sin-bearing love. All else that
it has to say is an inference from that basal fact,
Its doctrine of providence consists in developing

tl;ti.sfigniﬁcance of that fact for the varied discipline
of life.

‘ The Christian faith in providence is an immediate inference
from the Christian experience of redemption, and it is an

inference as vast and unqualified as the redeeminglove on which
it rests.”}

To be reconciled to God is to be reconciled to
life. To be at one with God is to be at home in
the universe. The reactions of the order with
which we now live in harmony set like a tide

towards our perfecting. ¢ All things work together

1J. Denney, Christian Doctrine of Reconciliation, p. 3301, :
see also pp. 1, 8, 177-179.

| means evil,

for good to them that love God.’ Love has taken
the place of fate. Possessing it and being pos-
sessed by it, we possess all things. We cross every
chasm, even the ultimate gulf of death, and find
ourselves still in a region where love is king.

The NT isa lyric; but it is not a freak of poatic
fancy. It is the song of & victory won, the record
of an experience, not the less reliable that it is
amazing, an inference which is strictly logical,
from the greater to the less, though it surpass all
calculation. ‘He that spared not his own Son,
but delivered him up for us all, how shall he not
with him also freely give us all things ?’ (Ro 8%).

(6) The Christian attitude towards suffering.
(1) Pain means obstruction of life. It 1s essenti-
ally evil. It is not the intention of God that any
of His sentient creatures should suffer. It is not
possible to say to every suflerer, ‘ God sent you
this; He has laid this affliction upon you.” This
judgment upon suffering as evil will be assailed
from many points of view, scientific, ethical, and
religious. Suffering, it will be said, is inevitable,
as an element in the evolution of the world. It
was experienced by innumerable sentient creatures
millenniums before man appeared on the earth,
before the first sin was committed. Suflering, it
will be urged, is & splendid moral discipline. It
is, therefore, a good, of which no man can com-
plain that he has had too much. It is satlicient to
reply that the Author and Object of Christian
faith, the Revealer and the Organ of the infinite
love, did not think so. He steadfastly set Himself
to reduce the sum of pain. So far as we know,
He never met a case of pain which He did not
relieve, if the conditions were present for His
doing so. In such action He Himself sutfered
exceedingly. He made no moan. He recognized
such suffering to be necessary to the fulfilment of
His redeeming vocation (Mt 8'7). But His doing
S0 cannot be construed as an approval of pain.
Rather was it a judgment upon pain as an evil to
be removed at any cost of pain. This judgment,
moreover, was not an implicit hedonism. It would
be ridiculous to make such a suggestion regarding
the teaching of Jesus. He never taught that it
was a primary concern of God’s love to keep His
creatures imnmune from suffering. He absofute!y
denied that the crown of life was pleasure. But
this cannot be construed to mean that He regarded
suffering as a good, or asceticism as the ideal of
life, or sorrow as the soul of religion. It does
imply, however, that He regarded the condition of
the world as abnormal. He occupies the point of
view of the religious mind of Israel in looking
upon the world as standing in intitnate and vital
relation with human life. There is a strict rele-
vance between these two. If there be evil in man,
there will be pain in nature. Nature stands so
near to spirit that it thrills responsive to the
breach that sin has wrought between the human
spirit and the divine. Paul is enlarging the same
idea inherited from the OT, and reinterpreted
throughthe death and resurrection of the Redeemer,
when He speaks of the ‘sighing of creation,’ of
its subjection to maraibrps and its share in the
hope of redemption (Ro 8'%2), There is suffering
in nature; and there is suffering in man as part
of nature. And all suffering, in nature or in hittle
children, is the exposition and illustration of that
which, in self-conscious and self-determining man,
is 8sin. Dogmatism regarding the origin of sin and
suftfering is forbidden. To appeal to predestina-
tion for a theory is to bring the Eternal within
the limits of time. We have nothing to do with
origins. We have to do only with meanings and
values. And this is the meaning which Christi-
anity puts on pain. It means intensely; and it
The first thing to be done with it is
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not to discuss it or apologize for it, but to reliove
it, if possible, and at least administer the liealing of
sympathy. This, then, is the first position of

hristianity with respect to pain: it is not God’s
will for His creatures that they should suffer; it is
His will that pain shall be abolished from His
universe for evermore.

(2) Pain is not an unanswerable challenge to
theism, It is not inconsistent with the supremacy
of love. Love has won an eternal victory in an
event which occurred in time. Love has snatched
victory from defeat. 1t has transmuted the foulest
crime of man into the instruinent of the divine
redemption. It has done this greatest thing.
How shall it not accomplish all lesser things in the
same order? He who redeems from sin will not
be bafled by suffering, It is to be noted care-
fully that Christian thonght, in claiming that God
is not hindered by the obstacle of pain, is not
passing from ethical to non-ethical considerations,
giving up love to take up power. What Christian
experience finds in the Cross of Chnst is not an
incident, an act over and done with, like the
punishment of a criminal. Itis the historic revela-
tion of that which is in essence timeless, and
endures through all time, and trinmphs in all
history, viz. the atoning love of God. The Cross
is the supreme revelation of the divine immanence.
God is present in all pain. He suffers in all suffer-
ing. He is the chief sufferer in the world.

%‘heo]ogy has never done justice to the surest
affirmation of faith: ¢ In all their affliction he was
afflicted.” The incarnation of God in Christ is the
deepest truth of the divine relation to the world.
Nicene orthodoxy is not orthodox enough. Misled
by the Greek conception of the Absolute, it
ascribes divinity to One who, nevertheless, has an
experience of which God is incapable, But the
God whom faith finds in Christ 1s the only God
there is. He suffers in all that sin has wrought,
and His suffering is the redemption of the world.
Christianity meets the challenge of pain, not by
anxious computations of the amount of good
which may be extracted from the agonies that fill
the records of time, but by the unveiling of the
suffering of God. The Cross is the only Christian
apologetic. Only through the suffering of God is
it tolerable to suppose that a world with pain in
it is His world, reconciled to Him, and carrying
within its tragic history the energy of omnipotent
redeeming love. We time-determined conscious-
nesses cannot pretend to understand God ; but we
know Him with an estiinate that is sure and

ierces the inevitable mists of time. God is love.

his we know. For the rest we can afford to wait,

(3) Christianity sets out in the name and by the
power of a victory already won, on its age-long
vocation—the conquest of sin and suffering, To
accept at God's hands the deliverance He has
wrought by pain is to be committed to a perpetual
war with pain., The campaign is world-wide.
The battles are innumerable. The fundamental
strategy is to utilize for every instance of pain the
energy of love, which is the very nature of God
and 1s available and adequate for the redemption
of man. In this matter it may be that Church
theology and Church policy have laﬁﬁfd behind

the actual experience of Christians and have failed
to push home the victory,

Three lines of action are prescribed by the consciousness of
redemption. (1.) The employment of pain. It is here that
optimism is niost at home. Browning has rung out the answer-
ing challenge to pain. It is absolutely true that in a sinful
world the perfecting of souls is won through suffering. We are
to react on the pains we endure, and 30 make them subservient
to the development of moral stature. We are bound to be swift
and earnest in this subjection of pain to our uses; for the
opportunity of so amplnyini it passes with the passing moment.

e are to lay to heart the thought which finds eloquent expres-
sion in Ugo g«mi'l ‘Bermon in the Hospital’:

* While weo suffer, let us set our souls

To suffer perfectly : since this alone,

The suffering, which is this world's special grace,

May here be perfected and left behind.’1
All this is to be accepted, rejoiced in, and practised. The only
ressrvation to be made is that such considerations do not estab
lish urtimiam as a theory. The data are not broad enough
The victory over pain must first be won before epecifio sulﬁ:r-
ings can be attacked In detail and made to yield booty to the
conqueror. This is the paradox of the higher life of man.
Apart from this sure base in triumphant love, the flood of
irrelevant pain in nature and history would rout the most
confldent optimism.

(ii.) The mastery of conditione. Thia is the sphere of :Tm.
ized ministry. All such service, whethey operated by idealimy
or materialists, Christians or non-Christians, proceeds on the
supposition that the conditions of human life are abnormal, snd
that, before full vigorous life can be enjoyed, these conditions
must be improved. Another presu ition, however, has to be
made if such ministeria) aid to sufferers is to be complete:f suu-
cessful, and is to be rendered, not merely with skill and fidelity,
but with theenergy of gerrect. confldence. We muat be certified
that in rendering such help we have the universs on our side,
that resident within it are forces capable of carrying sentient
creatures to such complete and harmonious exercise of function
as shall be a perfect victory over pain. No alteration of con-
ditions will be of any avail in social service or in medical work,
unless there be this fountain of energy, discharging itsell for
ever through these channels. Apart from this, we shall not
escape the verdict of pessimism on our most abundant efforts.
Many will appeal to * Nature'; but Christianity knows nothing
of personified abetractions. It goes deep into experience,
and finds the living God, triumpbant over Inin. and pouring
the energy of His Spirit through channels of human ministry.
Such an experience of God binds vpon those who share it an
inescapable obligation of combating pain of every kind, where.
soever it shows its desolating presence. They are the fellow.
workers, without quesation or criticism, of all of any creed, or
none, who will do this work and hecome conscious or uncon-
scious instruments of love, suffering and victorious.

(ii.) The direct exhibition of the ultimate cure of pain, vis.
the love of God in Christ. This is not an extravagance of
unreasoning emotionalism. It is sober fact, verified in innumer-
able instances ; God’s love does heal pain. [f the love of God
were regnant {n all human life, how much of the world’s pain
would remain? This is not an abstract speculation; it is a
question whose answer cannot be arithmetically complete, and
yetis absolutely sure, and admits of boundless practical applica-
tion. We must make thorough work of the category of solid-
arity. Soul and body, man and man, race and race, humanity
and nature : the universe is organic to the core. It lives from
the centre. By the lines of solidarity paia has penetrated to
the last fillament of the vast web of life. By the same lines of
solidarity the healing of pain will go spreading through the
entire creation which now walts with eager longing for the
revelation of the sons of God. Man's part in this comprehensiva
oonquest of h!nin corresponds to his place and function in the
world. In him the meaning and value of the world ars con-
sciously apprehended and uttered. By him too they bave been
grievously mistaken, and the forces which should have filled the
world with the peace and joy ol functions normally operating
and perfectly tulfilled have been hindered, and the world of
man and nature has been put to illimitable torture. 1t is not
morbid when & man sees in the pain of innocent children, of
wronged womanhood, and even of the creatures beneath our
rank, the sign and seal of his own sin, the izssues of & mighty
evil in which he is confederate, It is the simple truth.

Therefore man has special work to do in the
healing of pain. He has to receive the healing
which love can bestow in his own experience,
allowing it unhindered exercise as he is reconciled
to God and to life. He has to become the con-
scious organ of that healing to all who suffer. He
is never to inflict pain except in 80 far as pain, in
the conditions under wbhich we live (themselves
abnormal), is the instrument of moral or physical
benefit. He is to be ceaselessly the channel of the
love of God to man. Simply by being in the com-
munion of God, one living In the divine love
becomes source and centre of healing to the souls
and bodies of all around. The evidence is matter
of daily experience. Yet the power of healing is
not a bare physical force. It requires conscious
appropriation and direction. Love that heals is
not magic. It is effective as a vocation, accepted
and fulfilled. The specific task of love belongs to
the manifold opportunities of life, and these are
innumerable. 1ey include all ministries of help.
In particular, two great obligations rest on all in
whom love ia doing its reconciling and healing
work. One is witness, the other is prayer. The
Church, called into being by love’s deed, has been

! H. E. Bamilton King, Ths Disciples?, London, 1887, p. 191.



8 SUFPFERING

slow in its recognition of these evident duties—
slower, and less confident, in respect of the second
than of the first. Yet it is in prayer that the
function and high privilege of humanity do chiefly
consist. By prayer man enters the sanctuary of
the divine immanence. In prayer the indwelling
love finds another home and citadel, a new centre
from which to work. Prayer is the liberation of
the spiritual energies that are saving the world.
Prayer provides God with the conditions without
which an Omnipotence that is moral, and not
physical, dare not and cannot work. The question

iﬁ be asked, Does this mean that any given pain
can be relieved by prayer? The answer must be
that dogmatism and prediction are forbidden by
the organic structure of the universe. No man
sins by himself or suffers by himself, and no man
is redeemed for himself alone. It is impossible to
cut & man out of the texture of his existence and
operate on him as though he were an unrelated
atom moving in empty space. We have no cal-
culus by which to work out the measurements of
the individual’s sin and sufferings or to forecast
the immediacy and completeness of his deliverance.
At the same time, our answer must not ‘limit
God.” He certainly does not fling about His
powers, healing at haphazard. But with equal
confidence we may affirm that His healing power
is available beyond any measure in which men
have permitted it to operate. The ordo salutis
here is fixed and cannot be altered: first the
reconciliation, then the healing; firat the faith
that commits itself absolutely to God in Christ,
then the faith that refuses no gift of God.

The experience recorded in the NT is normative,
First, believers owned Jesus Lord, then they re-
ceived the Spirit. The love to which they com.
mitted themselves lived on in them, and wrought
mightily. No complete catalogue of such opera.
tions could be given, But among the lists that
are given we read of healings (1 Co 12* %), The
gifts of the Spirit are not magical, and there is
nothing stereotﬂ)ed in the activities produced by
them. It would be ridiculous to infer from the
presence of a certain gift in the NT communities
that it must be perpetual in the Church of all ages.
The gifts were created for use. If the use ceased,
the gift was withdrawn. But is it fair to regard
healing as a sporadic and passing manifestation of
the Spirit’s presence? Healing of the world’s pain
is certainly part of the world’s redemption. Isit
proper to make a distinction here and say that we
will believe in the forgiveness of sins, but draw
the line at the relief of pain? It may be that sects
which we justly condemn for their absurd meta.-
physic and their ridiculous jargon, and for faults

raver still, have such influence as belongs to them

ecause they have been bold enough to rely on a
healing power which belongs to the love that was,
in Chrnist, the reconciliation of the world. It may
be that the Church has to learn in this matter
from those whom, quite justifiably, it has execluded
from its fellowship. In any case, the conquest of
pain is the work of omnipotent atoning love; and
in prayer man co-operates with God ingilea.ling the
hurt of humanity and of the world.

(4) Christian faith is more than conqueror of
pain and can do much more for the sufterer than
relieve him of his distress. Christianity teaches
the transmutation of pain. Those who love God
find that all things, pain included, work together
for their good. As they go deeper into the experi-
ence of suffering, they make a still more wonderful
discovery. In their pain they are not alone.
They meet in that sequestered pface Another, and
He too is a sufferer. These two pains, theirs and
His, draw together into the unity of one experience
—He in them, and they in Him; their pain His,

His pain theirs. This is not to escape from pain.
It is to take out of pain the element which makes
it an evil. When the self is surrendered to the
love of God in Christ, the sting of pain, which is
sin, is taken out of it. It becomes straightway
part of a life-fellowship with redeeming love. It
undergoes & complete transmutation. It has been
taken up into the pain that is the price of the
world’s redemption. There is no question of
diminishing the value of love’s redeeming deed on
the Cross of Christ., But the method of trium-
phant love remains. The ages reproduce the
method of Calvary. The sufterings of Christ rise
like a tide in the souls of His people (Ph 3%, Col
1#), Their sufferings take on the quality of His.
They are ministerial, vicarious, sacrificial. They
are not on that account less hard to bear, Were
shame and spitting, thorns and nails, less painful
because Jesus bore them as part of His obedience?
Suffering borne with Him is suffering still. It is,
however, bearable, and far more than bearable.
It is utterly changed. It is not a fate, but a voca-
tion, the highest service that a soul can render to
God or man. Its evil is blotted out. It is a
moment in the being of the highest good. This
does not mean that in every suffering a believing
man will be conscious that it is good. The pain
may inhibit the sense of joy, even as it did with
Jesus on the Cross, But none the lessis it received
and retained by the servant of God as the crown
of his ministry, even as Jesus refused to come
down from His Cross.

Perhaps Jamea Hinton overstrains the thought
when he suggests that our feeling of pain in sacri-
fice is due to the lack of a perfect love in us.
Sacrifice is pain; but in deepest anguish we know
it preferable to the best that the world can give,

‘Remembering these things . . . what should we consider
the presence of pain in the world to mean? . . . Does it not
mean that a world in which eo much of pain is present, is
adapted —was altogether made—to be the scene of an over-
powering, an absorbing love?! . . . The reason we are wmade, or
7eem a8 if we were made for pain, is that we are made for
ove. . » »

What is the happiness God has meant us for, the happiness
to which hbuman nature is fitted, to which it should ire?
Should it be that from which the Jninfu.l is banished, or that
in which pain is latent? B8hould pain be merely absent, or
swallowed up in love and turned to {oy? . e

The pain that is latent in man’s bliss is latent, too, in God’s ;
in His moet as He is highest: and that great life and death to
which the eyes of men are ever turned, or wandering ever are
recalled, revealaittous. . . .

All pains may be summed up in sacrifice ; and sacrifice is—of
course it is—the instrument of joy.’?

{ This is & nobler optimism than that which rests

its case on the fruitage of benefit out of pain.
Browning, who is the poet of the one, has not
missed the other:

‘1 think this is the authentic sign and seal
Of Godship, that it ever waxes glad,
And more glad, until gladness blossoms, bursta
Into a rage to suffer for mankind,
And recommence at sorrow ; drops like seed
After the blossom, ultimate of all.’?

The mystery of pain, then, is hid with Christ in
God and becomes the open secret of the universe.
All pain is & symbol of the suffering of God, and
fulfils the function of sacrifice. These innumerable
untold and incalculable pains of nature and of
humanity are drawn into the compass of the aton-
ing suﬂ'erinf of God. The sign of the Cross 1s
upon a world of sin. The ministerial, vicarious,
sacrificial quality of suffering begins very early in
the history of the world. Its presence is ever more
closely marked as the scale of being rises. It can
be traced in each stage of the ‘ ascent of man.’ It can
be followed along the whole course of that river of
blood and tears which flows through human history.
It is useless to make computations, and ask, Was
even redemption worth such a price? It would

1 The Mys of Pain3, pp. 37, 38, 89, 40, bZ.
2 Balamtioul:'g Addventure. '
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not be, if the price paid were merely human pain.
But within the human pain is hid the anguish of
crucified love. Itis part of ‘the reproach of Christ.’
Because the infinite love shares this pain, it is
transmuted. It becomes part of the price which
God pays. Nothing could apologize for God, not
any benefit wrung from tortured bodies and
slanghtered souls, if He merely looked on from a
throne of omnipotence. But a God who suffers is
immune from our eriticism and does not need our
defence. The suffering of love has redeemed the
world and has not lost its redeeming power.

Confessedly, this is a faith, not a theory. It is
not the less, but the more, sure on that account.
It 1s not a precarious inference from insecure pre-
misses, Its premisses are the love and suffering
of God, revealed in the ministry and the Cross of
Christ, and apprehended in the act which commits
the soul to their redeeming power. Faith is not
an act finished in a spasm of emotion. It is the
assumption of an attitude towards God and towards
life, warranted and established by God’s redeeming

action.

Faith, says a great Christian teacher, * is the whole being and
attitude of the soul as determined by the sin-bearing love of
God in Chriast. That love, and that love alone, evokes it, and
on that love and that alone, it rests.’?

Therefore, Christian optimism is not a document
which can be signed, sealed, and delivered to a
suffering world to solve the whole problem of
suffering. It is the outcome of an experience.
Experience cannot be finished, gathered up, and
ut aside. It lives and grows from a centre.
hose who will know the force of its demonstration
must occupy the central standpoint, As that is
reached in the act of self-commitment to the appeal
of divine suffering love, it can be retained only in
the continued action of communion with God.
Faith in divine providence is not easy. Did any
serious thinker ever imagine a state of mind in
which faith would rest on an argument? Faith is
a post held in the midst of a furious attack which
never ceases, It can be held only in prayer.
Prayer is at once communion and co-operation
with God. In both aspects it carries with it con-
firmation of faith. Without it faith withers and
dies, As we live by receiving the divine love and
by acting in the power of it, even to the last limit
o? devotiou. the world where men suffer reveals
itself as still within the compass of a sovereign
purpose which through pain is passing to its
victory. And prayer is the concentrated power
of that life, the life of receiving and of giving.
Prayer, therefore, conveys the final proof of divine
providence. In prayer the darkness of suffering
comes into the light of divine victorious love.
(6) Lastly, the Christian view of pain is available
for comfort. Comfort for such suffering as the

world is full of cannot consist in wordas.

‘The philosopher’s generalisations falter, and only the pro-
feasional pictist, babbling about all being for the best, keeps on
talking. His observations are highly admirable. But even
faith is almoet ashamed of them. It is better to say nothing.
There is simply nothing to be said.’3

The only offer of comfort that will not insult the
sufferer comes from the love of a God who can and
does suffer. This is the knowledge we have of
Him. Where suffering is He is, in the fullness of
a power won by His own pain. Qutside of Him
there is no comfort. A world without suffering
love at the heart of it would be an atheistic world.
The Jast word regarding it would be unrelieved
pessimism,

Comfort is the work of God within the soul, It
is direct, immediate, as the divine Spirit enfolds
the human in the unity of a mutual indwelling.
Its action is beneath the eye of the observer; and

it fulfils its mission when there is no eye to

1 Denney, Christian Doctrine of Reconciliation, p. 295,
2 Carnegie Simpson, Facts of Infe, p. 72.

see, no heart to pity. It is the privilege of
creatures whose consciousness 18 other than human.
It upholds those who are not conscious of its
operations. Beneath their pain there is a divine
experience of which theirs is part. Christianity is
withheld from pessimism, only because it holds
thus profoundly the trath of the divine immanence.
Ounly so is it withheld from blasphemy, as it
beholds the agonies of the world. Even 20, it is
dumb with amazement. All the more earnestly
does it lay upon those who have received the
Divine consolations the duty of ministerinﬁ to
those who suffer. Their fullilment of this duty
consists in making themselves the vehicles of re-
deeming love, They have nothing of their own to
give, The comfort they can give is simply the
comfort they have received, and that is the love of
God. Whatever they say and do will be effective
a3 it bears witness to, and is the medium of, this
—the only medicine for human hart. In many
cases silence will be the most perfect human vehicle
of the divine comfort.

The Christian view of pain does not warrant the
conclusion that in the case of the individual all
suffering will cease, The organism is disordered,
and the elimination of pain cannot take place at
haphazard. The doctnne of divine providence,
however, rests on the eternal victory of love, of
which the time-development of the world contains
the progressive achievement. It, therefore, be-
comes & prediction of that which will emerge out
of time—the complete reconciliation of the world.

Without this, comfort in suffering would be in-
complete. God has no comfort to give if He is un-
certain of victory. Love is triumphant over sin
and suffering ; therefore both sin and suffering
will cease to The final message of Christianity
to a suffering world is one of an immortal hope:
‘ There shall be no more death, neither sorrow, nor
crying, neither shall there be any more pain; for
the former things are passed away.’
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SUFIS, —1. Derivation and meaning.— The
derivation of the name ‘Sifis’ (Mubhammadan
mystics) was long a subject of dispute. Most
Stfis favour the theory that it is derived from
safa (‘purity’) and that the Siafi is one of the
elect who have become purified from all worldly
defilements. Others would conneet it with gaf
(‘rank’), as though the Sifi were spiritually 1n
the first rank in virtue of his communion with
God ; or with guffa (‘ bench’), referring the origin
of Siifism?! to the Ahl al-suffa (‘people of the
bench’), a title given to certain poor Muslims in
the early days of Islam who had no house or
lodging and therefore used to take shelter on the
covered bench outside the mosque built by the
Prophet at Medina. As Qushairi and other Siifis
admit, none of these explanations is etymologically
defensible, There is, however, among the deriva.-
tions proposed by the Sifis themselves one which
does not violate the principles of etymology. The
author of the oldest extant Arabic treatise on
Sifism, Ab@i Nagr al-Sarrdj, declares that in his
opinion (which, naturally, 1s not based on philo-
logical grounds) the word ¢Sifi’ is derived from
sut;f (*wool’), ‘for the woollen raiment is the habit
of the prophets and the badge of the saints and
elect, as appears in many traditions and narra-
tives.’? Notwithstanding the facetious remark of
Scaliger, ‘quod quidam Sofi a flocco lanae dictum
uolunt, hoc leuius est ipso flocco lanae,” it was
perceived by some European Orientalists in the
18th cent. that this derivation was what Reiske
pronounced it to be—‘sola uera et grammaticae
ipsique rei congrua.’ Meanwhile its claims to
acceptance were challenged by J ose}:h von Hammer,
who in his Gesch. der schionen Redekiinste Persiens,®
asserted that the Siifis are related to the ancient
gymnosophists of India and that ¢ the Arabic words
Siifi (mystie) and s@ft (pure) belong to the same
root, like the Greek cog¢és and ocagrjs.” This un-
lucky sentence might cast doubt on von Hammer's
competence as a philologist, but his suggested
e?uation of *Sifi’ with oogés was, at first sight,
plausible enough. Although rejected by Tholuck,*
it has been championed in comparatively recent
times by Adalbert Merx.® In 1894 the question
was finally settled by Th. Ndildeke, at that time
Professor of Arabic in the University of Strassburg.
He pointed out® that the word ee¢és is unknown
in Aramaic and therefore could scarcely be expected
to occur in Arabic. On the other hand, both
Aramaic and Arabic have the words gogiars and
¢pN\boogos, and in the latter language the ¢ is

represented by sin (U"")' as is almost invariably
the case in Greek words which have been Arabicized,
not by sad ( u")' If ‘Safi’ were of Greek extrac-

tion, its initial gd@d would be at least abnormal.
Further, we have no positive ground for regarding
the derivation from oco¢és as probable in itself,
whereas the derivation from gif is confirmed by

1¢Sufism’' ia the more correct form. *‘Sufiism’ implies
derivation from * Sufi,’ whereas the corresponding Arabic words
tagarwwuf and 12/ are collateral formations from guf, which is
the common root of both,

2 Kitab al-Luma’, ed. R. A. Nicholson, London, 19816, p. 201,

3 Vienna, 1818, p. 346, note 1,

4 Ssufismus, p. 301,

s 3;:::: und Grundlinien einer allgemeinen Gesch. der Mystik,
P 8 ZDMG xlviii. [1891] 451,
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the authority of Oriental tradition. Noldeke then
cites a number of passages showing that, in the
first two centuries of Islam, garments of coarse
wool were worn by the common people and
especially by those who followed an ascetic way
of life. The words labisa ’l-gif, ‘he clad himself
in wool,’” occur frequently in the early literature
and signify that the person to whom they are
applied has renounced the world and become an
ascetic; at a later period, when asceticism passed
into mysticism, labisa ’l-sif generally means ‘he
became a Siufi.’ In Persian too the ascetic 1is
often called pashmina-push, i.e. ¢ wearing a woollen
garment.” The old Muslim ascetics who clothed
themselves in wool borrowed this practice from
Christian hermits or monks, When Hammad b.
Salama (t A.D. 784) came to Basra, he said to
Farqad al-Sanji, who appeared before him in a
woollen garment, ¢ Put ofl this (emblem of) Christi-
anity.’! Such garments are described as ziyy al-
ruhbdn, ‘the dress of the Christian ascetics.’?
A hadith put in the mouth of the Prophet states
that Jesus Himself used to wear them.

We are told by Jami?® that the name *Sif1’
was first borne by Aba Haiashim of Kifa, a con-
temporary of Sufyan al-Thauri (+ A.D. 778).
According to Qushairi,® it came into vogue before
A.H. 200 (=A.D. 815). Al-Sarrij mentions the
view that it was invented by the people of
Baghdad.? Although the circumstances of its
origin are obscure, it seems to have gained
currency during the period of transition from
asceticism to mysticism, about the end of the
2nd cent. of the Hijrah, and may possibly mark
some stage in that process. No weight can be
attached to the aﬁocrypha.l traditions which seek
to prove that the appellation existed in the
Prophet’s time or even throw it back into the
pre-Isldmic age. The Sifis of the 3rd and 4th
centuries, who claimed to be the true spiritual
descendants of Muhammad, considered themselves
fully justified in fabricating evidence in support
of their assertion. So far as the present writer
is aware, the first Arabic writer to use the word
*Sufi’ is Jahiz of Basra (+ A.D. 869), who refers to
‘the Stfis amongst the pietists’ (al-Sifiya mina
'l-nussdk) and enumerates the names of several
who were famous for their eloquence.®

In the present article the terms ‘Sifi’ and
‘Sifism’ are to be understood in their ordinary
sense, viz. as equivalent to * Mubhammadan mystic’
and ‘ Muhammadan mysticism.” Ancient Sifism,
however, had strong ascetic tendencies, while the
mystical element might be insignificant; and
there have always been Sifis of an ascetic and
devotional type whom we should hesitate to
describe as mystics in the proper meaning of the
word. In Persian and Turkish poetry ¢Safi’
sometimes bears the sense of ¢ hypocritical pietist’
or ‘dissolute free-thinker’ and may be used as a
term of reproach by I’)oet,s who are themselves
Stfis of a different sort.

2. Origin and early development.—The begin-
nings of mysticism in Islim take us back to the

eat ascetic movement which arose, largely under

hristian influence, during the 7th cent. A.p.®
This is reflected in the biographical works con-
taining notices of eminent Siifis, which include
the names of many of those early ascetics. The
movement, thoughh extreme in certain directions,

was mainly orthodox. It is characterized by

1°Jqd, Cairo, a.H. 1298, jii. 848.

2 Sha'rini, Lawdqgih, i. 45.

3 Nafahdt al-uns, ed. W. N. Lees, Calcutta, 1859, p. 84.

4 Risdla, Cairo, A.H, 1818, p. 9.

b Kitdd al-Luma’', p. 22,

6 Kutdd al-bayan, Cairo, A.H. 1318, 1. 188,

7C{, E. J. W. Gibb, Hist. of Ottoman Poetry, London,
180009, i. 251,

8 See art. AsceticisM (Muslim).
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intense religious exaltation, an overwhelmin
consciousness of human frailty, boundless fear o
God, and utter submission to His will. There was
no organized monastic life, though some ascetics
wandered to and fro accompanied by a few friends
or held prayer-meetings in which they studied
the Qur’an and discussed theirspiritual experiences.
Basra seems to have been the centre ot an anti-
ritualistic party who laid stress on the higher
aspects of asceticism, regarding it as essentially
an inward feeling, whereas the Syrians were more
oconcerned with its extermnal forms:! Hasan al-
Bagri (¢.v.) said that it consisted in humility and
was not & matter of dress and food. Examination
of what is involved in the first article of the
Muslim creed-—the command to associate nothing
with Allih-—gradually led to the view that true
asceticism is incompatible with any selfish desire,
even with the desire to undergo the utmost priva-
tions and austerities for the sake of winning

aradise, and that it must culminate in dis-
interested love of God.? Thus the old asceticism,
rooted in fanatical exaggeration of religious
observances, gave way to a doctrine which in
the end threatened to make all observances un-
necessary. But this consequence did not show
itself immediately. The Siifis of the 2nd cent.
were usually orthodox and law-abiding. They
cultivated poverty, self-abasement, resignation.
If they loved God, they feared Him more, and on
the whole their mysticism lacked positive qualities
as well as distinctive theories. They stand mid-
way between asceticism (2uAd) and theosophy, or
gnosis (ma'rifat). The word that best describes
their attitude is ¢ quietism’ (rida).

Bmcial mention may be made of Ibrdhim b. Adham, a prince
of Balkh, whose legend is modelled on the story of Buddha ;3
Shaqiq, also of Balkh, who developed the doctrine of “trust in
God’ (tawakkul):¢ Ribi'a al-’Adawiyva, a saintly woman who
was born at Basra and died st Jerusalem ;% and Ma'rdf al-
Karkhi, a native of Baghdid.§ The two last-named foreshadow
the ecstatic and enthusiastic mysticism which is characteristic
ot the succeeding age, although it way be doubted whether
all the sayings and verses attributed to Ribi’a on the subject
of divine love are genuine. Ma'rif is the author of the firat

recorded deflnition of Sufism, ‘to grasp the verities and to
renounce that which is in the hands of God’s creatures.'?

During the 3rd cent. Sifism enters decisively
on a new course. The ascetic and quietistic
spirit, though still strong, is overpowered by
speculative and pantheistic tendencies which had
hitherto remained in the background but now
assert. themselves with increasing boldness. Not-
withstanding the dominant and vital part which
these tendencies play in the future development
of Sufism, it is a mistake to identify their trmm{:h
with the origin of Sifism. Nor is it less a mistake
to describe them as an entirely foreign element
which flowed into Siifism from outside and rapidly
transformed it, so that all at once it became
different in kind. The germs of Sifi pantheism
are to be found in the Qur'dn ;

E.g., xxviii. 88 : * Every thing is perishing (h@lik) except the
face (reality) of AMah’; lv, 28¢f.: ‘Every one on the earth is
naa'lng away (fant), but the ngnrioua and honoured face of thy

rd abideth for ever’'; and ii. 100: ' Whereaoever ye turn,
there is the face of Allah.’

Certainly the Muslim mystics might have arrived
independently at the conclusion that Allah is the
only real being,

‘It is conceivable that this notion may have come into Islam
from outside; on the other hand, speculation on the doctrine

1 Qiit al-qulued, Calro, A.;. 1810, §. 129.

2 L. D. S. Margoliouth, The Early Development of Moham-
medanism, p. 1671.

3 See art. ‘Ibrihim b. Adham* in EI; Goldziher, in JRAS,
1904, p. 1821. ; Nicholson, in Z4 xxvi, (1911} 2161.

4 Bee art. Ascrriciam (Muslim),

8 See von Krewer, Gesch. der herrschenden Ideen des Iilama,

.641. : R. Dozy, Essaisur Lhist. de I'islamisme, tr. V. Chauvin,

yden, 1879,
Arabs, London, 1907, p. 2831,

6 See JRAS, 1006, p. 806 1.

7 Ib. p. 831,

of the divine u:{:{ appears sufficient to account for ita deve
ment and ind for ita origin. Had thers besn more
than one, says the Koran, the heavens and the earth must have
come to griel; but it any attempt be made to define the word
‘*god ' metaphysically, speculation quickly leads to somethin
like the truly existing or the necessarily existing; even wit
Homer the difference between God and man is that the former
is eternal, the latter transient. The relation between God and
matter immedlatellghuufgeau questions : is matter independent
of God, or not? e former :ugpo-it.lon Jeads to polytheism,
the latter only is consistent with real monotheism. If, then,
God {8 not outside matter, He must in a way be identical with
matter ; and the moat thoughtful of the Sufls, accepting this

conclusion, based on it a series of inferences as unlike the

! original doctrines of Islam as any that could have been evolved.’?

Theoretically, there is no reason why the Sifis
should not have reached their pantheistic goal in

p. 8181.; Nicholson, A Literary Hist. of the |

some such fashion as this, and probably they often
did, although in most cases it was a truth grasped
intuitively from mystical experience rather than
the result of philosophical reflexion. But, in
seeking to explain how they advanced from
quietism to pantheism, we cannot proceed on the
assumption that they were wholly impervious to
non-Islaimic ideas, The influence of Christianity,
Neo-Platonism, and Buddhism is an undeniable
fact. It was in the air and inevitably made itself
felt. Of its extent and importance we have ample
evidence, although the materials at our disposal
seldom enable us to trace it out in detail. In
short the new Sifism of the 3rd cent., like Safism
in every period of its history, is the product of
diverse forces working together — speculative
developments of the Mubammadan monotheistie
idea, Shristian asceticism and mysticism, Gnosti-
cism, Greek and Indian philosophtes. Until recently
the problem has been attacked on the wrong lines.
Many former investigators held the view that this
reat movement, which drew its life and strength
rom all classes and races in the Muslim empire,
could be adequately explained by pointing to one
definite source (e.g., the Vedinta or Neo-Platonism)
or by formulating theories which are at best half-
truths (e.g., that Safism was a reaction of the
Aryan mind against a Semitic religion forcibly
imposed on it). It is now, the present writer
thinks, recognized that, instead oif searching in
vain after a single cause, we should endeavour to
study the various influences by which the Sifi
doctrine was moulded, to place them in due order
and connexion, and to distinguish as far as possible
what was contributed by each. These influences
constitute the environment in which the doctrine
developed, and among them are to be reckoned
all political, social, and intellectual conditions
which favoured the growth of mysticism, such as
' the devastating civil wars of the Umayyad period,
the sceptical and rationalistic currents that ran
strongly in the early "Abbisid age, and particularly
E the bitter sectarianism and barren dogmatism of
the ‘ulama.

The main features in the evolution of Siifism in
J the 3rd cent. may be set forth as follows.

The older Sifis had sought to bring every word,
act, and thought of their lives into harmony with
the divine will—an ideal which expressed their
conception of Alldh as a transcendent personality,
| ‘the Lord of created beings,” and which they
attained by means of asceticism. This theory and
practice nu.tura.ll[v" produced (1) the doctrine of
| divine love, which is the highest positive form of
quietism, and (2) ecstasy, which is frequently a
result, either involuntary or intentional, of ascetic
exercises, Although the early Sifis were more or
less orthodox, their relation to Islim being not
unlike that of the medizeval Spanish mystics to the
Roman Catholiec Church, a religion of love and
ecstasy was bound to come into conflict with Islim
sooner or later. Rabi’a declared that she had no

1 gg.rrgnllouth. The Early Development of Mohammedanism,
p. 1801,
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fear of hell or hope of paradise, and that she could
not love the Prophet because her love of God
absorbed her so entirely that neither love nor hate
of any other thing remained in her heart. The
barrier between Allah and His creatures was
gradually broken down. The definition of divine
unity (fauhid) became pantheistic; the unique
personality of Alldah, far above and beyond human
reach, was transformed into the one real Being
(al-Haqq) revealed in all created things, the
mystic’s true self, which he finds by losing his
individual consciousness in ecstatic seif-abandon-
ment. This doctrine, however it may be disguised,
is the essence of Siifism, and the historical circum-
stances of its origin justify the statement that it
was at least partially derived from sources outside
of Islam. Merx, indeed, seems to go too far when
he calls it ‘Greek’ and connects it specifically
with the writings attributed to Dionysius the
Areopagite,! though it may well have been in.
fluenced both by them and by the so-called Theology
of Aristotle, a Neo-Platonic treatise of which an

rabic version appeared before the end of the
3rd century. But at this epoch little can have
been borrowed directly from books. What makes
the influence of Hellenism certain is the fact that
in Western Asia and Egypt the Sifi theosophy
arose on a soil long saturated with Hellenistic
culture, while some of its leading exponents were
non-Arab Muslims belonging to the subject
nationalities.?

One example will suffice. The mystical knowledge of God
liar to the Sifis is denoted by the term ma'rifat = yrwous,

1.e. immediate knowledge resulting from apocalyptic vision.
It is defined in this sense by several Sifis of the 3rd cent., but
we owe the first important speculations on ita nature to Dhu
"I.Nin of Egypt (t+ A.p. 859), of whom his Persian biographer
says : ‘ He is the head of this sect [the Sufis] : they all descend
from and are related to him.”3 That, no doubt, ia an exagpera.
tion ; yvet it shows the significance of the man. Now, Dhu '}
Nian was a Copt or Nubian by race; he is described as a
philosopher and alchemist—t.e. a student of Greek wisdom ;
during his life he waa regarded by many a8 a zindig (free-
thinker). Here we have plain indications that, as soon as
Islamic mysticism began to develop, it drew inspiration from
the doctrine concerning ‘a gnosias or higher knowledge which
can be taught with safety '—as Dhu ‘I-Nin also says—‘only to
the “ perfect” or “‘fully initiated.”’¢ While Dhu 'l-Nun con-
ceived the fifi's supreme experience as a super-intellectual
God-given knowledge, peculiar to those who ‘see God with
their hearts’ and ultimately involving complete unconsciousness
(‘ the more a man knows God, the more is he lost in Him '), he
never makes use of the term fand, which is associated with the
name of his contemporary, Abu Yazid, or Biyazid, of Bistam,
Fand is best rendered by * passing-away’; it may be applied to
the disappearance of evil qualities or, in its pantheistic sense,
to the passing-away of the whole individual selt in union with
God. Possibly the term was derived by Muslim mystics from
a verse in the Qur'dand quoted above, but in Eastern Persia,
where it first came into prominence, it must have been deeply
coloured by Perso-Indian ideas.6 The definition of fand as a
moral state, and of the means by which the extinction of all
passions and desires is brought about, agrees so exactly with
the deflnition of nirvdpae that Buddhistic influence cannot be
denied. As regards the pantheistic aspect of fanad, the Vedanta
and similar forms of Indian thought readily suggest themselves.
Here again the lives and sayings of rcpresentative Sifis, in
conjunction with other historical evidence, provide the only
trustworthy clue. Bayazid was a native of Khurasan. His
grandfather was a Zoroastrian and his master in Sufism a Kurd.
He learned the mystical doctrine of passing-away (fana) in the
divine unity from Abu ’Ali of Sind. He knew the Indian
practice of ‘ watching the breaths' (pds-t anfas) and described
1t a8 the gnostic’s worship of God.?7 The character of his
ntheism ia probably reflected in the utterances which his

egend records, even it their authenticity may be questioned
—for example,

1 Idee und Grundlinien, p. 181.

2 Many illustrations of the close parallelism existing between
the leading ideas of Hellenistic religious philosophy and those
of early Sufism will be found in the introduction to Bar

Uebreens's Book of the Dove, tr. A. J. Wensinck, Leyden, 1919,
p. xxxix{.
pP. 36.

3 Jamni, Nafahdt al-unas,
; ;V. 2Rﬂ Inge, Christian Mysticism (BL), London, 1809, p. 81.
v, 28,
6 S8ee Goldziher, Vorlesungen tiber den Islam, p. 163 ; Nichol-
son, The Mystics of Islam, p. 16 81,
7 Tadhkirat al-anliyd, i. 162, 10; cf. T. W, Rhys Davids, The
Yogavacara’s Manual (PTS), London, 1896, p. x.
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‘I went from God to God, until they cried from me in me,
**0O Thou I1™’

‘Verily, I am God, there is no God except me, so worship me.
Glory to me! How great is my majesty !’

‘ Nothing is better for man than to be without aught, having

no asceticism, no theory, no practice. When he is without
all, he is with all.’

‘Creatures are subject to states, but the gnostic has no
state, because his vestiges are obliterated and his
individuality (Auwyiat) passes away in the individuality
of Another and his traces are effaced by Another’s traces.’

At this time earnest Siifis did not habitually and
openly indulge in the language of ‘deification.’
The doctrine underlying it was esoteric, reserved
for adepts in theosophy, who usually were more
discreet than Bayazid and Halla)., They saw the
necessity of keeping their mystical theories in
close touch with the religion which they professed.
Consequently the Qur'an and the Sunna were
proclaimed to be the standard to which not only
speculation but also spiritual feelings and states
must conform.,

Let us now consider the methods whereby a
reconciliation was effected and take a general
survey of the relations existing between Sifism
and Islam.

3. The Law, the Path, and the Truth.—The
Qur’an contains a few passages from which it can
fairly be argued that Muhammad had in him
something of the mystic, but that book as a whole
is no better fitted than the Pentateuch to form the
basis of a system of mysticism. Nevertheless, the
Stfis, adopting the Shiite principle of allegorical
interpretation (ta’wil), were able to prove to their
own satisfaction that every verse and word of the
sacred text hides treasures of meaning which God
reveals to the elect '—meanings which flash upon
the inward eye in moments of rapt meditation.
So much being granted, one can imagine that it
was easy to show Qurdnic authority for any
mystical doctrine whatsoever and to maintain that
Sifism was really the esoteric teaching of the
Prophet communicated by him to his son-in-law,
’Ali b. Abi Talib. From the same principle it
follows that the Siafi interpretation of Islim
admits an endless variety of divergent and even
contradictory beliefs and practices, all of which ex
hypothesi are equally valid in kind, though not in
degree, since the meanings of the Qur'an are in-
finite and reveal themselves to each mystic in pro-
portion to the spiritual capacity with which he is
endowed. Hence the Sifis are not a sect, and
there is no uniform body of doctrine constituting
what is called ‘Sifism." The many-sidedness of
the term is exemplified by the innumerable
attempts made to define it.? Similarly, the
attitude of the Sifis towards Mubammadan
religious law depends on a subjective criterion.
Some punctiliously fulfilled their ritnal obligations,
while at the saine time they recognized that forms
of worship have only a relative value in comparison
with ¢ the works oty the heart,” or are altogether
worthless except as symbols of spiritual realities.
To make the pilgrimage, e.g., is to journey away
from sin; to put on the pilgrim’s garb (thrdam) is
to east off with one’s every-day clothes all sensual
thoughts and feelings. This is a well-known
doctrine of the Isma’ilis, from whom the Siifis
seem to have borrowed it.? QOthers are antinomian,
whether they be free-thinking and free.living
dervishes, genuine mystics like the Malamatis
described by Hujwiri,* whose fear of men’s praise
caused them deliberately to act in such a way as
to incur reprobation, or gnostics supremely in-

different to the shadow-shows of religion and
1Ct, Kitad al-Tauma’, p. 72t
2 8ee JKRAS, 1908, p. 330 f. ; Goldziher, Vorlesungen, p, 168,
3 Ct. Kitad al-Luma’, p. 1721. (Nicholson, Mystics of Islam,
p- 911.) with Browne’s Literary Hist. of Persia, ii. 241 1.
4 Kashf al-Mahjudb, tr. Nicholson, p. 68; cf. M. Hartmann,

Der valamische orient. Berichte und Forschungen, Berlin, 1890-
1910, i. 1661,
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morality in a phantom world. Many Siifis, how- | patience, humility, charity, or trust in God and
ever, insist that, normally at any rate, perfect | single-hearted devotion to His will.! These are

realization of the Truth (hagigat)—i.c. the con.
summation of the mystical life —is not only
compatible with observance of the Law (sAari'at
but includes it as a facet or aspect of the whole.
This view will be better explained if we give a
brief account of its ethical and psychological
basis,

The Safis regarded themselves as a peculiarly
favo class, possessing an esoteric knowledge
of the Qur'an and the apostolic traditions, and
using technical expressions which no ordinary
Muslim could understand. This fostered a feeling
of brotherhood, and it was not long before traces
of organization began to appear. Eminent mystics
gathered round them groups of disciples (small at
first) for private instruction and in course of time
became recognized teachers, heads of mystical
schools, and abbots presiding over convents where
Sufis were trained. It was generally held that for
those entering on the religious life a teacher was
indispensable. A self-trained mystic, who had
not passed through the discipline preseribed by
a spiritual director (shaikA, pir, murshid), was
looked upon with suspicion. e authority of the
shaikhs was absolute. It lay with them to decide
whether the novice, after his probationary period,
should be granted leave to take the vow of
obedience to his master which was exacted from
all candidates for initiation. Hujwirl mentions a
three years’ probation,

‘The first year is devoted to service of the peogle [i.e. the
Sufis), the second year to service of God, and the third year to
watching over his own heart. He can serve the people, only
when he places himself in the rank of servants and all others in
the rank of masters, i.¢., he must regard all, without exception,
as being better than himself and must deem it his duty to serve
all alike. And he can serve God, only when he cuts off all his
selfish interests relating either to the present or to the future
lite, and worships God for God's sake alone. . . . And he can
watch over his heart, only when his thoughta are collected and
every care is dismissed, so that in communion with God he
guards his heart from the assaulta of heedlessness.’1

On taking the vow of initiation, the novice was
invested by his skaikh with the Xhirga or mur-
agga’a, a garment made of pieces of cloth stitched
together, which in later times superseded the
woollen dress worn by the original Sifis. This
ceremony marked his admission to the Sifi brother-
hood. Occasionally a Safi might be invested with
two kkirgas by ditterent shaskhs, as happened to
Abil Sa’id ibn Abi’l-Khair. The veneration which
the shaikhs inspired in their disciples is well
known. Dhu 'I-Niin went so far as to say that the
true disciple should be more obedient to his master
than to God Himself.2 The rule, method, and

religious practice inculcated by the skaikh and
followed by the disciple constitute the Path
(tariga). Accordingly, the Path has no fixed and

uniform character; its details are determined by
the individnality of the teacher. The tarigas of
the dervish orders exemplify this divergence.
Broadly speaking, the Path corresponds to the
via purgativa of mediseval Christian mysticism.
Hunger, solitude, and silence are the chief weapons
employed in the war againsb ‘the flesh’ (nafs).
The ascetic and ethical discipline is divided into a
progressive series of ‘stations’ (magamat), which
the learner must traverse, making himself perfect
in every one of them before advancing to the next.
They vary in number and order, but the first place
is usually occupied by ‘ repentance’ or ‘ conversion’
(tauba), s.e. turning away from sin towards God.
The moral ideal of the Sifis is unselfishness,
whether it take the form of renouncing worldly
possessions and desires, sincerity in word and deed
without regard for the good opinions of others,

2 Rashf al-Mabjid, tr. Nicholson, p. 54.
2 Tadhkirat aé-auliyd, i. 131, 7.
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ltion on the thought of God.?

the fruits of the Path, but its true end is attained
by means of exercises in spiritual meditation and
recollection which predispose and prepare the
disciple for ecstatic experiences. It may be that
he will never reach that end ; ecstasy is an incalcul-
able gift of divine grace and cannot be extorted.
But the Siifis had a method of their own for pro-
ducing the state of mind in which ‘revelation’ of
the unseen was most likely to occur. They called
it dhtkr (¢ recollection ’), set the highest value upon
it, and deemed it the corner-stone of practical
religion.? The simplest form of dAiikr is the con-
tinual repetition of the name Allah or of some
short litany, accompanied with intense concentra-
Concentration
might be assisted by other means, such as flagella-
tion and holding the breath, until the sense of
personality gradually disappeared in a state of
trance.

‘The first atage of dAskr is to forget self, and the last ¢ is
the effacement of the thinker in the act of thought, without
consciousness of thought, and such absorption in the object of
thought as precludes return to the subject thereol.4 Con-
certed performances of dAvkr, with music and dancing, were
introduced at an early date, and their demonlizing effect on
neophytes is noted by Hujwirl.? Such prayer-services, as is
w:‘-} kn‘own. play an important part in the ritual of the dervish
orders.

A general view of Siifi psychology, so far as it
bears on the ecstatic life, may be obtained from
Qushairi? or from the more systematic treatment
of the subject by Ghazali in the second half of his
Thya.®

There are four terms which, taken together, comprise the
sensual, spiritual, and intellectual nature of man : (1) nafs, the
appetitive soul; (2) mik, the spirit; (3) gaib, the heart; (4)
'aql, the intelligence. The nafs, being the seat of the passions,

is wholly evil; its mortification by means of asceticism is the

3&!?3 holy war (jihdd). The galdb and the rih (to which
ushairi adds the sirz, the inmost ground of the gald)are the

proper organs of the mystical life and are not clearly dis-
tinguished from one another. Qald, as used by Sifis. does not

signify the heart of fleeh, but ‘a transcendental subtlety’ or
non-material essence whereby the realities of all things are per-
ceived and reflected as in & mirror. Hence the phrass oculus
cordis has equivalents in Arabic, Persian, and Turkish. But
the power of the heart to perceive and reflect spiritual realities
depends on its purity. [t is veiled in greater or less degree by
sensuous Impressions—sin, egoism, book-learning, traditional
faith, etc. ; and, in proportion as these veils are removed, its
vision of reality becomea more perfect. God alone can purify
it, but the need for co-operation with the act of divine grace is
asserted by those Bifis who follow the Path and attach par-
ticular importance to the methods of recollection (dAikr) and
meditation (murdgabat). by which the heart is purqed of every-
thing except the thought of God. The ‘stations’ (magdmat)
of the Path, which belong to the mystic’s practical religion,
are subordinate to the ‘states’ {alwdl), which belong to his
inner life. The term * state * (hal) denotes a mood of feeling, a
spiritual disposition or experience, which God causes to

over the heart; it Is not gubject to human control, but comes
and goes as God wills ; usually it is transient, but it may abide
permanently. The classification of aliwvdl in pairs of opposites
—e.g., hope and fear, expansion and contraction, presence and
absence—answers L0 paychological facts familiar to studeats of
mysticism. Passively yielding to the divine influencea which
swing him to and fro in au ascending scale, the 3ifi is * the son
of his time,’” dominated by the ‘state’ in which he finds himselt
ot the moment, oblivious ol the past and without thought of
the future. The highest ‘states’ are ecstatic, and the term
heil is often synonymous with ecstasy, though it had not this
special sense originally.

Here we come back to the point at issue between
Safism and Islam. Through ecstasy the Sifi
reaches the plane of the Truth (hagigat), where he
is one with God. The person thus enraptured

1 See R. Hartmann, Das Sifitumn nach al-Kuschairi, p, 44 1Y,
2 See art. Ascrricisy (Muslim).
3 Ct. D. B. Macdonald, Religious dititude and Iife in Islam,

. 2551,

P ¢ Nafahdt al-uns, 161, 18, 8§ Kashf al-Mabjib, 420,

6 1. E. W. Lane, An dccount of the Manners and Customs o
the Modern Egyptianed, london, 1871, i. 309; Macdonald,
Aspects of Islam, New York, 1911, p. 16011, ; J. P. Brown, The
Dervishes, or Oriental Spiritualism, London, 1868,

7 R. Hartmann, Das Sifituin nach al-Kuschairi, p. 60 1.

8 Suminarized in Macdonald, Religious Attitude and Lifs in
Islam, p. 22011,
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(majdhabd) is & saint (wali); no further testimony
is required, since the doctrine that a saint who
violates the Law is thereby shown to be an
impostor applies only when the ecstatic fit has
subsided. Xnd in any case, it was argued, a
divinely inspired man must not be judged by
appearances ; his knowledge of unseen things may
justify him in doing what religion and morality
condemn: the story of Moses and Khadir? illus-
trates this. Ecstasy not being confined to one
sex, the Siifi legend includes a long roll of women,
to whom a separate section is sometimes allotted
in standard hagiographical works. In accordance
with the theopathetic character of Muslim saints,
their miracles (karamat=yxaplouara) are described,
not as wrought by them, but as granted or mani.-
fested to them ; and, while thehigher Safism declares
that ‘ reliance on miracles hinders the elect from
penetrating to the inmost shrine of the Truth,’
and that ¢ the greatest miracle is the substitution of
a good quality for a bad one,’ the popular wali
cannot, even if he wishes, avoid the reputation
of being gifted with powers which Muslims call
‘extraordinary’ and Europeans °‘supernatural.’
The saints form an invisible hierarchy IX which
the order of the world is maintained. At their
head stands the qutb (‘axis’), under him inferior
grades of sanctity—nugabd, autad, abrar, abdal
or budald, etc.—the numbers of each class increas-
ing in proportion to its distance from the qui¢b.?
Probably this idea was taken over by the Safis
from the Shi'ites and Isma’ilis.?

The Sufi theory of ecstasy recognizes two aspects
of the experience of oneness with God. 'These
aspects are symbolized by such negative terms as
fand (‘passing-away’ from individuality), fagd
(‘self-loss’), sukr (‘intoxication’), with their posi-
tive counterparts bagd (‘abiding in God’), wajd
(‘finding God’), and gahw (‘sobriety’). In the
controversy which arose as to the relative values
of the ecstatic state and the subsequent return
to consciousness* it is easy to discern the same
motives as ranged Siifis on opposite sides in regard
to the question, Were they antinomian or not?
From the standpoint of pure Sifism there is
nothing beyond the supreme negation of self,
when ‘the mortal disappears’ and religion no
longer exists; but logic compels those Sifis who
are more than nominal Muslims to set the life in
God against and above the death to self, and to
find the highest mystical experience in the state
of conscious clairvoyance which succeeds the

moment of ecstasy.

‘The full circle of deification must comprehend both the
inward and outward aspects of Deity—the One and the Many,
the Truth and the Law. It is not enough to escape from all
that is creaturely without entering into the eternal life of God
the Creator as manifested in His works. Toabide in God (baga),
atter having passed away trom selfhood ( fang), is the ma‘:z of
the Perfect Man, who not only journeys to God, t.e. passes from
plurality to unity, but in and with God, t.e. continuing in the
unitive state, he returns with God to the phenomenal world
from which he set out, and manifests unity in Elurality. In this
descent . . . he brings down and displays the Truth to man-
kind while fulfilling the duties of the religious law,’$

Such a compromise could not restore the balance
effectually. The Sufis might do homage to the
Law, but they ranked 1t below the Truth and
even below the Path. And, if the Truth is above
the Law, yet not in contradiction with it, the
view was plausible that, when a man has attained
to the Truth, all his acts and words are holy and
in harmony with the spirit of the Law, however
they may seem to clash with its letter. Stil], a

1 Qur'an, xviii. 64-80,

2 (1. E. Blochet, * Etudes sur 1'ésoterisme musulman,” JA4,
oth ser., xx. (1802) 49 fI. ; Hujwiri, Kashsf al-Mahjid, p. 214.

3 Ibn Khaldun, Prolegomena, tr. M. de Slane, Paris, 1862-68,
iii. 104 8. ; cf. H. B. Nyberg, Kleinere Schriften des Idtn al.
‘Arabi, Leyden, 1619, introd., p. 113.

4 Ct. Hujwin, Kashf al-Mahyubd, p. 184 {1,

5 Nicholson, The Mystics of Jslam, p. 168.

{ He created.
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via media had to be secured, even at the price of
illogical concessions on both sides.

A Persian 8afi, writing in the 5th cent., Jaments that his con-
temporaries ‘give the name of *‘law” to their lusts, call their
own senseless fancies *‘divine knowledge,” the motions of the
heart and affections of the animal soul *‘ divine love,” heresy
“ poverty,” scepticism ‘‘purity,” disbelief in positive religion
‘“a passing away from self,” neglect of the Law of the Propbet
‘¢ the mmystic path.”’1

In A.D. 1045 Qushairi published his famous
¢ Epistle on Siifism’ (Risala fi1 ’dm al-tagawwuf),
recalling to his fellow-mystics how in past times
creat Sifis spoke and behaved as good Muslims
and set an example of piety which their unworthy
successors had almost forgotten. That these pro-
tests were not made in vain was due above all to
Ghazili.? He fused the traditional and mystical
elements into one mass. His work was lasting
because it took shape not so much from the force
of his mind as under the pressure of a searchin
spiritual experience: he had worked out an
solved the problem in himself before he gave the
result in his books. Fifty years after the appear-
ance of Qushairi’s Risa'{a Ghazali resigned the
Frofessorshi of theology and canon law which he
1eld in the Nizamiya college at Baghdad and went
into retirement as a Stafi. He has told us in pages
as fascinating as Newman’s Apologia how his
studies and meditations at last made his conversion
inevitable, thirough what struggles he shed off
philosophy, scholasticism, and legalism, and gained
the certainty that the central truth of religion lies
in the inner life of the soul.? By frankly accept-
ing the main Sifi position Ghazall gave a new
meaning to Islam and an assured place within its
fold to many earnestly religious men and women
whom the formalists would have driven out if they
could. Henceforth Islam is in large measure a
mystical faith, But Ghazali always remained a
Muslim in two essential points: (1) his reverence
for the religious law, (2) his view of the nature of
God. He shut the door against pantheism by
insisting on the dogma that the Divine Being is

ersonal, unique, distinct from all other beings.
n s0 far as the human soul has these attributes, it
is capable of knowing God; but it can never be
identified with God. OQur knowledge of Goa
depends on His will to make Himself known
through revelation to prophets and saints whom
This left Allah spiritualized and
brought near to men’s hearts, but still Allah, not
the All in One. It may be saild that Ghazali
belongs to Islam rather than to Islamie mysticism,
and that, inasmuch as he is not a pantheist, he is
not a typical Sufi. This seems true. On the
other hand, while Siifis who are pantheists often
use lanﬁuage implying belief in a personal God,
such belief is by no means inconsistent with the
full theory of fana, or at least may be sincerely
combined with it.

4. God,man,andtheuniverse.—Uponthefounda-
tion of experimental mysticism the Suafis built
a theology and a philosophy of which the forms
are as various in content and expression as the
materials are diverse in origin. It 18 a notable fact
that the oldest scheme of this kind—which has
recently been made accessible through the publica-
tion of the Kitab al- Jawdsin of Hallaj*—was derived
from the Christian doctrine of two natures in God.

According to Hallid]j (¢.v.), the essence of God's essence is love.
Before the creation God loved Himself in absolute unity and

through love revealed Himself to Himself alone. Then, desiring
to behold that love-in-aloneness, that love without otherness

1 Hujwirt, Kashf al-Mahjub, p. 8.

2 See art. ETHICS AND MoORALITY (Muslim).

3 See al-Mungidh min ad-daldl, tr. Barbier de Meynard, J 4
vit, ix. bff.; D. B, Macdonald, Development of Muslim

Thcotogyz,lgf;;rispmdem and Constitutional Theory, London,
P. .

4 See Literature.
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and duality, as an external object, He brought forth from non-
exigtence an image of Himself, endowed with all His attributes
and names, Thisdivineimage is Adam, in and by whom God is
made manifest. Halld], however, maintains a certaindistinction
between the divine and human natures. Even intheir mystical
union some personality survives: divinity (idAdt) is infused in—
not confused with—humanity (ndsiit), as wine in water; hence
the 'deified’ man cries, ' dna 'I-Haqq,' *I am God.'l The
markedly Christian flavour of the Halldjian doctrine, together
with its author’s use of the heretical term Auwlii (¢ infusion’ or
‘incarnation’), condemned it in Muslim eyes, and later Siifis
take care to give it a monistic interpretation; Ibn al-'Arabi,
e.g., reduces the lGAdt and ndsriil to correlative and interchange-
able cts of the one reality. Yet the magnitude of the debt
which Siflsm owes to Halldf can hardly be overestimated. His
doctrine, though formally rejected, introduced and established
in Islim the revolutionary idea that there is a principle of
difference in the Absolute itvelf. -

_ An important school of Siifis, whose watchword
is ‘ the unity of being’ (wakdat al-wujid orittihad),
hold that reality is one, that all apparent multi-
plicity is & mode of unity, and that the phenomenal
1s the ontward manifestation of the real. Their
views may be illustrated by giving some account
of a work entitled The Man perfect sn Knowledge of
the Las¢ and First Things by *Abd al-Karim al-Jili,
a mystic of the 15th century A.D.?

The essence of God is unknowable per se; we
must seek knowledge of it through its names and
attributes. It is a substance with two accidents,
eternity and everlastingness; with two qualities,
creativeness and creatureliness; with two descrip-
tions, uncreatedness and origination in time; with
two names, Lord and slave (t.¢. God and man);
with two aspects, the outward or visible, which is
the f]resent- world, and the inward or invisible,
which is the world to come. Pure being, as such,
has neither name nor attribute; only when it
gradually descends from its absoluteness and enters
the realm of manifestation do names and attributes
appear imprinted onit. Thesum of these attributes
is the phenomenal universe, which is phenomenal
in the sense that it shows reality under the form
of externality. Although the distinction of essence
and attribute must be admitted if we are to think
of the universe at all, the two are ultimately one,
like water and ice. The so-called phenomenal
world—the world of attributes—is no illusion ; it
really exists as the self-revelation or other self of
the Absolute. It expresses God’s idea of Himself ;
for, as Ibn al-' Arabi says,

‘ We ourselves are the attributes by which we describe God ;
our existence is merely an objectification of His existence. God
is necessary to us in order that we may exist, while we are
nelt!:ﬁssary to Him, in order that He may be manifested to Him-
Beil.

The simple essence, apart from all qualities and
relations, Jili calls ‘the darkness’ (al-'‘amd). It
develops consciousness by passing through three
stages which modify its purity and simplicity. The
first stage is oneness (ahadiyat), the second is
‘ He-ness’ (hAuwiyat), the third is ‘ I-ness’ (aniyat).
By this process of descent absolute being becomes
the subject and object of all thought and reveals
itself as divinity with distinctive attributes em.
bracing the whole series of existence, While every
appearance displays some attribute of reality, man
is the microcosm 1n which all these attributes are
united, and in him alone does the Absolute become
conscious of itself in all its diverse aspects. This
can only mean that the Absolute, having completel
realized itself in human nature, returns into itself

through the medium of human nature, or, in mysti-
cal language, that God and man become one in the
perfect man—the divinely rapt prophet or saint—
whose religious function as a mediator between
man and God corresponds with his metaphysical

1 Ritadb al-Tawdsin, ed. Massignon, p. 1291,

2 See Shaikh Muhanimad Iqbdl, The Development of Meta-
physics in Persia, p. 160 fI. ; Nicholeson, *The Sufi Doctrine of

the Perfect Man,’ in The Quest, viii. (1917) 56452, A more ade-

g.l.tmte account of Jili's work will be found in the present writer’s

wilies in Islamic Mysticism (in the press).

J but not actually creative,
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function as the unifying principle by which the
opposed terms of reality and appearance are
harmonized. Therefore the upward movement of
the Absolute, from the sphere of manifestation
back to the unmanifested essence, takes place in
and through the unitive experience of the soul;
and 8o we have exchanged metaphysics for mysti-
cism. Jilirecognizesthree phases oiY thisexperience
running parallel, as it were, to the three stages—
oneness, lHe-ness, and I-ness—traversed by the
Absolute in its descent to consciousness; viz. the
illumination of the names, the illumination of the
attributes, and the illumination of the essence.
The perfect man is the final cause of creation, the
preserver of the universe, the gquf{bd (‘axis’) on
which all the spheres of existence revolve. He is
& copy made in the image of God—a type of the
essence with its two correlated attributes, divinit

and humanity. Hence his real nature is threefold,
as Jili expressly declares in the following verses:

‘1! you say that it (the essence) is One, you are right; or if you
say that it is Two, it is in fact Two;
Or if you say, ** No, it is Three,” you are right, for that [s the
rea)] nature of man.'l

Coming from a Muslim, who identifies the ab-
solutely perfect man with the prophet Mubammad,
this Trinitarian doctrine is very remarkable; but
we must remember that the Safis generally regard
Mubammad as the Logos, the Light of God which
existed before the creation of the world, and for
the sake of which all things were made.? The
Logos is manifested in every age by the prophets
and saints, who alone are actually perfect, though
all men are potentially so,

Other Sifis enumerate ‘five different planes of
existence (hnzardat-s khamsa), which loses in true
Being as it descends,”? and many adopt the Neo-
Platonic scheme of emanation.*

The theory that all existence, thought, and
action are really divine leads to consequences from
which the Siafia do not shrink. In the first place,
the universe must be essentially good. Even
infidelity and sin are effects of the divine activit
and belong to the divine perfection. Satan himself
glorifies God, inasmuch as his disobedience is
subordinate to the eternal will. Yet some at-
tributes, s.e. some aspects in which God shows
Himself, such as majesty and wrath, are relatively
less perfect than others, such as beauty and mercy.
What men call evil is privation, not-being. In
relation to the One, who has no opposite, it is
nothing ; it appears only in the phenomenal world,
where things are manifested per confraria. Simi.
larly, all religious beliefs must be essentially true.
God): as Ibn al'Arabi says, is not limited by any
one creed.

To summarize Jili once more ; the different forms of worship
result from the variety of names and attributes by which God
reveals Himsellin creation. Every name and attribute produces
ita own characteristic effect; e.g., God is the true Guide (al-
Hadi): but He is also the Misleader (al-Mudidl), lor the Qur'an
aays: ‘ Allih shall lead the wicked into error.” If any one of
Hi‘; names had remained ineffectual and unrealized, His self-
manifestation would not have been complete. Therefore He
sent His prophets, in order that those who followed them might
worship Ellm as the One who guides mankind to salvation, and
that those wha disobeyed them might worship Him as the One
who leads mankind to perdition. He ls the truth or essence
of every belief, Idolaters worship the being who permeates
each atom of the material world ; dusalists adore the Creator
and creature in one ; magians (fire-worshippers) the unity in
which all names and attributes pass away, just aa fire destroys
all natural properties and transmutes them to its own nature;
those who deny the existence of a Creator really worship
Him in respect of His He-ness, in which He is potentially
It follows that all men are saved ot
the last. But Jili, as a Muslim, is obliged to make distinctions.

e ————
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1 Al.snsdn al-kamil, Cairo, A.8. 1300, p. 10, 1, 211.
3Tor Andrae, Die person Muhammads, Stockholm, 1018,
. 333 1T.
P 8See E. J. W. Gibb, Hizt. of Ottoman Poetry, |, 54 ¢,
¢ Cf. Nicholeon, Selected Poems from the Divini Shamat

| Tabriz, Cambridge, 1898, p. xxxlif.
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The more completely and universally the idea of God is presented
in any form of worship, the more perfect that form must be,
Religions revealed throughs grophe contain the fullest measure
of truth, and among these the most excellent is Islam. Non-
Muslims, although their felicity is ultimately assured, suffer
retribution : in tie case of those who acknowledge no prophet,
because they invented forms of worship for themselves ; and,

in the case of Jews and Christiana, because they altered the one |

revelation brought by all the prophets from Adam to Muhammad.
Jili finds in Christianity the nearest approach to his own
monistic interpretation of Islam. Christiang (he says) recognize
the two complementary sides of true belief concerning God, viz.
that from one point of view He is above all likeness, while from
the other point of view He reveals Himself in the forms of His
creatures. Their mistake lies in the limitation to which they
have subjected the principle that God becomes manifest in this
way. God said in the Quranm, ‘I breathed my spirit into
Adam’; and here the name Adam signifies every human in-
dividual, The worship of those who behold God in man is the
highest of all. Something of this vision Christians possess, and
their doctrine about Jesus is a bridge that will lead them at last
to the knowledge that mankind are like mirrors set face to face,
each of which contains what is in all ; and so they will behold
God in themselves and declare Him to be absolutely One.

. Siifi poetry.-——Among the practices devised by
the Siifis for the purpose of stimulating religious
emotion there is none more potent than that which
they name ‘audition’ (sama’), t.e. listening to
music and song.! Countless stories are told of
Sdfis who were thrown into ecstasy on hearing a few
lines of verse chanted inadvertently by a singing-
girl or with intention by one of themselves. Such
verses were usually erotic, but not mystical ; the
allegorical sense was not given by the poet but was
supplied by the hearer. In Sufi poetry, of course,
it 1s otherwise ; here the poet’s meaning is mﬁstical,
however sensuous may be the form in which it
lurks. And often the two kinds are so like each
other superficially that, unless we have some clue
to the intention of the writer, we cannot easily
decide whether we are reading an ode of human
love or a hymn addressed to the Deity.? If it
be asked why the Siifis make such large use
of erotic and gacchanalian symbolism, the answer
is that they could find no analogy more sug-
gestive and better adapted to shadow forth the
states of enthusiasm and ecstasy which their poets
describe.

‘ Wine, torch, and beauty are epiphanies of Verity,
For it is that which is revealed under all forms soever.
Wine and torch are the transport and light of the knower ;
Behold The Beauty, for it is hidden from none,

Wine, torch, and beauty, all are present ;
Neglect not to embrace that Beauty.

Quaff the wine of dying to self, and for a season
Peradventure you will be freed from the dominion of self.
Drink wine, for its cup is the face of the Friend

The flagon is His eye drunken and flown with wine.’$

This poetry is the chief glory of Persian litera-
ture. It may be studied in the quatrains
attributed to Abfi Sa’id b. Abi’l-Khair,* in the
poems of Faridu'ddin 'Attar,® Jalal al-din Rami
(g.v.), and Jami,® or in the Gulshani Raz of

ahmud Shabistari. Whinfield’s edition of the
last-named work? is provided with explanatory
notes and may be recommended as the best intro-
duction to the subject. In Arabic this genre of
poetry takes a more conventional form, which is
not so attractive to Western readers, but the odes
of Ibn al-Farid® are exceedingly fine, while those

1 CL. D. B. Macdonald, * Emotional Religion in Islam as affected
by Music and Singing,’ JRAS, 1901, pp. 196 f1., 705 f. ; Hujwiri,

ashf al-Mahiad, p. 303 f1.

2 See Nicholson, Mystics of Islam, p. 102 1.

o 37(8};dshani Raz, ed. and tr. E. H. Whinfield, London, 1880,

4 Text and Germ. tr. by H. Ethé in Sitzungsberichte der k.
bayer. Akad. der Wissenschaften, Philos.-philol. Classe, Ixxix.
pt. 2{1875] p. 146 1., Ixxxix, pt. i. [1878] p. 381. ; cf. E. G. Browne,
Lst. Hist. of Persia, ii. 261 11.

3 La Potésie philosophique et religieuse chez les Persans,
d'aprds le Mantic uttair, ou le Langage des otseauzd, ed. and tr.
Garcin de Tassy, Paris, 1864,

8 Yiusuf und Zulaikha, tr. R. T, H, Griffith, London, 1882.

: B?ngon, 1880, de La

. Grangeret de ange, Anthologie arabe, Paris, 18 .
2511, ; Nicholson, Lit, Hvst. gf the Arabg, p. 303 f1, “p

of Ibn al-'Arabi,! in spite of their recondite style,
contain some passages of great beauty. Of the
Turkish SGfi poets the most interesting is Nesimi,*
a fervent admirer of Halldj and a member of the
sect known as Hurfifis, who derive their title from
the mystic significations which they attach to the
letters of the alphabet and to combinations of these.?

The Sifi poet is not directly concerned with
metaphysics.

He *lets his heart be wholly filled by the sublime conceptions
of all-embracing Unity and all-conquering Love which form the
real basis whereon all the rest is built. . . . He sees how the
Truth is the one source of all existence, diffused throughout the
universe through emanation after emanation ; how the Primal
lntellifence, itself rayed out irom the One, rays out in turn the
Primal Soul; how the Divine Names cast their light upon the
darkness of not-being, each atom of which mirror-like reflects
one. He sees how the Awful Attributes of the Truth are
reflected in the existence of hell and the devils, and how the
Beautitul Attributes are reflected in that of Paradise and the
angels., He further sees how Man reflects all the Attributes,
Awful and Beautiful alike, and is thus the Microcosm, summing
up the universe in himself, He thus sees how it is the Truth
alone that is acting through all things, and moreover how this
action is a never-ceasing, never-pausing process, every existent
atom being each instant clothed with a fresh phenomenal efflux
radiated from the Source of Existence, and being again stripped
of it, so that the whole contingent universe is momentarily
being annihilated and re-created, though the successive acts
of destruction and renewal follow one another in such swift
succession that they are wholly imperceptible, and all appears
as one uninterrupted line, even as an unbroken circle of fire is
seen if a single spark shall be whirled quickly round. Bu¢ the

oet may not rest content with the mere cEel'f:.ae]:ut:ii::m of these
igh mysteries ; indeed that very Love which hasrevealed them
to him impels him to seek reunion with the Truth,’ ¢

God, as the poets conceive Him, is the eternal
Beauty which by the necessity of its nature desires
to be loved, manifests itself for the sake of love,
and is the real object of all love. Even earthly
love is a type of spiritual, & bridge leading to
reality.® The soul, being divine in its essence,
longs for union with that from which it is separated
by the illusion of individuality, and this longin
aspiration, which urges it to pass away from self-
hood and to rise on the wings of ecstasy, is the
only means whereby it can return to its original
home. Love transmutes into pure gold the %a.se
Ehenomenal alloy of which every creature partakes.
Vhile reason is dualistic, love unifies by transcend-
ing thought.

‘He comes, a moon whose like the sky ne'er saw, awake or

dreaming,

Crowned with eternal flame no flood can lay.
Lo, from the flagon of thy love, O Lord, my soul is swimming,
And ruined all my body’s house of clay !

When first the Giver of the grape my lonely heart befriended,
Wine fired my bosom and my veins fllled up,

But when his image all mine eye possessed, a voice descended :
‘* Well done, O sovereign Wine and peerless Cup!”

Love’s mighty arm from roof to base each dark abode is hewing
Where chinks reluctant catch a golden ray.

My heart, when Love’s sea of a sudden burst into its viewing,
Leaped headlong in, with * Find me now who may 1’8

The followin assages further illustrate the
manner in which this principle is applied by Safi
poets.

Love is the final cause of creation :

‘In solitude, where Bdn% gignless dwelt,
And all the universe still dormant lay
Concealed in selflessness, One Being was,
Exempt from ‘‘ I”- or ** Thou "-ness, and apart
From all duality ; Beauty Supreme,
Unmanifest except unto Itself
By Its own light, yet fraught with power to charm
Thesoulsofall ...

But Beauty cannot brook

Concealment and the vell, nor patient rest
Uneseen and unadmired : 'twill burst all bonds

And from its prison-casement to the world
Reveal Itself . . .

1 Tarjuman al-Ashwagq, ed. and tr. Nicholson, London, 1911.
2 Gibb, i. 338 11.

8 8ee E. G. Browne, in JRAS, 1898, p. 6111, ; C. Huart and
Feylesout Rizi, T'extes persans relatifs d la secte des Hourolifis,

London, 1809,
5 See Gibb, 1. 201., 631,

4 Qibb, 1. 651,
8 Divans Shamst Tabriz, p. 342.
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Wherever Beauty dwells,
Such is its nature and ita heritage
From Everlasting Beauty, which emerged
From realms of purity to shine upon
The worlds, and all the souls which dwell therein.

Each tﬁ-eck of matter did He constitute
A mirror, causing each one to reflect

Ibn al'Arabl, and other Siifi poets were often
composed under the influence of ecatasy and are in
fact analogous to what is known as ‘automatic
writing.’! Their rhythm and melody, combined
with the symbelic form in which they are clothed,

give them a strange power of communicatinﬁ_ tl{:
ic

Thu:eatity of lfl{ll: visagse. P‘:'loa:l th? r::ie tll:e reader the same feeling of rapture by w
Flashed forth beauty, an e nightingale, i i 3 . 3
Beholding it, loved md{y. From thog fr their composer was inspired ; and the effect is

greatly enhanced when they are chanted with an
accompaniment of music, as is customary among
Siufis engaged in dhikr. While students of this
poetry cannot ignore the conventional rules of
interpretation which assign a fixed allegorical
meaning to a large number of words that are
commonly used in a different sense, such a method
may easlly be pushed too far. Ibn al-'Arabi’s
commentary on the Tarjuman al-Ashwdiq shows
that even the author of a mystical ode is sometimes
unable to explain its meaning. The ecstatic
element appears only at intervals and seldom with
its first intensity in narrative romances, whichdepict
the soul’s love of God and its ultimate union with
Him as the story of two human lovers—e.g., Yaisuf
and Zulaikh&, Laila and Majnin, Saliman and
Absidl—and didactic dpoems, of which the Masnavi

is the most celebrate
LitsRATURE.—This art. 1s supplementary to, and should be

read in connexion with, the art. Ascerician (Muslim). In the
present writer’s opinion, it would be premature to aim at giving
a historical conspectus of the subject, since adequate materials
are not yet available, Further information concerning the
doctrines of individual Sufis will be found in the artt. "ABD
AL-QADIR AL-JTLANY, "ABD AR-RAZZAQ, HALLAZ, IBN TOPAIL, JALAL
AL-DI¥ ROMI, MUHYI AL-DIN IBN AlL-ARABI, 4sH-SHARINI, and
SuRRAWARDL. See also artt, BiessEpness (Muhammadan),
goumon wrThR DErry (Mualim), Dervisy, and Love (Muhamina-

an

(1) General.—F, A. G. Tholuck, Ssufiemuz sive ophia
Persarum pantheistica, Berlin, 1821 ; H. Palmer, Oriental
Mysticiem, Cambridge, 1867 ; E. G. Browne, art. ‘ Sifiism,” in
Relsgious Systems of the World, London, 1892, p. 814 fI. ;
1. Goldziter, Vorlesungen tber den Islam, Heidelberg, 1910,

The candle drew the lustre which beguiles

The moth to immolation . . .

Beware ! say not, ** He is All-Beautitul,

And we His lovers.” Thou art but the glass,
And He the face confronting it, which casta

Its image on the mirror. He alone

Is manifest, and Thou in truth art hid.

Pure love, like beauty, coming but from Him
Reveals itself in thee. If steadfastly

Thou canst regard, thou wilt at length perceive
He is the mirror also ; He alike

The Treasure and the Casket. *“I” and ‘“ Thou”
Have here no place, and are but phantasies

Vain and unreal,’1

Love is the essence of all religions:

‘Soul of mine, thou dawning Light: be not far, O be not {ar !
Love of mine, thou Vision bright : be not far, O be not far!

See how well my Turban fitteth, yet the Parsee Girdle binds
me ;

Cord and Wallet I bear light : ba not far, O be not far!

True Parsee and true Brabmian, a Christian, yet a Mussulman,

Thee | trust supreme by Right : be not far, O be not far!

In all Mosques, , Churches, 1 do find one Shrine alone ;

Thy Face is there my sole delight: be not far, O be not fart’2

The same principle enables the Safi poet to solve
the problems of evil and predestination.

‘The more a man loves, the deeper he penetrates the divine
purposes. Love is ““the astrolabe of heavenly mysteries,” the
eye-salve which clears the spiritual eye and makes it clair-
voyant,'3
Through love we can discern that evil, so far as it
has any real existence—and in relation to God it
has none—is a good in disguise or, at the worst, a
necessary condition for the manifestation of good.*

. . : : . 188-200; D. B. Macdonald, The Religinus Altitude and
%S regards predestination, perfect love implies | Fro om0 o Chicago, 1009 ; R. A. Nicholson, The Mystics of
identity of will and thus abolishes the conflict | jsam, London, 1914; Hujwiri, Kashf ai-Mabjub, tr. R. A.
between freedom and necessity. Nicholson, do. 1911.

(2) Origin and early development.—A. von Kremer, Gesch.
der Aervschenden Ideen des Islams, Leipzig, 1868, p, 62f.;
E. G. Browne, Literary Hist, of Persia, London, 1802-06, i.
208ff., 416f1. ; A. Merx, Ides und Grundlinien einer alige-
meinen Gesch. der Mysiik, Heidelberg, 1893, 251 ;
1. Goldziher, *Materialien gzur Entwickelun . des
Sifismus,’ Vienna Oriental Journal, vol. xiii. [1899] no. 1,
p. 35 1. ; R. A. Nicholson, ‘* An Historical Enquiry concerning
the Origin and Development of 8afiiam,” JRAS, 1906, p. 803 (1. ;
D. S, Margolionth, The Early Development of Mohammedan-
A L), London, 1013, p. 167 f. ; Shaikh Muhammad Iqbal,

‘*The word ** compulsion” makes me impationt for love’s sake ;
"Tis he who loves not that is fettered by compulsion.
This is close communion with God, not compulsion,
The shining of the sun, and not a dark cloud.’®

The lyric poetry of Siifism reaches its highest |
mark in pantheistic hymns describing the states |
of fand (negation 0? individuality) and baga
(aflirmation ef universal consciousness).

p.

‘Lo, for I to mysalf am unknown, now in God’s name what
must I do?

I adore not the Croes nor the Crescent, I am not a Giaour nor l

a Jew,

East nor West, land nor sea is my home, I have kin nor with
angel nor gnome,

I am wrought not of fire nor of foam, I am ahaped not of dust
nor of dew. )

I was born not in China afar, not in Saqein and not in Bulghir;

Not in India, where five rivers are, nor 'Iriq nor Khordsin I

Not net‘hria world nor that world I dwell, not in Paradise, neither
Not it?;t:?%&en and Rizwan I fell, not from Adam my lineage
Ina oﬁl:rc:cl:yond uttermost Place, in & tract without shadow
Soullgzi ll:?(:y transcending I live in the soul of my Loved One

Though many of these poems are exquisite in
form and elaborate in style, it is difficult to regard
them as products of conscious literary art, and the
present writer is inclined to accept the statement
that the odes of Jalidl al-Din Riami, Ibn al-Farid,

1 Jimi, Yuisyf & Zulaikhd, tr. E. G. Browns, in art. * Sifiism*
in Religious Systems of the World, p. 328 1.

2 Tr. after Rickert by W. Hastie in The Festival of Spring,
Jrom the Divan of Jeldleddin, Glasgow, 1903, p. 8.

3 Whinfleld, Masnari-i Ma'navi: the Spiritual Couplets of
Maulana Jalilu-'d-din Muhammad-+ Rumi3, London, 1808,
Introd. p. 28,

4 Nicholson, Mystics of Islam, p. 96 1.

8 Whinfteld, Masnari-s Ma'nawv, p. 28,

¢ Divans Shamss Tabriz, p. 344,
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' Morgenlindische Studien, Leipzig, 1870,

£sm

The Development of Metaphysics sn Persia, do. 1908, p. 961l. ;
H. Frank, Beitrag zur ﬁ’,‘, ntniss des Sufismus nach Itn
Khalduin, Ler[gzig. 1884 ; L. Massignon, Kitdb al-Tawdamn,
Paris, 1913: D, S, Margoliouth, ‘ Notice of the Writings of
al-Harith al-Mubdsibi, the first Sufi Author,’in Trans. of the
Thyrd Internat, Congress for the Hist. of Religions, Oxford,
1908, i, 202f1. ; R, Hartmann, Das Sufitum nach al-K'ucchmn,
Hamburg, 1914; Al-Kuschairt's Darstellung des SQfttums,
Berlin, 1914; 1. Goldziher, * Neuplatonische und gnostische
Elemente im Hadith,” ZA4 xxii. [1908) 317 €., A Buddhisinus
hatdsa az Iszlamra, Budapest, 1903, tr. T. Duka, in JRAS, 1904,
p. 125 8. ; E. H, Whinfield, * Hellenism and Muhammadanism,’
JRAS, 1905, p. 6527f.; R. A. Nicholson, ‘The Goal of
Muhammadan Mvsticism,’ JRAS, 1913, p. 55 11.

(3) Doctrine.~Most of the important European books and
papers on Sifism have already been mentioned in the present
art. or in the various artt. enumerated above. These titles are
not repeated in the list which follows. M. Schreiner, ¢ Beitrige
zur Gesch. der theolovischen Bewifungen im lslam,’ ZDMG
lii. {1898) 513f. ; E. Blochet, * Etudes sur 'ésoterisme musul-
man,” JA4, 9th ser., xix. [1002] 489fl. and xx. [1902) 49ff.
(concerning the different grades of 8ifis, the b, and the
inferior saints); [. Goldziher, Muhammedanische Studien,
Halle, 1888-90, pt. ii. pp. 277-378 (worship of Muslim saints);
H. Ethé, ‘Der Siflsmus und seine drei Hauptverireter,' in
p- 858f.; W. H. T.
Gairdner, *Al-Ghazdl's Mishkat al-Anwir and the Ghazili-
Problem,’ in Der falam, v. [1914) 121f., “ The Way” of o
Mohammedan Mystic, Leipzig, 1412; E. H. Whinfield,
Lawd'th of Jimi, Persian text with Eng. tr., London, 1906 ;
F. A. G. Tholuck, Dlithensammiung aus der morgenland-
Y Mystik, Berlin, 1825,

REYNOLD A. NICHOLSON.

1 Cf. the testimony of Madame Guyon and Blake, cited in
E. Underhill, Mysticiems$, London, 1912, p. 7811,
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SUGGESTION.—Suggestion is the production
of a reaction by an ideational process, but without
deliberation on the part of the subject thereof.
The term applies also to any attempt by the
subject or by another person to produce such a
reaction. ‘A’ suggestion is any idea that de-
termines, or is used %or the urgose of determining,
the outcome of such a non-deliberative process.

The qualification ‘by an ideational process’ is
intended to differentiate suggestion from primary
instinct-acts, Such acts, though they may be
secondarily initiated by an idea or mental image
(as when a letter makes me angry with the writer
of it), require as their primary stimulus nothing
but an appropriate sense-presentation. Sugges-
tion, on the other hand, is primarily ideational.
The most typical suggestions are those that are
conveyed by language. Gesture, in the broad
sense of significant bodily motions, postures, and
inarticulate vocalization, comes next. Natural
phenomena act suggestively only when they have
antecedently acquired a meaning, as when one
avoids poison ivy, or quickens one’s pace upon
hearing distant thunder.

The term ¢ reaction,’ as here used, refers to both
E chical and bodily responses. It includes beliefs,

allucinatory perceptions, attitudes (with their
affective and emotional aspects), stimulation of
involuntary muscles and of certain glands, par-
ticular contractions of voluntary muscles and
muscle-systems, even extended chains of such
contractions, and finally, in all these fields, in-
hibitions and functional paralyses as well as
stimulations.

A reaction is ‘deliberate’ when it is made after
attention has been given to alternatives, and with
the alternatives in view. Associated with the
idea that defines any alternative is a tendency
towards something geyond itself as merely this
idea now present. Because of these associated
tendencies 1deas may be said to compete with one
another and therefore to involve inhibitions as
well as positive stimulations. In deliberation
there is mutual inhibition of two or more com-
peting ideas, wherefore popular thought correctl
concelves that pause or (Posbponement is & mar
of deliberate conduct and of deliberate believing,
Suggestion, on the other hand, implies the ab.
sence, or relative lack, of such competition, inhibi-
tion, and pause. All that is necessary is that
attention should be withheld from some of the
ideas appropriate to the given situation, and
focused or ‘narrowed down’ to some one idea or
coherent chain of ideas. Thereupon the associated
tendency that has just been referred to is auto-
matically instated.

How such associated tendencies should be con.
ceived has been a matter of debate. W. McDougall,
emphasizing the subconscious character of the
connexions here involved, and also the close re-
lation of suggestion in general to ¢ psychic phen-
omena,’ is of the opinion that any adequate analysis
of suggestion must rest at last upon a theory of
the subconscious,! William James used the phrase
‘ideo-motor action’ to designate what he regarded
as a mental law, namely :

‘ Every representation of a movement awakens in some degree
the actual movement which is its object; and awakens it in a
maximum degree whenever it is not kept from so doing by an
antagonistic representation present simultaneously to the mind.’2

On the other hand, E. L. Thorndike opposes to
the ‘ideo-motor’ theory, and by implication to
McDougall also, the fol?:)wing far simpler theory :
an idea may produce a movement in either of two
ways—by Imaging an object that awakens an
instinctive response, or, under the ordinary law
of habit, by reinstating something that has pre-

1 See art. HYPNOTISM,
2 Prineiples of Psychology, ii. 526.
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viously been associated in the subject’s experience
with the suggestive idea. The reason why the
idea of bending my first finger produces actunal
bending, according to Thorndike, is that the two—
the idea of the bending and the actual bending-—
have been experienced together heretofore. The
very first flexions of the finger, it may be added,
occurred reflexly, without any antecedent idea
thereof. Just so, if the sight of a glass of water
upon my dinner-table induces me to drink water
that I do not want, habit is clearly the explanation.?

This theory enables us to bring all the psychical
and physical manifestations of suggestion under
the same two heads, habit and instinct.

Both are found in Antony’s handling of the Roman rabble.
The opinion of the artisans concerning Cemsar'’s death was
quickly reversed, not by the weighing of pros and cons, but by
bringing attention back again and again to esseutially the same
point, t.e. by narrowing attention so that the old attitude of
admiration for Cmsar the conqueror was reinstated. In ad-
dition, Antony arouses various instincts, s when he works upon
curiosity until the crowd demands to hear the will that he pre-
tends to withhold.

It is evident that suggestion is not an excep-
tional, rare, or abnormal phenomenon, but an
omnipresent fact of all mind whenever its reactions
are upon the ideational level. In hypnosis com-
peting ideas may be inhibited to an extraordinary
degree, but there is no fixed line of division be-
tween the incipient stages of hypnosis gradually
brought on and fully normal mental action. Simi-
larly the ordinary efiects of cheerful or of gloomy
expectation are merely heightened in the extreme
and truly remarkable facts of suggestive thera-
peutics,?

The process of suggestion has, as such, no
particular relation to the truth or the falsity of
what is suggested. One may arrive by suggestion
at true beliefs or false, and at ethically correct or
incorrect attitudes and conduct. Suggestion is an
ordinary device of oratory and of preaching, as it
is also of advertising and of salesmanship. Recent
works on ‘ business psychology’ present what may
fairly be called a technic that is parallel to that of
physicians who employ &szcho-thempy. Thus far
the ethical aspects of influencing buyers by sugges-
tion have not been examined as carefully as the
technie,

If any one should doubt whether the deliberate
influencing of men to act without deliberation is
ever justifiable, the following three considerations
would have a bearing. (1) There are numerous
cases in which the ends of deliberation are defeated
by the process of deliberation itself, as when too
meticulous weighing of possible consequences or
an overwrought insistence upon complete certainty
prevents the action that a situation calls for. One
way to get such a person over his ‘dead centre’ is
precisely to narrow his attention to one of the
alternatives until action ensues. (2) When an
instinctive capacity for noble emotions and atti-
tudes has become dull from disuse, one simply
lacks considerations that are needed for delibera-
tion. A psychological pre-condition of all delibera-
tion is appreciation of the pertinent alternatives.
What is to be done for a man, then, whose habits
preclude any feeling of the force of a pertinent
alternative? The obviously rational procedure is
by processes of suggestion to narrow his attention
upon some object that may awaken an instinctive
response of the desirable sort, and then to lead
him to include this fresh experience among the
data of his deliberate thinking. (3) Whether we
will or not, a large factor in education, particularly
in the development of standards and ideals in the
young, is suggestion emanating from adults, especi-

911 180? Thorndike, ‘ Ideo-Motor Action,’ Peych. Rev, xx. [1918]
2 See artt.
TUERAPRUTICS,

Diseask AND MepiCINR, HYPNOTISM, PBYCIIQ-
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ally parents and teacheras, A purely rationalistic
education is a paychological itnpossibility. Hence
it is a custom of educators to take at least some
measures for determining the sorts of suggestion
to which pupils shall be exposed. M. W, Keatinge
argues for careful, deliberate planning of this part
of teaching.?

On the other hand, suggestion is, on the whole,
a process of repetition or of maintaining some
status quo ante rather than a process of criticism
and revision. Under the influence of suggestion
alone one wmerely drifts with social currents, or
follows a leader, or imitates one’s own past, or at
best applies a recognized standard or sets free a
disused instinctive capacity. To judge a standard,
on the other hand, one must attend to alternatives.
It would be a mistake, nevertheless, to suppose
that truly ethical action requires nothing but
deliberation. Ethical situations are made real to
us, especially situations that call for reform, by
some kindling of elemental processes that include
strong satisfactions or their opposites. Thus it
comes to pass that great sermons commonly inter-
weave strong suggestions with analysis and even
argument.

o exhibit the whole significance of suggestion
in religion would require an historical catalogue
of practically all formns of deeply felt experience.
Primitive fears connected with tabu and with
spiritism were propagated from individual to
individual and from generation to generation by
suggestion. The same is true of the rejoicing that
accompanied some of the ceremonies. Priesthoods
acquired and retained their power by narrowing
the attention of worshippers by means of sense
stimuli of various sorts focused upon some point
that required no deliberation. The mystics of all
ages have practised auto-suggestion under the name
of contemplation or interior prayer. Modern re-
vivals have produced a sense of sin, conversion
(reversal of attitudes and of likes and dislikes),
and ‘assurance’ or the ‘witness of the Spirit’
chiefly Ly suggestion. Indeed, managers of re-
vival campaigns at the present day are accustomed
to organize preaching, singing, personal work, and

advertising of various kinds upon a strictly sug- |

gestive basis. Not the least item is the careful
preparation of the public mind, sometimes for
weeks in advance of the first public meeting.
Finally, such experiences as ‘the jerks,’ °the
power,’ ‘speaking in tongues,’ and ‘interpretation
of tongues’ present as a whole cases of suggestion.
They are usually initiated by a spontaneous auto-
matism which is then imitated (by oneself and by
others) without deliberation, but often with support
from passages of Scripture. The idea of a baptism
*with fire’ has similarly fulfilled itself here and
there,2

The phenomena of suggestion reach their climax
in human masses, whether crowds (which involve
spatial propinquity) or a public whose opinions
and attitudes are formed by common reading
matter or even by statements passing from mouth
to mouth. It isa fact of common observation that
in & crowd one may act ‘like a different person,’
accepting as truth what one could not or inarily
believe, and conducting oneself contrary to one’s
ordinary standards. The mechanism whereby
crowd suggestion acquires this remarkable power
is as follows. (1) Certain instinctive capacities
are strongly stirred by the massing of appropriate
stimuli. Man has a gregarious instinct, 1s peculi-
arly interested in the movements of his fellows,
and is sensitive to their approvals and disapprovals.
Here is the basis for a quickening or excitement of

1 gestion in Education3. .
2 See H. 8. Dyer, Revival in India, London, 1807, ch. iv. and
p. 76,

!

the mind through the mere presence of others, as
also for watching and following others, and for
subordinating, even forgetting, one's own ideas in
the presence of a sentiment generally held by the
mass, (2) A crowd usually assembles under the
influence of some common thought. Even when
this is not the case, conversation tends to produce
a common thought. Moreover, under the stimulus
of the excitement already referred to, some indivi-
dual—either one with relatively few inhibitions or
one with astrong convictions, or even a designing
demagogue—is likely to speak aloud. This often
precipitates the thinking of the entire mass. It
1s now as if each one were suggesting to every
other one the idea that has come to expression.
Thus sentiment rolls up like a snowball. (3) This
narrowing of attention, as already indicated, in-
volves an equally strong inhibition upon ideas that
would ordinarily appear aa competitors. There-
fore strong, impulsive action occurs spontaneously
and appears to the subject to be natural and justih-
able. A crowd is incapable of fine discriminations
and of skill ; its acts tend towards the simplicity
and crudity of instinct; and therefore, in this
case, &8 human association easily acts less aocialhy
(as far as ends and consequences are concerned)
than its members would do if they faced the same
moral issue severally.

All that has just been said applies also to
masses that are unified by means of the public
press. Our present means of communication are
so swift and so all-pervasive that men feel the
presence of one another almost the world over at
almost the same instant. Communities that are
a thousand miles apart get the same news, often
word for word, at agout the same hour; the effect
of the news in one community now becomes an
item of news in the other ; action as well a8 idea
thus spreads. This is the process whereby a whole
nation rises to succour sufferers from earthquake
or from fire, or to repel an invader. Thus, too,
political opinions as well as fashions of dress and
of speech spread with great rapidity. _

A study of supggestion as a means of governin
men in tie State as well as in the Church wil
show that one of the basal differences between
types of organization lies in the degree to which
suggestion, as compared with deliberation, is
officially used. At the tribal level of organization
common action is secured to a great extent by

| suggestion of the crowd type, as in dances and

other ceremonies, and in the personal leadership
of the chief. In the monarchical State, as in
sacerdotal religion, men are ruled partly by direct
command (which is, under some conditions, a
potent mode of suggestion), and partly by page-
antry and other sensuous or sentimental a

that ever reawakens a traditional attitude of
loyalty. The under]yinﬁ psychical principle of
democracy, on the other hand, is deliberate grou
action. A deliberative group is one in whic
unity is sought, not by withdrawing attention
from alternatives, but mutual incitement to
pause and weigh alternatives before acting. This
type is most fully developed in bodies that have
formal rules of order. Here, a8 & preliminary to
each common act, the entire group pauses, the
chairman saying, ¢ Are there any remarks?’ Then,
as if challenging each individual to full, deliberate
self-expression, he asks, ‘ Are you ready for the
question?’ This procedure has been devised 8o as
to prevent action under snggestion. Whereas the
crowd becomes a unit by the suppression of indi-
vidual inhibitions, the deliberative group achieves
its unity precisely by inviting the expression of
competing ideas, and by spreading them out for
inspection and unforced selection. The hallot, in
popular government, is an organ for essentially
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the same type of deliberation on the scale of the
local community or of the nation.!
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1916, ii., no. 6, pp. 291-430; G. A. Coe, The Psychology of
Religion, Chicago, 1918, chs. viii. and x. ; A. S. Edwards, ‘ An
Experimental Study of Sensory Suggestion,” 4.JPs xxvi. (1916]
99-129; H. L. Hollingworth, Advertising and Selling, New
York and London, 1917, ch. xii. ; W. James, The Principles of
Psychology, ¢ vols.,, New York and London, 1890 and later
editions, ii. 522-630, and ch. xxvii. ; M. W. Keatinge, Sug}ges-
tion in Education3, London, 1911; W. D. Scott, The Psy-
chology of Advertising, Boston, 1808, ch. vi., I?Kmmmy Men
tn Business, New York, 1911, chs. v.and vi. ; E. L., Thorndike,
‘Ideo-Motor Action,’ Psych. Rev. xx. [1913]) 91-106; C. L.
Tuckey, Treatment by Hypnotism and SuggestionS, London,
1918 ; '&I Whuadt, Hypnotismus und Suggestion, Leipzig, 1892,
reprinted from Philosophische Studien, vol, viii. pt. i. The
Psychological Bulletin publishes annually an annotated list of
new publications on suggestion., See also the annual Psycho-
logical Indez under division v, 2,

i GEORGE A. COE.

SUHRAWARDI.—Suhraward, a small town
in the Jibal province of Persia, has given its
name to two celebrated mystics whose lives,
characters, and opinions present a remarkable
contrast, though both were born in the same
decade. Of Shihab al-din ‘Umar b. ’Abdallah
al-Suhrawardl (A.D. 1144-1234) it is enough to say
that he was a Sifi of the conventional type, that
he lectured and preached in Baghdad under court
ﬂatronage, and that his writings include a well-
nown treatise on Sufism—the ’Awarif al-ma’arif
—and a Eolemical work directed against the study
of Greek philosophy, which he dedicated to the
khalifah al-Nagir.? His contemporary, Shihab
al-din Yahya b. Amirak al-Suhrawardi (A.D.
1153-91), after studying jurisprudence and theology
at Maragha, devoted himself to mystical philo-
sophy, led the wandering life of a dervish, and
finally settled in Aleppo. While some of his
earlier books were written under the influence of
Aristotle, he was at heart a Platonist, as is shown
by the title and contents of his chief work, the

wkmatw ’l-ishrdag (¢ Philosophy of Illumination ’)—
whence the school of mystics who follow him
are called Ishraqis (al-ishragiyin). Being an
enthusiast as well as a bold and original thinker,
he made no attempt to disguise the anti-Islamic
tendency of his doctrines. It cannot be denied
that from the orthodox standpoint they were
detestable; and, though at first he found an
admirer in al-Malik al-Zahir, the son of Saladin,
he was condemned and executed by order of that
prince in 1191, The name of ‘martyr’ (shahid)
was refused to him; he is generally known as
Suhrawardl al-maqtil (‘Suhrawardi the slain’)
or al-Shaikh al-maqtil.

In his theory of illumination he combines Neo-
Platonic and Persian ideas. The source of all
things is the Absolute Light (al-nur al-gakir).
That which is visible requires no definition, and
nothing is more visible than light, whose very
nature consists in manifestation.

‘The Primal Light, therefore, has no reason of its existence
beyond itgelf. All that is other than this original principle is
dependent, contingent, possible. The *‘ not-light " (darkness)
is not something distinct proceeding from an independent
source. It is an error of the representatives of the Magian
religion to sup that Light and Darkness are two distinct
realitiea created by two distinct creative agencies. . . . The
relation between them is not that of contrariety, but of
existence and non-existence. The affirmation of Light neces-
garily posite it8 own negation — Darkness, which it must
illuminate in order to be itself. Thia Primordial Light is the
source of all motion. But its motion is not change of place;
it is due to the love of illumination which constitutes its very
essence, . . ., The number of illuminations which proceed
from it i8 infinite. Illuminations of intenser brightness become
in their turn the sources of other illuminations; and the scale
of brightness gradually descends to illuminations too faint to
beget other illuminations. All these illuminationsare mediums,

L

1Ct. G. A, Coe, Paychology of Religion, ch. viil,
2 Brockelmann, Gesch. der arab. Litteratur, i. 440; von
Kremer, Gesch. der herrschenden Ideen des Islams, p. 99.

SUHRAWARDI

or in the language of theology angels through whom the
infinite varieties of being receive life and sustenance from the
Primal Light.”1

We may distinguish two illuminations, t.e.
modes of being, of the Primal Light: (1) pure,
abstract, formless:; (2) accidental, derivative,
possessing form. The pure light is self-conscious
substance (spirit and soul), knowing itself through
itself, for ‘whatever knows itself must be pure
light.” The accidental light is related to the pure
light as effect to cause and only exists as an
attribute in association with the illuminated
object (body), which is not matter in Aristotle’s
use of the term, but merely the negation necessarily
implied in the nature of light.

‘The experimental fact of the transformation of the primary
elements? into one another points to this fundamental Absolute
matter which, with ite various degrees of grossness, constitutes
the various spheres of material being.’ 3

It is of two kinds: (a) dark substance, (b) dark
forms, t.e. qualities ; and the combination of these
two makes up a material body. Since darkness
is nothing but the absence of light, and light 1s
identical with reality, the substance and forms
of the universe consist of illuminations diffused
from the Primal Light in infinite gradations of
intensity. It follows that everything partakes of
reality in groporbion to the radiance which it
receives and towards which it ever moves ‘with
a lover’s passion, in order to drink more and more
of the original fountain of Light.” This perpetual
flow and ebb of desire produces the revolutions
of the heavenly spheres, the processes of nature,
and all human activities. The abstract light
(First Intelligence) is less perfect than the Primal
Light (God), in contemplating which it becomes
conscious of its imgerfection, whence there arises
in it a darkness that is the ground of plurality
in the sensible world. While the entire universe
is eternal as emanating from the eternal Light,
but contingent if regarded as the object of irradia-
tion, some illuminations are simple, others com-
pound and therefore inferior. ’Ilile intelligences,
the celestial spheres, the souls of the heavens,
time, motion, and the archetypes of the elements
belong to a higher world, which may be called
eternal in contrast with all below it, though in the
relation existing between them not posteriority
but parallelism is implied. Suhrawardi, like
Plato, conceives a world of Ideas—he declares
that it was revealed to him mystically—in which
every kind of sublunary thing exists as a substance
in itself.¢ The wise men of Persia (Zoroastrians),
he says, gave names to many of these pure lights
(Ideas); e.g., they named the Idea of water Khurdad
(May), that of trees Murdad (July), and that of
fire Ardibihisht (April).

As each species 18 endowed with its distinctive
qualities and preserved by its gunardian Idea—
‘the lord of the species’ (rabbu ’l-nauw’)—so the
Idea of the human body is ‘the holy spirit’ or
universal Reason, while bodies individually are
types of rational souls. The soul does not exist
before the body. Being pure light, it imparts
illumination to the body through the medium of
the animal soul. It operates with the five external
and the five internal senses, which correspond to
powers residing in the ideal archetype. Thus
vision, knowledge, memory, imagination, etc., are
essentially not passive functions but illuminative
acts of the soul. Obeying the principle that what
is lower in the scale ofy being loves what is higher,
the soul longs to be united with the formless

I Shaikh Muhammad Igbil, The Development of Metaphysics
in Persia, London, 1908.1). 127 1. o i

28Suhrawardi recognizes only three elements, fire being
rded as hot air.

Iqbal, p. 133.

¢ Carra de Vaux, ‘La Philosophie illuminative d’aprés
Suhrawerdi Meqtoul,’ J 4, 9th ser., vol. xix. (1902] p. 72
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world of light, and it advances towards this end
according as it seeks to become perfect in philo-
sophf and the practice of virtue. By so doing it
develops a mystical perception ( ) which
clears all doubts away. Dhang, as S':ﬂnrawardi
tells us, forms the basis of the speculations set
forth in the Hikmatu ’l-ishrdq. In one passage
he seems to hint that he himself is the ?ugb, the
mysterious head of the Safi hierarchy,! for he
asserts that the J)hilosopily of illumination was
taught by Empedocles, Pythagoras, Plato, and
the Zoroastrian sages, and that the world is never
without some one who possesses the doctrine and
can expound it with authority; that person, he
adds, 15 God’s vicegerent (khalifat Allah) on
the earth.? Attainment of fand? unites the soul
with God, but does not mean that one substance
18 absorbed in another. No two souls can be
vompletely alike.

‘The individual souls, atter death, are not unified into one
soul, but continue different from each other in proportion to
the illumination they received during their companionship
with physical orgnnisms. . . . Some souls probally come
back to this world in order to make up their deficiencies. The
doctrine of transwigration cannot proved or disproved
from a purely logical standpoint, though it is a probable
hypothesis to account for the future destiny of the soul, All
souls are thus constantly journeying towards their common
source, which calls back the whole universe when this journey

is over, and starta another cycle of being to reproduce In
almost all reapects the history ol the preceding cycles.’}

Sulirawardi agrees with Ghazall in holding that
the world could not be better than it is. Evil is
a negation depending on the motion and darkness
whicﬁ, a8 we have seen, are involved in the nature
of light ; it ia associated with the effects and does
not proceed per ge from the First Cause; if it
existed per se, it would not be evil. In his clear
and sympathetic exposition of the Ishriaqi phile-
sophy Shaikh Muhammad Iqbal calls attention to
Suhrawardi’s intellectual independence and to the
skill with which he moulded his Neo-Platonic
materials into a thoroughly Persian system of
thought, uniting speculation and emotion 1n perfect
harmony. Mystic and (in a sense) pantheist as
he was, he regards the external world as real and
never loses touch with it.

‘No Persian thinker {s more alive to the necessity of explain-

ing all the aspects of objective existence in reference to his
fundamental principles.’3

LITERATURR.——Besides the references given in the art.,, M.
Horten, Die PAilosophie der Erleuchtung nach Suhrawardi
(Abhandlungen zur Philosnphie und tArer Geschichte, xxxviil.),
Halle, 1012: A. von Kremer, Gesch. der Aerrachenden [deen
des [slams, Leipzig, 1868, p. 89fl.; C, Brockelmann, GescA.

der arab. Litteratur, Berlin, 1803-1902, i, 437,
REYNOLD A. NICHOLSON.
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SUICIDE (Introductory).—Before attempting |is actuated by motives the importance of which

any discussion of suicide from the standpoint of
ethics or religion, we should note that in many
cases — probably the wmajority, among civilized
peoples—either no moral judgment can be passed
upon the act or at least great allowance must be
made for the mental condition of the agent.
Lunacy not infrequently involves such complete
loss of the instinct of self.preservation that the
patient, even where analgesia is not present, will
mutilate or kill himself, apparently without any
idea of what he is doing. Do in dementia precox
‘gelf-respect, modesty and the instinct of self-
preservation are quite absent’; and the result is
various absurd, crinminal, or indecent acts, including
suicide for a trivial reason or none at all.¢ Again,
dementia paralytica, or chronic periencephalitis,
although fike many forms of mental diseases it
generally produces intense and unreasoning attach-
ment to life,® often involves accesses of wild, self-
directed fury, such as that in which Guy de
Maupassant tried to kill himself.¢ But the most
typical examples are those of melancholia. We
quote part of Tanzi's admirably lucid account :

‘In some cases of melancholia scenes of the most horrible and
eanguinary nature, which are represented to the patient’s mind
as simple possibilities, and repeated as favourite images on
account of their hideousness, become transformed into a molor
obseasion. The obsession, meeting with but slight resistance in
an exhausted and abulic brain (i.e. one almost if not quite
deprived of will-power), becomes 80 imperative as to drive the

atient inexorably to the commission of acta corresponding to
t, such as . . . suicide in ita most horrible forms.”?

The state in which these acts occur—the raptus
melancholicus—is quasi-unconscious. But suicide
often takes place in less advanced cases than this,
when the patient is not wholly irresponsible, but

1 See art. SU¥Is, 2 Carra de Vaux, p. 681.

3 See art. §0ria,
4 Tanzi (A Text-book of Mental Diseases, p. 640) gives a case

(p. 611) ol a patient who believed that he was invulnerable and
killed himself in trring to prove it. An apparently unmotived
suicide is descri on p. 662,

8 Tanzi, p. 231. 8 Idb. p. 519, 1 1b. p. 518.

his disease greatly exaggerates. A preliminary
symptom of the rapfus is precordial anxiety—a
sort of horrible intensification of that uneas

‘sinking feeling in the pit of the stomach’ whicﬁ
often attacks a healthy man when frightened or
anxious.? Now, as a normal subject may be
tempted, by the depression arising out of a real
misfortune, to take his own life, so a melancholiac
suffering from this intense and abnormal feeling of
anxious misery is not infrequently driven in a
quasi-normal way to commit suicide. Objectively
he has no sufficient motive, but subjectively his
hopeless depression, the morbid nature of which he
is unable to realize, presents itself as a good reason
for wishing to be dead and fulfilling his wish.¢
Still more typical are those suicides of melan.
choliaes which are inspired by altruistic motives,
the patient believing that his death will in some
way greatly benefit his friends—e.g., that he is
miserably poor and must relieve his family of the
burden of supporting him,® or that his life is
demanded in expiation of a fancied crime, or the
like. Such unfortunates are well aware of what
they are doing; their delusion consists simply in
believing that they have an adequate motive.
Often their action has a kind of ({;erverted nobility,
arising from a devotion to an ideal which in itself
is lofty enough, althou%h the ideal is imagina
and the form which the devotion takes morbid. It
has been suggested that in these cases the disease
has exaggerated and distorted the instinct of self-
sacrifice,® which is a normal constituent of the

1 Iqbal, p. 1471, 210 p. 140,

3 This is merely a rough description of the nature of the two
sensations, Physiologically they are quite distinct, one being
precordial, the other epigastrio.

4 Tanzi, p. 614 ; Mercier, Sanity and Insanitys, p. 350.

5 Mercier, p. 351; this suicide was in reality very well off.

61y milght. also be described as a distortion of the social sense,
or herd-instinct, which soms would vd as primary (like
gell-preservation, etc.). See W. Trotter, Instincts of the Herd3,
London, 1019, especially p. 1811,
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sexual emotions, especially in women. Hence | different degrees of culture, from the lowest

such suicides are particularly common among
adolescents. As there is admittedly a close con-
nexion between sexual and religions emotions,
especially in their more exaggerated and morbid
forms, we may put some at Jeast of the religious
suicides (see below) in this category.?

In most cases of this kind the patient’s insanity
is easily recognizable ; and even in those instances
where a melancholiac supposed to be cured re-
lapses and ends his life in a suicidal fit—or possibly
felgns recovery in order to carry out, when left
unguarded, his purpose of self-destruction—we need
have no hesitation in pronouncing him at least
partly irresponsible.? It is less easy to pass
judgment on the numerous class of neurasthenics.
A characteristic feature of the mental state of
these sufferers is that impulses, often of the most
absurd or criminal nature, haunt and obsess the
imagination ; and, while the patient knows
perfectly well that these impulses are not rational
—thus differing from the melancholiac—he is not
always strong-minded enough to control them.

The most vivid description known to us of this condition
occurs, not in a technical work at all, but in two of the stories
of one who seems himself to have been a neurasthenic and
clearly regarded such impulses as part of the normal human
mentality—Edga.r Allan Poe.3 Thisauthor represents two men,
one as betraylng a fatal secret, the other as killing a pet
animal, for no other reason than that the acts are insanely
devoid of motive; and the writings of alienists4 give many
actual cases of the same kind. Clearly, then, when a neuras-
thenic’s obsession is suicidal, if he yields to it, he cannot either
be regarded as an ordinar{; lunatic who does not know what he
is doing or imagines that he has good reasons for his act, or be
judged like a normal man who decides, on more or less rational
grounds, that he wishes to end his life.

It is still harder to pass satisfactory moral
judgments on the rather numerous persons,
apparently sane but perhaps really neurasthenic,
whose suicides have a motive, but an inadequate

one—a small in{ury, real or supposed, to honour,
or even so trivial a cause as a wager.

Suicides of this kind sometimes amount to a sort of epidemic.
When one member of a faniily has ended his life, the recurrence
of the anniversary of his death, the sight of the weapon that he
used, or some such casual association has been known to drive a
relative to follow his example, until as many as seven of one
household have died by their own hands.6 Larger epidemics,
extending through an entire city, or even wider,% have not been
unknown in ancient or modern times, and are frequently
associated with religious mania. These are probably hysterical,
as hysteria is easily communicated and often produces, especially
among women, ‘ theatrical attempts at suicide.’ 7

To all these classes of more or less non-moral
acts of self-destruction should be added the very
large number of instances of persons who are sane
for the greater part of their lives, but, as a result
of violent nervous shock, disease, grief, excesses of
one sort or another, etc., become temporarily
unbalanced to a slight degree. These causes are
80 man}r that it is questionable whether any one
whose life is of normal length is absolutely sane
during every waking moment of it.?# We need not
doubt that the charitable verdict of the average
coroner’s jury, ‘suicide while of unsound mind,’ is
in a large percentage of cases quite in accordance
with medical facts.

But our primarfr interest is in the act of one
who, being perfectly sane, takes his own life. The
question whether such a deed 1s justifiable, and, if
so, when and under what circumstances, has been
answered in the most various ways by peoples of

1 See Mercier, pp. 3564-357.

2 For other forms of mental disease resulting in suicide durin
more or less complete irresponsibility see Tanzi, pp. 821 (alcohol-
ism), 6031, (epilepsy).

8 See ‘' The Imp of the Perverse’ and ‘ The Black Cat’ in Tales

of the Grotesque and Arabesque, especially the opening para-
graphs of the former.

4 Several examples in Tanzi, p. 540 1.

d Tanzi, p. 231.

6 E.g., at Miletos; see Plutarch, de Multerum Virtutibus,
p. 249 b, ¢ (wholesale suicide by hanging of the young women
* froin Bome obscure cause’); cf. Aulus Gellius, xv. x, 1 1.

7 Tanzi, p. 685. 8 Mercier, p. 181.

| desirable fleshly covering.

savages to members of the highest civilizations,
ancient and modern. Some account of these
answers has been given elsewhere.! We propose
now to consider the attitude taken by religions,
savage and civilized, and by the leading schools of
moral philosophy.

1. Religion.—Various faiths have taken every
conceivable view of suicide, from recommending it
to resolutely and uncompromisingly opposing it.
As the grounds for the former view are less obvious
to us, it is well to begin by briefly discussing them.
First in the list stand those fanatic beliefs, in-
cluding degraded forms of Christianity, whose
votaries have been impelled to kill themselves,
often in most painful ways, to attain a blissful
immortality or to avoid something which they
regarded as polluting.

Russia furnishes us with some remarkable examples. Thus at
Tiraspol, in 1897, twenty-eight persons buried themselvesalive to
escape the census, which apparently they regarded as sinful.
But a more wide-spread epidemic occurred in 1688, in which year
many Russian zealots looked for the appearance of Antichrist.
To escape him and enter heaven, suicide was strongly urged
by certain wrong-headed and often wholly criminal persons,
clerical and lay. ‘Whole communities hailed with enthusiasum
the gospel of death, and hastened to put its precepts into
practice. . . . At first the favourite mode of death was by
starvation. . . . (But) death by famine was attended by some
obvious disadvantages. It was slow : it opened the door to
repentance : it occasionally admitted of rescue. Accordingly
death by fire was preferred as surer and more expeditious. . . .
The mania in its most extreme form died away towards the end
of the seventeenth century, but during the eighteenth and
nineteenth centuries cases of collective suicide from religious
motives occurred from time to time.’2

Many of these people, and other such religious
suicides, were undoubtedly in a condition of
hysteria, if not actual paranoia. We have a parallel
to such self-destruction in the most horrible of the

| rites of Kybele—that which took place on the dies

sanguinis, at least in its earlier form.? On this
occasion the devotees of the goddess, wrought up
to a pitch of frenzy by an exciting and elaborate
ritual, not only wounded themselves, but performed
the act of self-emasculation, thereafter joining the
ranks of the Galli. Turning now to medical evi-
dence, we find ¢ such mutilation named along with
suicide and manslaughter as typical of some forms
of lunacy. We have thus two closely related acts,
both involving loss of the instinct of self-preserva.
tion, a.rising, not from ordinary mania, but from a
temporary 1nsanity artificially produced and due
to a perverted or degraded religious instinct. :
But religious suicides are not always maniacs.
We need only allude in passing to the innumerable
cases, familiar from Frazer, of divine kings and
other incarnate deities who kill themselves or are
killed, either after a fixed period has elapsed or
when their bodily vigour begins to fail. Indeed,
these can hardly be called suicides in the strict
sense, since the killing is, in intent, merely the
first act of a process of reincarnation. 7That the
god should be destroyed is never thought of ; it is
simply desired to provide him with a new and more
Nor can one justly
class as maniacs those persons who hold that b
killing themselves they can attain future happi-
ness—an idea not uncommon in some forms of
Buddhism—or will return to life in this world
stronger or wiser than before.® However erroneous
their belief may be from the point of view of any
sound theological or metaphysical system, it is not
a delusion in the medical sense, but often the

perfectly logical result of their tenets. In the

1 See art. EUTHANASIA,

2 Frazer, GBS, pt. iii., The Dying God, London, 1911, p. 44 1.,
quoting I. 8tchoukine, Le Suicide collectif dans le Raskol russe,
Paris, 1908 ; cf, Tanzi, p. 7311.

8 Vividly described by Frazer, GB3, pt. iv., Adonts, Attis,
Osiris, London, 1914, 1. 228 f. ; of. Wissowa, Rel. und Kultus
der Romer3, Munich, 1912, p. 321 1. .

4 Tanzi, p. 518.

5 Examples of both in GBS, pt. iii.,, The Dying God, p. 4211,
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lower strata of human history we have numerous |

oxaml?les of savages who regard suicide as perfectly
justifiable (a) because the deceased will in the next
world have a body in the same state as his present
one.! This naturally leads to the conclusion that
voluntary death is much preferable to mutilation
or long and wasting illness, since it will avoid a
maimed or helpless life after death. Such suicides
are practically examples of euthanasia (g.v.). Or
(d) suicide may, at least in some cases, be reputed
as honourable and therefore as procuring a more
than usually pleasant lot in the next world, not
merely avoiding an unpleasant one. Obviously
such 1deas are not wide.spread or unqualified, or
they would result in the extinction of the peoples
holding them. They mostly take this form: a
dependent — wife, vassal, or slave—is so closely
bound to his or her superior that death cannot
sever the tie; therefore, just as in any earthhy
journey the vassal will faithfully attend his lord,
so, when his lord dies, the most honourable course
is to follow and continue to serve him. Such
fidelity will, it may be expected, result in due
honour among the dead.

So at the death of a king of Benin * his favourites and servants
used to compete with each other for the privilege of beinﬁ
buried alive with his body in order that they might attend an
minister to him in the other world,’ and * the firat to die was
deemed the happiest,’ ? no doubt as being the most prompt and
willing. Siniilarly among the early Germans *infame in omnem
uitam ac probrosum a‘:f:erstitem principi suo ex acle recessisse’ ;3
and in & higher civilization Persian nobles were capable of
similar devotion to their king.4

But this is hardly a religious idea ; more definitely
connected with religious belief is the Hindu sati

(g.v.).
qReligious opposition to suicide is to be found in
all, or nearly all, strata of civilization. Probably
the chief, if not the only, reason for this among
%rimitive races is simply the dread of the ghost.
he self-destroyer must have been greatly wronged
or troubled in some way, or he would not have
acted as he did ; therefore his ghost will be an un-
usually troublesome and revengeful spirit, like
that of all Buwiofdrvarei—to borrow the convenient
Greek term. Hence, either he must be appeased
b{ the death of his enemy, if known, or by oflerings
of some kind, or else he must be rendered harmless,

A natural way to accomplish this is to mutilate or destroy the
corpse—in fact, 1o treat it much as medimval Europe did a
sutgponed vampire. Well-known survivals of this are the
Athenian practice of severing its right hand,® and the custom,
not long discontinued in England, of driving a stake through
the body. Such treatinent, originally & mere precautionary
measure, would easily enough generate the beliet that the act
of the deceased was something extraordinarily wicked, t.eo.
atrong? displeasing to whatever deity the community wor-
shipped. It should be noted, however, that among some
peoples in a not very advanced stage of culture suicide is
objected to on religious grounds, but no such drastic methods
of treating the corpse are in vogue. The Kayans of North
Borneo hold that those who die by their own bands live miser-
ably in the next world ; but the bodies are not burned or mutil-
ated, nor isany fear of them shown,® unless their unceremonious
burial on the spot where they are found may be taken to be a
precautionary measure indicating fear.?

This vague idea of suicide as a crime has been
taken over by several higher religions and ex-
plained by them in the light of their ethical and
eschatological beliefs. Thus for any uncorrupted
and logical form of Buddhism it 1s clearly for-
bidden, since it violates the first of the five tunda-

1 See, ¢.9., T. 0. Hodson, Ndga Trides of Manipur, London,
1911, p. 168; W, B. Grubb, An Unknown People in an Un-
known Land, do, 1811, p, 120; for these and other examples cf.
GBS, pt. iil., The Dyning Ged, p. 104, ; and for classical survivals
of this belief see Verg. .&En, vi. 427, 4461f., 40411, ; Lucian,
Hmipm?u. 470, 472, and elsewhere.

3 GBS, pt. lii., The Dying God, p. 1394,

§ Tacitus, Germ, 14,

4 Xen. Anab. 1. viii, 29; Herod. vill, 118.

5 Eschines, in Cles. 244.

6 C. Hose and W. McDougall, The Pagan Twibes of Borneo,
London, 1012, ii. 40, 201. ‘

7 C1. the reluctance to have anything to do with the danger-
ous corpse of a woman dying in child-birth (3b. p. 1565).

-

mental precepts, ‘ Kill not any living thing.’! A
religion—it can scarcely be called a philosophy—
which presents certain striking parallels to that of
Gautama gave an elaborate justification of its pro-
hibition of suicide. To the Orphic-Pythagorean
the present life was a penance which took the
form of imprisonment ; therefore to kill one’s self
was to attempt, quite vainly, to shirk a deserved
penalty.? This view, with various modifications,
wgs taken up by Plato, and reapll:ears in the theo-
logical teachings of later philosophy.?

The native Roman religion perhaps condemned suicide origin-
ally and in theory at least. Servius® tells us that the itdm
ponlificales bade the body of one who had hanged himself to be
caat forth unburied ; and the later Seruiue Danielis adds on the
authority of Cassius Hemina that the idea of the disgracefulness
of suicide dates from the time of Tarquinius Buperbus. More
noteworthy is a quotation from Varro,5 confirming the state-
ment that suspendioss were denled the regular funeral rites
We have no hint, however, that the various suicides of legend
and history were otherwise than honourably treated. Possibly
the objection was not to suiclde in general, but to hanging,
regarded asinformis. Atany rate, the rhetorical discussions of
the subject 8 quote no native religious scruple.

The opposition of Christianity has from an early
date been of the most determined kind. It is true
that nothing in the NT directly justifies such an
attitude, but certain Patristic writings make i#
obvious that by their time the discussion had taken
the form of an inquiry whether self-destruction was
ever allowable. qums St. Augustine? deliberates
at considerable length whether such a crime
(scelus), as he repeatedly calls it, may be condoned
in the case of a woman whose honour is in danger,
or in any case; and he arrives at a negative con-
clusion. His reasons are chiefly: (a) that suicide
is an act which precludes the possibility of repent-
ance,® and (5) that it is a form of homicide, and
therefore a violation of the sixth commandment,?
not justified by any of the exceptions, general or
special to that commandment, which have been

ivinely established,” and aggravated by the fact
that the person thus killed hasdone nothing worthy
of death,)! Hence suicide to avoid violation is at
best the commission of a greater sin to escape
a lesser.’® But even St. Augustine himself was
obliged to admit the possibility of exceptions, since
in his day several persons who had taken theirown
lives were recognized officially as martyrs—an
indication, even if other proofs were lacking, that
the opposition to suicide was of gradual growth.
He suggests!® that in such cases as in that of
Samson a special divine ordinance superseded the
eneral law, which nevertheless remains in full
orce for all ordinary persons. This remains in
substance the position of orthodox Catholicism.
It is not insigniticant that in the most splendid of
all medieval works on eschatological subjects,
although the possibility of repentance at the very
moment of a violent death is admitted, the examples
are chosen from persons killed in battle or by
assassing,’* Nor has orthodox Protestantism been
any less emphatic; indeed, its rejection of the
doctrine of purgatory makes it still more uncom-
promising in cendemnation of suicide and less hope.

1 See Monier-Williams, Buddhism, London, 1889, p. 126.
2 See Plato, Phaedo, 62 B ; cf. Philolaos, ap. Clem. Strom. {ii.
433 (fr. 28 Mullach), and artt. PrrRAcORAS, TuURACR.
3 Plato, Phaedo, lo¢, cit. ; ¢f. Oicero, de Senect, xx. 78, pro
Scauro, iii. 4.
4 On Verg. £n. xil. 608. 5 Id,
§Eg., B‘ic. pro Scauro, ili. 26, Tusc, Disp. 1. xxxiv. 831,
te.

]

7 De Csv, Dav, 1. xvii. 1.

8 Ch. xvil. ‘Quoniam (Iudas) Del misericordiam desperando
exitiabiliter paenitens, nullum sibl salubris paenitentiae locum
reliquit : quanto magis a sua nece se abstinere debet qui tali
-ur licio quod in se puniat non habet.’

%h. XX, 10 Ch. xxi. 11 Ch, xvii.

12 Ch. xxv. *Quis ita desipiat ut dicat: **Iam nunc peccemus,
ne postea forte emus”?, ., . Nonne satius est flagitium
committere quod peenitendo sanetur, quam tale facinus ubi
locue salubris paenitentine non relinquitur?’

13 Ch. xxvl.

14 Dante, Purgatorio, v. 62 f1.
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ful with regard to the future destiny of suicides.
Judaism in its later forms strongly denounces self-
destruction,! but the OT says nothing which could
reasonably be held to justity this, unless we adopt
the Augustinian view of the meaning of the sixth
commandment. Probably the Hebrews, until late
post-Exilic times, must be counted among those
races to whom suicide is simsly one of the various
possible forms of death and calls for no special
comment.?

2. Ethics.—All the different views of suicide
taught by various religions re-appear, with addi-
tions and re-statements, in various ethical systems.
The religious side of Plato’s views has already been
mentioned. Both he and Aristotle® objected to
self-destruction as cowardly and an offence against
the State, which thus loses a citizen. Plato also
declares it unnatural, since a man is his own
closest friend. But both are willing to allow it in
some cases—incurable pain, or disgrace so great as
to make life no longer worth living. The flood of
individualism which resulted from the overthrow
of the old political life by the Macedonian conquest
swept away the second of the above arguments;
and consequently we find much discussion of
suicide in the later schools, notably Stoicism, and
a decided tendency to condone or even commend it.
Its most whole-hearted upholders are those who
deny immortality, or at least personal immortality ;
for they readily embrace the 1dea—as old as Homer
and frequently appearing in poetry—that death is
the cure for all iﬁ’F.‘ A thoroughgoing exponent
of this view and insister upon the miseries of life
was Hegesias the Cyrenaic, who, according to
Cicero, was ¢ forbidden by King Ptolemy to lecture
on that topic, owing to the number of suicides
which took place among his hearers.’® Less
extreme doctrines were pravalent among the Stoics,
who before the time of Posidonios generally
denied personal immortality and without excep-
tion refused to admit that death was an evil or lite
a good. Both being ‘indifferent,’ since neither is
a virtue or a vice, 1t follows that sometimes one
and sometimes the other is * preferable’ (rponyuévor) ;
hence it is ‘reasonable’ for even the perfectly wise
man to kill himself if it will benefit his friends or
his country, or will free him from great pain or
incurable disease.® Suicide for trifling reasons, how-
ever, was condemned.

Epiktetos, perhaps the most lovable member of this schoo),
puts the matter thus in an imaginary dialogue with his pupils :
*Epiktetos, we can no longer endure to be bound to this
wretched body | . . . Let us go whence we came; let us at
length get free of these chains that weight us down.’ . . .

‘Wait for God, sirs; when He gives the signal and sets you
free from this your service, you shall depart to Him ; for the
present, endure to live in the place where He has stationed
you. . . . Wait, do not depart unreasonably.’?

Another Baasage indicates what he means by a ‘reasonable’
departure :8 ‘The room is smoky. If only moderately, I will
stay ; if there is too much smoke, I will go.
keep fast hold on it—the door is open. . . . ‘‘ You must live in
Gyara.’’® Very well. But Gyara seems to me a very smoky
room. 80 I will depart to a habitation in which no one can
prevent me dwelling ; a habitation which is open to everyone.’

The Epicureans did not indeed recommend
suicide in general ; but that death, although an
evil, is not one which can touch or harm us is one
of their fundamental principles. ‘When we are,
death is not present ; when death is present, then
we are not,’ says the founder of the sect.

Remember this,

1 Josephus, BJ mi. viii, 5. This view probably had great |

influence on early Christianity.
2 See art. EUTHANASIA.
8 Plato, Laws, 873 O, D ; Aristotle, Eth, Nie. v. 113887, with
J. Burnet's note.
4 Homer, Il, v. 61f1.; Soph. Philoct. 797; cf. Oed. Col.
1225 1. ; Eur. Herael. 695 1.
5 Tuse. Disp. 1. xxxiv. 83. Hegesias's teachings won him the
surname of racci8avaros.
8 Diog. Laert. vii. 130, 7 Dugsert. 1. ix. 186.
B Id. 1. xxv. 18,
9 A rocky islet in the Xgean—the Roman Siberia.
10 Diog. Laert. x. 125 ; cf. Lucr. iii. 880 f1.

h

The suicide of the ordinary unphilosophical man, Lucretius
stigmatizes as self-contradictory, since it is caused by fear of
the very death which it courts.] The Cynics professed to be
absolutely indifferent to life and death as to everything else
and are accused of killing themselves by extraordinary methods
for little or no reason,2 while some Skeptics were equally
insensible.3 In Rome, where originally suicide appears to have
been rare,4 the famous deaths of Cato, Thrasea, and others
were for the most part inspired by Greek teaching, generally
Stoic. Medi=val ethics added nothing new.

Perhaps the greatest contribution of modern
times to the rational treatment of the matter 1s
the consideration noticed in the opening paragraphs
of this article, that many suicides are non-moral
and entirely the affair of the sgecia.list in mental
diseases. Apart from this, and considering only
cases where the agent is fully rational, the
characteristic feature of the ethical discussions of
the subject is their elimination of the theological
elements in the arguments, Hume’s famous essay
“Of Suicide’® being the last important work to
pay them much attention. Perhaps the school
most nearly favourable to suicide is Utilitarianism ;
for, starting from its definition of a good act as
one which increases the sum total of human
happiness (identified with pleasure),® one can easily
imagine cases where the death of a man by his
own hand would cause little or no pain to any one
and would be more or less completely a source of
pleasure to many. The more metaphysical schools
discountenance 1t, either as an insult to humanit
in general as embodied and exemplified in oneself
(Kant) or as a final assertion of the will to live
(Schopenhauer). There is also a tendency, arising
from a contemplation of such medical facts as
those already mentioned, to remove 1t altogether
from the field of ethics—a view which we believe
to be an exaggeration of a truth. The general
trend of non-theological thought on the part of the
ordinary educated man is towards a compromise
between the extreme laxitude towards suicide
represented by Stoicism and the extreme rigidity
of the Kantians. That self-destruction is now and
then justified by circumstances is adinitted by
most ; and it 18 quite as widely admitted that
those circumstances must be of an extreme and
unusual kind to make the act anything else than
cowardly and otherwise immoral.

LiTRRATURB.—Besides the works given under EUTHANASBIA,
the following may be cited : E. Tanzi, A Text-book of Mental
Digeases, Eng. tr., London, 1809; C. Mercier, Sanity and
Inganity3, do. 1905 (shortl.wpopular account); J. G. Frazer,
GB3, do. 1911-14; J. S. Mill, Utilitarianism, do. 1863 (many

subsequent edd.). H. J. ROSE.

SUICIDE (Buddhist).—1. Introduction.—We
are concerned only with °‘religious suicide’ and
the Buddhist views thereon, not with the various
kinds of suicide mentioned in Buddhist literature,
interesting as they may be.” The position of the
old Indian ascetics in regard to suicide may be
summarized as follows, hile the majority of
sects were addicted to rapid methods of suicide—
throwing oneself down from a mountain, etc.—the
Jains (and probably also the disciples of Gosila)
considered those methods vulgar and evil.? Men

1 De Rer. Nat. iii. 79 f1,

2 Luc. Vit. Auet. 10 {p. 550}, xat Té)os, 7v oot Soxy, wohvwoda
wuov N onwiay daywv ardfave.

3 Pyrrhon, ap. Stob. Flor. cxxi. 28.

4 See art. Suicipe (Greek and Roman) and note the clumsiness

of the Latin, as compared with the Greek, expressgions for
suicide. The word * suicide’ itself, although of Latin derivation,

is imposgible as a Latin compound.
7;7]?‘1rst published in his FEssays and Treatises, London,
1777.

6 ¢ Actions are right in proportion as they tend to promote
happiness, wrong as they tend to produce the reverse of
happiness. By happiness is intended pleasure, and the absence
of pain ; by unhappiness, pain, and the privation of pleasure’
is the famous dictum of J. g Mill, Utilitarianism, ch. Ii.

7 See, e.g., Majjhtma, ii. 109; a husband, threatened with
separation froin his wife, kills her and commits suicide, in order
that they may be husband and wife in their next birth,

8 See Kathakoda, tr. C. H. Tawney, London, 1885, p. 8.
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who thus kill themselves are reborn as demons.!
While practising starvation, the Jain must avoid
any desire for death (marandfamsé@):? ¢ Renounc-
in%l ,all food and drink, I patiently wait for my
end.

2. Buddhism condemns asceticism.—Any aus-
terity which is likely to weaken body or mind is
forbidden. The Jains and many others saw in
asceticism and physical pain (dubkha, tapas) a
force that makes for purification from sin : suicide
b{ starvation is the ascetic act par excellence.?®
While vocal sins are destroyed through silence
(mauna) and mental sins through ‘respiratory-
restraint,” bodily sins are destroyed through
starvation (abkojana) ¢ and lust is crushed through
mortification. éuddhism had better methods of
crushing lust and destroying sin—the realization
of the impermanence of pleasure and of the non-
substantiality of the Ego, the experience in trance
(dhydna) of a happiness which has nothing to do
with pleasure and Sestroys in & man any infatua.
tion for pleasure. It was thus enabled to dis-
qualify ascetic methods.

. Buddhism condemns suicide.— There is a
celebrated text:

* A monk who preaches suicide, who tells man : *“ Do away

with this wretched lite, full of suffering and sin; death is
better,” in fact preaches murder, is a murderer, is no longer a

monk.'?
He

A man must live his allotted span of life,
cannot avoid, by suicide, the sufferings which are
the result of his former evil deeds ; nor can he
win sooner, by a voluntary death, the reward of
his good deeds. Everything comes to him who
waits. To that effect Buddha employs to Payasi
the simile of the woman who cuts open her body
in lt:l:'rt.’uar to see whether her child is a boy or a
girl.

It seems also that suicide from religious motives
is not effective. DBuddhists object to ‘thirst for
non-existence’ (vibkavatrsna), as they object to
‘ thirst for existence’ (bhavalrgnd). A saint must
abide in indifference, without caring for life, with-
out caring for death. He will not commit suicide
in order to reach nirvdna sooner. Is not suicide a
desperate act of disgust and desire, disgust of
existence, desire of rest?

4. Buddhism admits suicide.—We have there-
fore good reason to believe (1) that suicide is not
an ascetic act leading to spiritual progress and to
nirvana, and (2) that no saint or arkat—a spiritn-
ally perfect being—will kill himself. But we are
confronted with a number of stories which prove
beyond dispute that we are mistaken in these two
important conclusions. On the one hand, suicide
may be in certain cases the actual cause or the
occasion of the attainment of ariatship, although
in other cases it may be premature and sinful.
On the other hand, arLts commit suicide.

In illustration of the first point, we may quote
the stories of the attempted suicide of (1) Siha, (2)
Sappadasa, and (3) Vakkali; for the second the
suicide of (4) Vakkali and (5) Godhika.

. 1The giripadana or dhrgupaita is pdgaya“anachcuhiyc (H.

Jacobl, Ausgewdhits Erzahliungen in Maharastri, leipiig,
18826(;6 . 25 A. Weber, Fragment der Bhagavati, Berlin, 18656-66,
P 2 0On Jain suicide see J. J. Meyer, Hindu Tales, Eng, tr.,
London, 1809 ; Uvisagadasio, ed. and tr. A. F. R. Hoernle,
Calcutta, 1888-90, §§ 67, 89; Achdrdngasiitra, i. 7. 5-8, tr,
H. Jacobi, SBE xxil. (1884) 74-78; E. W. Hopkine, The
Religions of India, London, 18968, p. 291 ; Q. Biihler, Ueber die
indische Sekte der Jaina, Vienna, 1887, p. 12, As concerns
Gosila, see Uviasagadasio, app. ii. p. 28 (suicide is permitted to
ascetics who have reached the highest degree of perfection).

3 Violent death, voluntary or not, destroys sin (see J. J.
Meyer, Hindu Taicl).

4 See, ¢.g., Majjhima, 1. 93; SBE 1, [1910), s,v. ‘Suicide,’ the
references to volsa. xxii. and xiv.

6 Pardjika, iii. ; see SBE xiit. [1881) 4,

$ Digha-Nikaya, ii. 881; Dialogues of the Buddha, ii. 360
(SBB iii. [London, 1910)).

(1) Sthi was distressed at not obtaining spiritual progresa
after seven years of endeavour. She said: ‘What have I to do
with this wretched life (pdpajivita)? I will die through hang-
ing.” But, just as the rope was tied round her neck, she was
turning her thought towards enlightenment (vipassand), as was
her former habit. She attained arhatship, and at this very
moment the rope loosened from her throat and fell.l

(2) The story of SBappadasa ia to the same effect. This monk
was overpowered by paasion (kileza) and never obtained con-
centration. This distressed him so much that he was about to
commit suiclde with a razor or a sword, when he suddenly
realized the inward vision.3

(3) Vakkali was fond of looking at the Buddha, and the ex-
cessive ll)t‘::rorl;mm:a which he attached to the physical body—a
putrid v (plikdya)—of the Master was an obstacle to his
spiritual advance. In order to create in him a ‘holy fear’
(samvega), the Buddha commanded him to go. Desperate at
being no longer able to see the Master, Vakkall decided to com-
mit suicide bi'

‘ What have
At this moment the Master 3})
thus ‘destroying the conditions of his reaching the Path
(maggaphala).’ 8

(4) Vakkali was suffering from a painful illness. Bhagavat
came to comfort him and eaid : * Your death will be a holy one,
an m:al:}:icloun one (apdpika)’ When the Master had gone,
Vakkali uttered for the last time the Buddhist profession of
faith (universal transitoriness) and took the sword.4

() Godhika was unable because of disease to remain in a
certain state of meditation. He thought : * If I were to take a

sword." Mam approached the Buddha and told him: ‘Your

disciple wants to die; he has resolved to die. Prevent him.
How could one ot your disciples die while he is not yet an
arhat?’ But,asitis explained in the Abhidharmakofavydkhyad,
Godhika reached arhatship just after he had begun cutting his
throat.? It is said: ‘*Those who take the sword are without
regard for lite ; they achieve insight (rmipassand) and reach

nirvdpa.’ ‘Thus act the strong ones (dhira); they desire not
life; having removed thirst and the root of thirst (thast is,
ignorance), Godhika is at rest,'S

5. The nirvina of the great saints,—Vakkali
was an arhat, but, as lie did not possess the power
of ‘loosening the samskdras of life,” he had, in
order go die, to take the sword. On the other
hand, Sakyamuni and, in later sources, a number
of saints—e.g., Mahapajapati Gotami in the
Apadina—possess such a power, The Sanskrit
Abhidharma? teaches that it belongs to the saints
who have reached the nirupadkifeganirvana (* nir-
vana without rests’),

In the case of Sikyamuni we have to deal with
a voluntary death; in the case of Mahipajipati,
who has to obtain permission of Sikyamuni before
she resolves to die, we have to deal with a voluan-
tary death of a slightly djfferent character. The
Pratyekabuddhas, like éﬁkyamuni, decide for
themselves when the ‘time’ has arrived ; their
method is to rise a few cubits above the ground
and burn themselves.

We can easily understand that a Buddha, when
he has set in motion the wheel, when he has
elected two chief disciples—briefly, * when he has
done what he had to do’—is duly authorized to
enter into the final rest. The case of an arhat is
not different ; the arkat also has achieved what he
had to achieve—i.c. he has removed the slightest
kind of desire. If he is not, like a Buddha, cap-
able of abandoning life in & quiet way, there is no
reason why he should not have recourse to more
drastic methods.

6. Mahayina praises and deprecates suicide as
self-surrender and worship.—The saint of the new
Buddhism must, before reaching nirvdna, spend
millions of lives in charity, worship, and medita-
tion. ¢Abandoning one’s existence’ (atmanas
tyagah, Gtmabhdavatydga) is to be looked upon as
the best self-sacrifice, for to give one’s body is
better than to give alms; and also as the gest

1 Therigdthd, 77. 2 Theragathd, 408.

8 Ib, 350 ; Dhammapada’s Commentary, 351 ; alao Afguttara’s
Commentary.

4+ Samyutta, iii. 123. .. 801, Kathdvatthu, i. 2.

8 The Miltndapanha deals with suicide (see SBE xxxv. [1880)
273 11,), but does not mention Godhika and Vakkali. See J. P.
Minayeff, Recherches sur le bouddhisme, tr. R. H. Assier de
Pompignan, Paris, 1804, p. 223; Samyutte, . 120, iii. 123,
Dhammapada’s Commentary, v. 67 (1. 431); Hathivatthu's
Commentary, ad i. 2.

T Abhidharmakoéa, ch, vi,

throwing himself down from a mountain, saying :
to do with this life, if I can no longer see Him?'
and prevented him from
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worshiq, for to burn one’s body as an offering is
certainly more meritorious than to kindle lamps

at a shrine. We may refer (1) to the story of the
future Sakyamuni giving his body to feed a starving
tigress,? and (2) to the legend of Bhaisa)yara)a,
who, dissatisfied with his previous worship although
painful and extravagant, filled his body with all
sorts of oil and set it on fire.?

The bodhisattvas of the gast have practised in
that way many heroic deeds (duhkara), some of
which are told in the canon of ancient Buddhism
(Chartyapitaka, Jatake); the new scriptures are
inexhaustible on this topic.

In accordance with the principles of the new
Buddhism and the Légende dorée of the eternal
Buddhism, self-surrender culminating in voluntary
death has been held in honour in various Buddhist
countries. It happens (or it used to happen) that
Chinese monks beg for fuel, build a funeral pyre,
sit cross-legged on it, cover their head with linen
soaked in oil, and set themselves on fire, With
some branches of the Chinese Mahdyana, the
‘burning of the skull’ is an essential part of
ordination as a ¢future Buddha’—a symbol of the
holocaust for which human courage is nowadays
inadequate.?

The pilgrim I-tsing says that Indian Buddhists
abstain from suicide and, in general, from self-
torture.* Whether this statement be accurate or
not—A. Barth did not believe it to be quite
accurate—the theologians of the Great Vehicle
strongly deprecate such practices. One of the
chief aims of Santidesa in his Siks@samuchchaya,®
‘A Compendium of the Rules of the Disciple of
the Great Vehicle,” is to elucidate this point : In
what measure is a disciple—a beginner—to imitate
the heroie deeds of the bodhisativas of old? The
disciple is ready, willing, and resolved even to
commit sin and to burn in hell for the sake of
another, not to mention sacrificing his limbs and
body ; but he must avoid any mistake in the
realization of his resolve. The question is whether
in such and such a case sacrifice or self-denial is
really useful to our fellow-creatures; whether
there is not some other means of procuring uni.
versal welfare. To sum up, the sacrifice of one’s
body is not in accordance with a wise estimate of
the spiritual needs of a beginner.

LITERATURB, —See, in addition to the sources cited in the foot-
notes, L. de la Vallée Poussin, ‘ Quelques Observations sur le
suicide dans le Bouddhisme ancien,’ Bulletin de la Classe des
Lettres de UAcadémie de Belgique, 1919, pp. 685-693: A.
Rémusat, Foéd Koud Ki, Paris, 1836, p. 272 ; j Eegge. Fa-hien's
Record of Buddhistic Kingdoms, Oxford, 1836, p. 88 ; Divyd-
vaddna, ed. E. B. Cowell and R. A. Neil, Cambrfdge, 1886, p. 39;

E. Chavannes, Cing cents contes et apologues, extraits du

Tripitaka chinois et traduits en francais, Paris, 1810, i. 207,
266, passim; E. Huber, Le Sutralamkara de Agvaghusa,

French tr., Paris, 1908, pp. 126, 440; Abhidharmakoéa,ii. 10, v. 7.
1.. DE LA VALLEE POUSSIN.

SUICIDE (Chinese). —Suicide is at least not
uncommon in China. Literature and history
supply illustrations. In a Chinese novelette the
heroine commits suicide on the grave of her
betrothed lover to avoid the marriage arranged for
her with his rival, and that rival thereupon takes
his own life in order to pursue in the other world
at once his quest for his bride and vengeance on
herlover. Amongsome eight hundred biographical

1 Jatakamadla, 1., tr. J. S. Speyer, SBB {. {1885].

2 Saddharmapundarika, xxii., tr. H. Kern, SBE xxi. [1884).

38ee J. J. M. de Groot, L Code du Mahdydna en Chine,
Amsterdam, 1893, pp. 60, 217, 227, It is recorded that in the
Japanese sect of Sukhavati religious suicide was not unknown.
In 1422 a large company of persons, after hearing a stirrin
sermon by a zealot to the effect that paradise may be gaine
solely by calling on the name of Amitabha, committed suicide
?35' l_'E'*v;w«.l ing into the sea while repeating the ‘Namu Amida

utsu.’

4 A Record of the Buddhist Religion, tr. J. Takakusu, Oxford,
iggg. P. 61-!?: . (ch. xxxviii. £.); A. Barth, Journ. des Savants,

b Bt%l. Buddhica, 1. [Petrograd, 1902].

notices in W, F. Mayers's Chinese Readers
Manual,! 27 instances of suicide are recorded—
generals after defeat, a tyrant to escape his im-
pending doom, a dethroned ruler, statesmen whose
advice, like Ahithophel’s, has been rejected, or who
desired to enforce their counsel by this last proof
of their earnestness, a captive to avoid exile, hope-
less prisoners, ministers who, having incurred
impenrial displeasure, were allowed to die thus
rather than by the hands of the executioner, a
rebel whose plot was discovered, women to avoid
a. marriage deemed by them to be shameful, an
upright servant rather than commit a murder
enjoined on him, a minister of justice under whose
subordinates capital punishment was wunduly
frequent, those moved by loyalty to a deceased
master, by grief for the death of father or son, or
by shame for a son’s treachery.

In addition to suicides on such occasions as these,
some of which will be noted as peculiarly Chinese,
cases also occur in which misery (e.g., hopeless
leprosy) drives to suicide., More frequent are
cases in which suicide is committed in an access of
passion, sometimes with the view of involving
one’s adversary in legal proceedings in this world,
or less frequently with the hope of harassing him
by visitations of the vengeful ghost.

Hanging, leaping down a well, and opium
poisoning have been perhaps the most common
methods of suicide; tge last may diminish in
frequency under the present opium restrictions.

In the absence of accurate statistics it is
impossible to estimate the ratio of deaths by
suicide to the total population. The general
impression, probably well founded, is that suicide
is much more frequent than in Great Britain. This
greater frequency, if it is assumed as fact, may be
accounted for by the low value put on individual
life, a tendency to ungovernable rage, and the
fact that social and religious feelings do not
rigorously inhibit suicide, but rather in certain
circamstances (e.g., where marriage is being urged
on a widow or a bride whose betrothed bridegroom
has died) approve it.

LITERATURR, — The Ency lia Sinica, Shanghai, 1917,
London, 1918; J. Doolittle, Social Lifs of the Chinese, New
York, 1885, London, 1866; A. H. Smith, Village Life in China,
Edinburgh, 1900; Recorde of the Generj Conferencs of
Protestant Migsionaries, Bhanghai, 1890, pp. 829-338,
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SUICIDE (Greek and Roman).—I. GREER.—
Under the name ¢suicide’ we here include all
forms in which the individual kills himself in.
tentionally, whether he acts of his own free will
or under compulsion, and whether the end of his
action be selfish or altruistie.

I. Legendary suicides.—The earliest definite
mention of suicide in Greek literature is the case
of Epikaste (Iokaste), the mother of Oidipus of
Thebes, in the Nekyia.?

Odysseus tells how in Hades ‘I saw the mother of Oidipodes,
fair Epikaste, who wrought an awful deed in ignorance of mind,
marrying her own son. And he had slain his father and he
married her, And presently the gods made it known to men.
Then he in lovely Thebs endured sorrow and ruled over the
Kadmeans by the grievous counsels of the gods. But she went
to the house of Hades, fastening & high noose from the lolty
hall, holden by her woe. And to him she left sorrows in the
aftertime full many, even all that the Erinyes of a mother bring

to pass.’

The precise motive for suicide is not very clearly
indicated here, or rather Homer does not dis-
tinguish clearly between the horror of Epikaste
at the revolting nature of the situation in which
she unwittingly finds herself and her shame in
the face of her deed becoming known. But the
essential points are that (1) suilcide presents itself
to Homer as the natural and fitting act when life
has lost all that makes life worth living, and (2)
no blame attaches to suicide in itself.

! New ed., London, 1910, 2 Hom. Od. xi. 271 11.



But the most famous and indeed the t'.ypic.f.l.lI

heroic suicide is that of Aias. Homer does not men-
tion his suicide explicitly, but it is clearly alluded

to in Od. xi. 648 f., where Qdysseus expresses |

his regret at having obtained the armsof Achilles:

wg 5N ui) odedov mirdr roipde e’ adfAy:

Tolyy yap xedadipy dvex’ aurer (the arms of Achilles) yaia

xa w,

Alavé’, os xTA.
His suicide was recounted in the Aithiopis of
Arktinos in connexion with the award of the arms
of Achilles to Odysseus,! It is to be noted that so
far there is no mention of madness or of an attack
by Aias upon the herds. These incidents were,
however, recounted in the Little Iliad of Lesches,?
Also, whereas in Od. xi. 555 it is emphasized that
the death of Aias was mourned by the Greeks

uvally with that of Achilles, the Little Iliad?
told of the withholding of burial honours. But
even 80 there is nothing to indicate that the suicide
in itself was considered blameworthy. It is an
act quite in accordance with the haughtiness and
self-sufficiency which characterize Aias in Hower,
and of which the famous ‘silence of Aias’in Od.
xi. §53 ff., so admired by the author of the treatise
On the Sublime,* is a fitting expression. The
sinicide of Aias is the typical act of a great soul
which cannot brook dishonour,

A motive of a less heroic kind which prompts to
suicide is excess of sorrow for the dead. The
feeling is one familiar to Homer. *If I lose thee,
it were better for me to go beneath the earth,’ says
Andromache to Hektor,? in the same spirit in which
David cries, * Would God 1 had died for thee, O
Absalom, my son, myson!’® Thereisnotin Homer
any express mention of suicide for this reason, but
Antikleia is referred to in terms which are hardly
consonant with any other explanation than that
she died by her own hand.

Eumanios says to the disguised Odysseus: ‘Laertes still lives,
but evermore he prays to Zeus that life may perish from his
limbe within his halls ; for he mourns exceedingly lor his son
that is gone and tor his wedded wife, whose death beyond all
else hath grieved him and brought him to untimely alga She
griet for her glorious son perished by a miserable death
?erish who dwells here friendly

in
{(Aevyaléw Bavdre): 80 may none
torga and doing friendly deeds.’

The natural inference from these words is strong}iy
confirmed by the reference to her in Od. xi. 841
and 197 ff. The later story said frankly that she
hanged herself.?

The list of such suicides is a long one.

Aigeus, father of Theseus, had arranged with his son when he
left for Crete, carrying the antiual tribute of the Athenians to
the Minotaur, that, it Theseus were successful in slaying the
monster, a white eail should be hoisted upon the returning
vessel. Theseus forgot to take down the black sail which the
ship was flying, and Aigeus, thinking that his son had perished,
threw himself from the rock on which he was keeping watch
into the sea (XEgean) which thenceforth bore his name.?
Erigone, daughter of Ikarios, hanged herself when she found
the dead of her father.l® Bkedasos committed suicide
when his daughters had hanged themselves.}! When Evadne
throws hersell on the funeral pyre of her husband, ber father
Iphis threatens to commit suicide Ly starvation, 13

A special case of suicide to avoid shame is that

to escape sexual dishonour.

Legend told how the Leukadian rock received ita name from

. Leukatas, who, to escape the unwelcome attentions of Apollo,
plunged into the sea off the island of Leukas.l3 Pausanias tells
us ¢ how the daughters of Skedasos of Leuktra hanged them-
selves to escape the violence offered them by certaln

Lacedamonians.

1 Cf. Proclus in Epicorum Greec. Fragmenta, ed. G, Kinkel,
Leipzig, 1877, p. 84, 81,

2 Of. Proclus, Ep. Gr. Fr, p. 386,

3 Ep. Gr. Fr. p. 40; Eustath. Ii. p, 285, 34.

ivibboqglmg? ix. &?5-;0“ roV Aiavros év Nexvig oiwsh uéya zai
Ta sV POy v.

s Il vmﬁ. P 6281833,

70d. xv. 36530, 8 Hygin. Fab. 243.

9 Plut. Thes. £2; Diod. iv. 601. ; Hygin. Fab. 212 ; Suidas,
8.v. Aiyatov wé « Serv. on Verg. £n. {ii. 74. _
10 Apollod. iil. 14, ete. 11 Paus. 1x. xiif. 8.
13 Eurip. Suppl. 11061,
13 Serv. on Yerg. AZn. iil. 279, 1 x, xiii. 3,
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Suicide, in the sense of self-devotion for one’s
country, has always occupied a prominent place
in patriotic saga. Xodros, the Jlast king of
Athens, is a famous example.

The Lacedmmonians, under pressure of famine, resolved to
invade Attica. But first they consulted the Delphic oracie as
to their prospecta of taking Athens and, receiving an answer
that they would be succesastul it they did not kill the Athenian
king, marched on the city. Cleomantis, a Deiphian, secretly
communicated to the Athenians the purport of the oracle.
Hodros thereupon dressed himself as a beggar and stole out of
the besieged city and proceeded to gather firewood. When two
enemy scouts approached him, he slew one of them with his
hatchet, whereupon the other, taking him for a beggar, drew
his sword and slew him, thus rendering the capture of Athens
impossible.1

There is the similar story of Makaria, daughter
of Herakles and Deianeira.? That such a death
was deemed a glorious one is sufficiently attested.?

2, Heroic suicide.—The motives which in the
Homeric poems seem mainly to be regarded as
promptinﬁ to suicide are of a heroic nature—the
sense of dishonour suffered or impending, the de-
votion of a high purpose, or the intolerable sorrow
of a personal bereavement. The sense of the com.

mon ills of humanity is by no means ignored—
TAyrdw ydp Moipai Quudr Oéoav drlpdmocer.t  But there

is no pessimism. Whatever the evils that darken
human life, at least it is a good thing to enjoy the
sun, and the darkest shadow that falls athwart
Homeric life is the sense not of its burden but of
its brevity. Life at any level ia to be preferred to
the sunless realms of Hades.®

But with the rise of reflexion, as witnessed in the
poetry of the age succeeding the Homerie, we have
a view of life which is frankly pessimistic, Hesiod
conceives the present to be an age of iron, thrown
into darker relief by the picture of a happier golden
age gone by.*

That life is an evil has become a commonplace.
wdvrwy udv ud givac éxyBoriowry &proror? is a doctrine
which becomes a hackneyed phrase of later poetry—
TO0 uév 8% wavrayxov Bpvhobucvov, xpdriocror elvar ¢nul
pah ¢ivar Bporey.t The logical consequence of this
view of life is that man is justified in ending what
he cannot mend. Whether, in fact, this pessimistic
view of life actually induced an increased practice
of suicide is more difficult to establish. But in any
case motives of a less heroic kind seem now to
be recognized as worthy causes of suicide. Thus
poverty is expressly recognized by Theognis? as a

| sutficient cause,

3. The historians.—In the historians of the 5th
cent, suicide is not a particolarly prominent feature,
and belongs in general to one or other of the types
already noticed.

Herodotus relates the legend of Nitokris, who,
in order to escape punishment for her misdeeds,
committed suicia:fe by leaping into a room full of
ashes.l® Arion is compelled by the ferrymen either
to commit suicide, with the prospect of being buried
ashore, or to jump into the sea.® The daughter of
Mykerinos, being violated by her father, hanged
herself from grief.’* Shame was the motive for the
sunicide of Spargapises, leader of the M etai,
who in a state of intoxication were surprised and
killed or captured by the Persians.’® And we have
the parallel stories of Othryades, who, ashamed to
return to Sparta when his company was killed, slew
himself at R‘h i,}¢ and of Pantites, who, having
survived the disaster at Thermopylai, ‘on his
return to Sparta, being held in dishonour, hanged
himself.’ 15

1 Lycurg. c. Leokrat. 81 11,
2 P:un. 1. xxxil. : Eurip. Herakleidays,

$ Paus, 1x. xvil. 1. 4 11, xxiv. 49.
b Od. xi. 483 1l. ¢ Works, 174 12,
7 Theognis, 435,
8 Eurip. Bellerophon, frag. 287. 11. (A. Nauck); ¢f. Soph. Oed.
Col, 12271,
#1731, 10 ij. 100. 11 I'd, {. 24. 13 Ib. fi. 181.
13 b, 1. 218. 14 I'd. 1. 82. 13 b, vii, 282.
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In Thucydides we read how in 427 B.C, the Cor- |

cyrean democrats ¢ went to the temple of Hera and,
persuading some fifty of the suppliants (belonging
to the oligarchic party) to stand their trial, con-
demned them all to death. The majority refused
to come out, and, when they saw what was going
on, destroyed one another in the enclosure of the
temple where they were, except a few who hanged
themselves on trees or put an end to their lives in
any other way they could.”’? Again in 425 B.C. the
olivarchs of Corcyra were entrapped into a large
building from which they were led forth in groups
of twenty for execution. When those in the
building got to know what was happening, they
refused to come out. Then the Corcyrean populace
broke a hole in the roof through which they
showered tiles and arrows at those within. ‘The
prisoners tried to shelter themselves as best they
could. Most of them put an end to their own lives,
Some thrust into their throats arrows which were
shot at them ; others strangled themselves with
cords taken from beds which they found in the

lace, or with strips torn from their own clothes,
R‘his went on during the greater part of the night,
until in one way or another, by their own hands or
by missiles from the roof, they all perished.’?
Thucydides knows, too, the story that Themistokles
poisoned himself : Néyovo 8¢ Twes kal éxobaior Ppapudxy
dxobaveiv avrév,®

In Xenophon, Hell. vi. ii. 36, we have the
familiar motive of shame. Krinippos, when the
Syracusan fleet under his command was captured
by Iphikrates (373 B.C.), imd Amys favdry avfarpéry
dwofvioxer. So Hell. VIl iv, 9, when the invading
Arkadians were attacked in camp by the Eleans,
whom they defeated, the Elean hipparch, who was
held responsible for the attack, committed suicide
(364 B.C.).

But the suicide which is more prominent in
Xenophon is of the romantic type, described as
éwamofavely, émogdfar éavrév, where love faithful
unto death refuses to be comforted otherwise than
by sharing the fate of the beloved. *Cyrus himself
died, and eight of his best followers fell over him
(Exeevro éw avry). And Artapates, the most faith-
ful of his staff, when he saw that Cyrus had fallen,
is said to have leapt from his horse and thrown
himself upon him. And some say that the king
ordered him to be slain over Cyrus (¢éxw¢pdtar avrov
Kvpy) ; but others say that he drew his sword and
killed himself over him (éavrdv émodpdiacfar).’$
We have the same motive in the story of Pantheia,
so beautifully told by Xenophon.®

The emotional value of this motive has made it
very prominent in literature, as, indeed, it has
everywhere and at all times been actually a very
common cause of suicide.

It is familiar to the OT.® Already in Homer Antilochos holds
the hands of Achilles, lest in his grief for Patroklos he should
cut his throat : 7 and, even if suicide is not meant, Andromache’s
anguish for Hektor almost makes her die.8 Most familiar per-
haps of all is the case of Laodamia, the wife of Protesilaos, to
whom she had been married just before his departure for Troy.
There Protesilacs was the first to leap ashore and, atter slaying
many Trojans, was killed by Hektor, After his death his wife
grieved for him so much that Hermes for pity brought back
Protesilaos from the dead. At first Laodamia, thinking he had
actually returned from Troy, rejoiced, but when he returned to
Hades cavrny édpovevoer.y As this legend is enshrined for us in
the verses of Wordsworth, so0 Tennyson has told the story of
another who was faithful unto death: Oinone, the beloved ot
Parie, whose story is unknown to the epic cycle and to the
tragedians, When Paris died, she either hanged herself10 or
threw herself into his funeral pyre.1l

1 {ii. 81. 2jv. 48. 3i.138.
¢ Anab,. i. 8. 8 Cyrop. vii. 8.
61 8 314f. ; see art. Buicipe (Semitic and Egyptian).
; il. xlr;g BEBf.t 8 Ib. xxil. 4731,
pollod. Epit, iii. 30 : {idec Siexpriraro éavriv; Eustath. on
It ii. 700 ; ¢f. Ovid, ex Ponto, 111, i.x Fl’gﬂ ?T s

10 Apollod, 111. xii, 5. 4, vi. 1-8; Lycophron, 67ff.; Konon, 23 ;
Parthen. Erat. 4.

11 Q Smyrn. x. 262, 484 ; Ovid, Her. 5.

Another late legend is that of Hero and Leander, the subject
of the poem by Musaios entitled raé xaf ‘Hpw xat Aéavdpov.
Leander of Abydos swam the Hellespont nightly to visit his
beloved Hero, the priestess of Aphrodite at Sestos across the
straits, being lighted by a lamp which Hero set upon her tower
by the seashore. He attempted the passage one stormy night,
when the lamp was extinguished by the storm. Next morning
his dead body was washed ashore, and Hero threw herself from
her tower to join him in death.l Pausanias? remarks of three
heroines, Marpessa, Kleopatra, and Polydora, that they all com-
mitted suicide in this way: wpoawofavovos magar rois avpdaoir
cavras emxareapalav.

The motives of such suicides are not always
identical and no doubt were sometimes complex.
Sometimes it was the last sacrifice of devotion, a
tradition become a religion, like the Indian satz or
our own proud tradition that the captain goes down
with his ship.

Xenophon tells how in 388 B.c. Anaxibios the Spartan, falling
into an ambush, said to those by him : * * Gentlemen, my duty
is to die here. As for you, seek safety before we engage the
enemy.” Then he took his shield from his armour bearer and
fell fighting at his post. But his favourites (rd maidixa) abode
with him, and twelve of the Lacede2monian harmosts who had
come from the cities died with him fighting.'3 Haimon in the
Antigone of Sophocles had all along determined to die with
Antigone,4 but the actual suicide is complicated by his futile
attempt to slay his father and becomes outwardly an act of
disappointed rage.5

Where the suicide considers himself responsible
for another’s death, his own death may appear to
be due as an act of atonement.

Thus Kallirrhoe, having by her unkindness brought about
the suicide of her lover Koresos, repented and out of pity for
him and shame for her conduct killed herself,® precisely as
Adrastos, when he accidentally killed the son of Craesus, *stood
before the dead and submitted himself to Cresus, holding out
his hands and entreating him to slay him over the dead (emixa-
reocddifar rw vexpw) gince for him life was no longer tolerable
(ovd¢€ ot elvas Buoagiuov)' 7

But, without any such complications, we have
the devotion of thuse who, lovely and pleasant in
their lives, in death would not be divided. When
Kastor is slain by Idas, his brother Polydeukes
cries : ‘Our Father, Son of Kronos, what release
shall there be from sorrow? Give me also to die
with him, O Lord. Honour is departed for him
who 18 bereft of friends.’®* And the more one
knows of the religious thought of the Greeks, the
less is one inclined to disparage the influence of
the motive to which Plato alludes—the hope of a
blessed reunion hereafter: ‘*Ere now for human
love, for dead wife, for dead son many a man has
gone willingly to the house of Hades, drawn by
the hope that in the world be;'ond they might see
and be with those they loved.’

4. Comﬁulso suicide.—A special interest at-
taches to Xenophon, Hell. 11. iii. 56. In describing
the execution by compulsory suicide of Theramenes
in 403 B.C., he says: ‘ When, being compelled to
die, he drank the hemlock (79 xdveior &wie), it was
said that he threw what was left of it as in the
pame of cottabos, crying, ‘“This for the fair
Kritias!”’ This is the first occurrence of the
word xavetor in the historians and the only one in
Xenophon. When the practice of execution by
compulsory poisoning was introduced in Athens
we do not know, nor when hemlock first became
the recognized medium. The use of hemlock for
this purpose, we may with probability suppose,
first became regular in the latter part of the 5th
cent. B.C. Even in the orators, however, refer-
euces to it are surprisingly rare. It is not men-
tioned in Antiphon. Andocides mentions it only
once.!’® Lysias refers to it twice,!1 It is not found
in Demosthenes, Lycurgus, Dinarchus. The ad-
vantages of hemlock-drinking over other more

1 Musaios, op. cil.; Stat. Theb, vi. 542; Verg. Georyg. iii. 258 ;
Ovid, Her. 17, 18.

21v. i, 6; cf. the case of Skedasos (11, xiil. 3).

38 Hell, 1v. viii. 38 ¢, 4 7561,

51234 ¢, 8 Paus. V1I. xxi.

7 Herod. i. 45. 8 Pind. Nem. x. 76 1.
$ Phado, 68 A. 10 De Pace, 10.

11 C. Erastosthenem, 17, and Tepi Snu. 7. v. Nixiov adedd,

I (Or. 18) 24.
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cumbrous methods of suicide are referred to in the
Frogs? of Aristophanes (405 B.C.).

It was by drinking hemlock that Socratea died
in 399 B.C.2 It was the method used by the
Athenian women whom the shameful conduct of
the characters of Euripides drove to suicide, ac-
cording to Aristophanes.®* It is ditlicult to resist
the conclusion that in the stress and excitement
and anxiety of the closing years of the Pelopon-
nesian war suicide had assumed a prominence
hitherto unknown, and it would appear that this
phenomenon was not unconnected with the interest
in the preparation of speedy and painless modes of
putting an end to life. Incidentally it may be
noted that Attic hemlock was reputed to be
specially effective. Theophrastus tells us of the
discovery by Thrasyas of Mantineia of a pgdia xal
dwovos dwbhvais in which the juices of hemlock
(xdvewor) and poppy (u#hxwr) and other such herbs
were made up in a dose of small bulk, weighing

about a drachma, the effects of which were incur- |

able and which, moreover, would keep and retain
its potency for an indefinite period.® No doubt,
also, the tact of having at their disposal a con-
venient and not too painful means of terminating
life induced, as in our own time, many rash persons
to attempt their lives. It is interesting to note
that Menander wrote a play with the title Kwrea-
$éuevas. Hence there was developed the interest
in antidotes of which we have evidence.® Theo-
phrastus has much to say of antidotes.? In par-
ticular it is interesting, in view of the attitude of
the peo‘%le of Ceos to suicide, to notice that to them
is attributed an improved method of preparing
hemlock.®

The story of the death of Theramenes points in
the same direction. When in our own country
death by the axe of the headsman was a common
fate, it became a point of honour with his victims
that they should take leave of life like gentlemen.
Montrose, we are told, went to the scatfold clad
in rich attire * more becoming a bridegroom than a
criminal going to the gallows.” Such conduct is
the true analogue to the dying libation of Thera-
menes. Socrates had the same idea:

‘What about making a libation with this cup?’, he says to
the jailer, *May I or not?’, and, that not being feasible, he yet
drank the cup of death ‘easily and cheerfully’ as one who
toasts a friend.?

And, as meaner victims of the axe imitated the
conduct of Montrose and others, and the grand
manner degenerated into the bravado of the
desperate and callous, so we have a degenerate
echo of the heroic in the story told by Alian and
Athenseus of the devotees of debauchery who,

having drained the cup of pleasure to the lees, |

ended by throwing away the cup, and concluded
life’s banquet with a toast.!®

5. Legal aspect.—So long as suicide does not
become so frequent as to threaten seriously the
well-being of the communily, the State has no
motive to intervene by legislation against it. At
no time does Athenian law define suicide as a

enal offence. The only outbreak of which we

ear in Attica suggesting an epidemic of suicide is
that which legemf
Aiora, or swing-festival,

1116 1.

2 Plato, Phaedo, 57A: rd $dpuaxor émev; cl. 578, 116D,
117 A, Though Plato does not name the poison, it is clear from
the symptoms described that it was hemlock., /Elian, Var,
Hist. 1. 16, calls it merely v ¢dpuanor; Diodor. xiv. 37: wiaw
xwveioy éredeumnoer ; Diog. Laert. ii. 42,

3 Frogs, 10501, ¢ Plutarch, Dio, 58.

5 Theophr. Hist. Plant. 1x. xvi. 8,

¢ Plato, Lysts, 219 E : ' I mean, for example, it a father knew
that hie son had drunk hemilock and t.hot;?ht. that wine would

save him, he would value the wine," Cf. Nicander, Aleziphar-
maca, 186,
7 1x%. xvi. 6. 8 1b. 9. 9 Plato, Phado, 117.

19 Elian, Far, Hist. iv. 23; Athen, x11, $37C.

|

connected with the origin of the |

| fell suddenly u

| Suidas,

wﬁm

Legend told how, when Dionysos first came to Attica with
the new gift of wine, he was hospitably entertained by Ikarios,

to whom he revealed his intoxicating boon. lkarios gave of
the wine to some shepherds, who in their vinous frenzy killed
their would-be benelactor. His dmﬁhtar, Erigone, gulded to
the spot by his faithful dog Maira, hanged herself on & tree.
Then there broke out among the Athenian women an epidemic
of hanging, which aba only when the Athenians dis-
cove the cause and instituted the Aiora festival in honour of
Erigone.l

Plutarch tells of a similar outbreak at Miletos
which, obscure in origin, was generally attributed
to atmospheric conditions :

‘A strange and terrible aflliction once came upon the maidens
of Miletos, from some obecure cause—mostly it was conjectured
that some poisonous and ecstatic temperament of the atmo-
sphere produced in them a mental upset and frenzy. For there
n all of them a desire of death and a mad im-
Many hanged themselves before they
worda and the tears of their parents,
In spite of all

pulse towards hanging.
could be prevented. E'ha
the persuasions of their friends, had no eflect.
the ingenuity and cleverness of those who watched them, they
succeeded in making away with themselves. The plague seemed
to be of an unearthly character and beyond human remedy,
until on the motion of a wise man a resolution was pro

that women who hanged themselves should be carried out
to burial through the market-place. The ratification of this
resolution not only checked the evil but altogether put an end
to the passion for death, A greatevidence of the high character

| and virtue of the women was this shrinking from dishonour and

the fact that they who were fearless in face of the two most
awful things in the world—death and pain—could not support
the appearance of disgrace nor bear the thought of shame atter
death,’2

Theramenes, in whose time hemlock as a means
of suicide appears to have come into vogue, was
a native of Ueos, and we have seen above that
Theophrastus?® ascribes to the Ceans certain im-
provements in the method of preparing that
poison. There is evidence that at some period
suicide by drinkinf hemlock was a recognized
practice—if not a legal regulation—in Ceos for
persons who had passed the age of 60. Strabo*
(63 B.C.—A.D. 23), speaking of Iulis, the chief town
in Ceos, birthplace of Simonides and his nephew
Bacchylides, says:

wapd rovrows 8¢ doxel redyval wore whpos, ob uéuvrar xai
Mévavdpos [342-201 B.C.] ** xaldv 10 Keiwy véuiudy ¢or, Pavia:
& un Suvvduevos {v ralws, ov O xaxws.” Ipocérarre ydp, ax
fotkey, O viuos Tous Umdp efnxovTa €Ty yeyororas xwwetaleobat,
roU Stapxeiv rois dAAows THY TpodNy xat woAtopxovpdrvovs 8¢ wore
un’ ‘Abyrainy, icasbai '« T0Us Wpeafvras rovs el avror
awobaverr, op r1oc wAnBous eTwr Tove 8¢ wavoaofa:r woliop-
xouyTas.
Stephanus of Byzantium® writes to the same
effect.® So too AElian.” Valerius Maximus, who
wrote under Tiberius, attests a similar practice
for Massilia and tells of the Cean practice as he
had actually witnessed it.®

In Thebes, too, the treatment of suicides
attracted some remark.’ In Athens such differ-
ential treatment as we hear of is of a religious
rather than of a lezal nature. The suicide as a
victim of violence belongs to the class of those
whose sPirit.s ‘walk.’® According toastatement in

1 guicides and other vietims of violent and

death were buried in a specisal ?lace.
We find a similar ordinance given by Plato. To
the same order of ideas belongs the Athenian
custom of burying the hand which wrought the

1 Servius and Probus on Vergil, Georg. iL 889; Hygin. Fab.

antimely

| 180, Astron. il. 4; Pollux, iv. 55; Hesych. s.vv. Awipa and

"AA#ris ; Etymologicon Magnum, ed. F. S8ylburg, Leipzig, 18186,
..u."Iz.:. ; schol. Hom. JI. xxil. 29; Athen. xiv, 818E, g For
this and other swinging rites cf. GB3, pt. iii., The Dying God,
London, 1811, Note B, p. 2774,

3 Plut, Mulierum Virtutes, 249 B-D.

3 Hist. Plant. 1x. xvi. ¢ x. 486,

& De Urbibus, s.v. "loviAis.

8 Ct. Heracleid. Polit, 9, and the epiFrnm of Mel r,
Anthologia Palating, vil. 470, where the deceased is made to
say that at an advanced age (xdpra wpéofus) HAvlor Aldar

| avrofehel, Keiwy yevodpuevos xvdixw.

7 Var. Hist. lii. 87, 8 Val. Max. ii 6.
9 Zenob. Prov. vi. 17; Phot. Lez. 8. T ovx amjyfw tva @jfnor

¥y 5
10 S’:e Plato, Laws, 865. _
11 S,v, Kuinfyior : 11 & 19 Kurpyle xalovuéve dppurrouvro of
Biaiofavaros.

12 Laws, 873 C.
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deed apart from the suicide’s body.! Josephus, in
mentioning the custom, adds the unsatisfactory
reason that the hand was regarded as alien to the
body.? It is more natural to connect the practice
with the idea of the soul of the suicide ¢ walking’
—*perhaps to prevent his ghost from attacking
the living.’?

6. Philosophy.—As regards the attitude of the
philosophic schools, the teaching of the Pytha-
goreans condemned suicide. According to Orphie
or Pythagorean doctrine, the soul is undergoing in

the body a penitential discipline for ante-natal
sin, ¢ '
against the will of God on the part of the indi-
vidual, whom it behoves to wait until it please God
to set him free.

Plato, if we may infer his position from the
Phedo and the Laws, condemns suicide on grounds
which we would characterize as religious. Re-

ligious, too, are the grounds on which Aristotle |

appears to regard suicide as reprehensible.? Aris-
totle treats suicide as an offence not against the
individual, but against the State, and that of a
religious kind, as involving the city in pollution
and requiring therefore penalties of a religious
nature. No doubt Aristotle had in view such
ceremonial observances as the severance of the
right hand and the like, to which we have referred

Hence suicide 1s an unwarranted rebellion l

above.

Stoic teaching was decidedly favourable to
suicide. Life and death being for the wise man
indifferent (ddidgpopa), morally neither good nor
evil, the question of suicide resolves itself for him
into a decision whether life or death is in a given
case preferable. Life in accordance with nature
being the Stoilc ideal,® when the conditions
essential to that ideal are no longer fulfilled,
suicide becomes a reasonable deliverance (efAoyos
éaywy).

Thus suicide may be demanded by a man’s duty
to his country or his friends or by a condition of
severe paln or of physical disablement or incurable

disease.” The paradox of the Stoic position is
that the question of ‘to be or not to be’ is decided I
not with regard to virtue or vice, but with regard
to the ddidgpopa, the ¢indifferent’ things. It is a
%[uesbion of rd& xabixovra and 7& wapd 70 xabijxov.®
ence it may be proper («affjxor) for the happy to
commit suicide, for the unhappy to remain in life.?
Goodness or badness per se Eas no bearing on the |
qll:estion.m There 18, indeed, little that difters from
the Platonic position in the statement of their
doctrine in Diogenes Laertius.!? But the danger of
the Stoic doctrine lay in the facility with which |

comparatively trivial discomforts might be held to
justify suicide.

Zeno (c. 300 B.C.), the founder of the 8Stoic school, is said, I
according to one account, to have taken his own life hecause he
had stumbled and wrenched his finger.12 Cleanthes, his suc-

cessor, having developed a gum-boil, refrained from food by the |

advice of his doctors for two days. The treatment was success-
ful, and the doctors relaxed the regime and allowed him mdvra
7a gvimén, all the usual foods. But Cleanthes, having gone so
far in the path of death, persisted to the end.18

For the Stoic the lengith or brevity of life was a
matter of indifference.!*

The Cynics, too, favoured suicide. Antisthenes

1 Aischin. c. Ktes. 244 : édv 7.5 avrov Scaxpiiomrar, ™v xeipa

™Y TovT0 mpdfagav xwpis ToU guparos Bdwrouer.
3 BJ 1. viii. 6.

3 G B3, pt. iii., The Dying God, p. 220 n.

¢ Philolacs, ap. Clem. Strom. iii. 8, p. 186. Ct. Plato, Gory.
493 A, Cratyl, 400 0.

8 Eth, Nie. v. 11 (113%d),

O 1éhos €o7i 1O SpoAoyovuévws T duser {ny (Cleanthes, ap.
Stob. Eel. ii. 132). Yo T pioes Giv ( P

7 Diog. Laert. vii. 130.

8 Btob. ii. 226 ; Plut. de Stoie. Repugn. 1042 D,
® Plut. loe. cit.

10 Plut. de Stoic. Repugn. 1039 E, de Comm. Not. 1163C-D;
11 vii. 180, 12 Ib. vii. 2811,

Cicero, de Fin. iil. 18.
) _ 13 Ib. vii. 176,
4 Cic. de Fin. iii. 14.

seems to have used the term, afterwards so familiar
in the Stoics, éfaywy?, to denote suicide.! Diogenes
is said to have recommended suicide to Antisthenes.

According to Diog. Laert. vi. 18, when Antisthenes was lying
upon his deathbed, Diogenes visited him, carrying a dagger;
and, when Antisthenes said, ‘Who will deliver me {rom this
trouble?’, Diogenes, showing him the dagger, said, ‘This.’
There i3 a similar story in Diog. Laert. iv. 3, that on one
occasion Speusippos, driving in his carriage to the Academy,
met Diogenes and wished hiin good-day (xaipe eireiv), to which
he replied that he would not wish him the same ooris vrouévess
$nv TOoLOUTOS WV,

On the other hand, the Academic, Peripatetic,
and Epicurean schools were all opposed to suicide,

at any rate in theory.

With regard to the Academics it may suffice to quote the
story of Carneades, who, when he heard that the Stoic Antipater
had committed suicide by drinkinz poison, exclaimed, ¢ Then
give me too to drink!’ And, when his friends said, * What 7’

Athol brose ’ (otvdueid), he said.2

The Peripatetics hold that the excellences of the
soul are superior to the excellences of the body
and other external excellences, yet they aim at
the other excellences, tirst, as desirable for their
own sakes, and, next, as beilng useful wpés re rov
woNiTikO¥ Kxal TOv xowwwwikov PBlov xal d0¢ xai wpds Tov
fewpnrikéy. wapauerpeicfar yap Tov Blov tails mwolire-
xais kal rais xowwwvikais wpdieot xal rats fewpnrixais.?
Their attitude to suicide 1s thus in sharp contrast
to that of the Stoics.

As regards the Epicureans, believing as they did
in the extinction of the soul at dissolution, it
might well seem that life at any level was at least
worth something, and it were folly to cast that
away for the nothingness of the grave. It would
seem that they occupied themselves particularly
In pointing out the folly of committing suicide
through fear of the terrors of death.

‘Death, that most dreaded of ills, is nothin
while we are, death ie not; and when death has come, we
are not. Death, then, is nothing to the living nor yet to the
dead, since it does not affect the former, and the latter no
longer exist. The crowd, to be sure, at one time shrink from
death as the worst of evils, at another choose it as a refuype from
the miseries of life. But the wise man neither declines life nor

shrinks from death, since life is not distasteful to him, nor does
he think it an evil not to live.’ ¢

The Cyrenaics seem in general to have been
opposed to suicide. Theodoros, counting the
world his country and disbelieving in friendship,
held that even self-sacrifice for one’s country was
unjustifiable.® Hegesias, on the other hand,
preached suicide so frankly as to earn the title of
6 Iletofdvaros,® and with such success as to provoke
the interference of Ptolemy.”

7. Religion.—From the religious point of view
suiclde was regarded always as a crime, & violation
of the social order. We have seen that Orphic
teaching condemned suicide. But it is impossible
to regard this condemnation as limited to so con-
fined a circle. The more one reflects on the
evidence, the more one is forced to the conclusion
that much which we ascribe to the Orphics is
really part of the general tradition-—part of the
popular belief. The sort of doctrine whiech Plato
ascribes at one moment to the mystics he at
another ascribes to popular belief. In any case
the belief in immortality is described in the
Apology as among & Neybueva, among the popular
beliefs.  And popular belief certainly gifferen tiated
between the fortune after death of the suicide and
of those who died a natural death (favdry eluapuéve,
morte sua). Already in Homer it is diffienlt to
account for the position of Antikleia, the mother
of Odysseus, on any other supposition than that

1 Ct., Athen. iv. 157 B; Plutarch, de Stoic. Repugn. 1039 E,
1040 A, and de Comm. Not. 10830, D ; Diog. Laert. vi. 24.

42 Diog. Laert. iv. 641. ; Stob, Flor. cxix. 19.

3 See Stobaus, ii. 264-268.

4 H. Usener, KEpicurea, Berlin, 1887-1908, iii. 60, tr. A. E.
Taylor ; cf. Seneca, Ep. xxiv. 22, Ixx. 8; and the eloquent
protest of Lucretius, {ii, 79 f1.

5 Diog. Laert. ii. 98, 6 Ib. 86.

7 Cicero, T'use. i. 34 ; cof. Plutarch, de Amore Prolis, 497 D.

to us. For
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she is a suicide and thus not admitted immediately
to the realm of Hades.! We have seen above that,
according to one tradition, the dead Aias was
deprived of certain rites of burial., The same
feeling is at the bottom of the practice of severing
the right hand of the suicide and burying it apart
from the rest of the body. So in our own country
suicides used to be buried at the marchesin a no
man’s land : or, if in the churchyard, the body must
be Eased over the wall and not enter by the gate.

popular religion regarded with horror all
shedding of blood, all interference with the natural
bounds of life, so it regarded with a peculiar horror
the shedding of kindred blood (ali’ dugior).
Ixion, who first introduced this crime—éugdrior
alua wpurisTos olx Arep téyvas éwéute Grarois—won
for himself a choice woe.? The supreme case of
‘kindred blood’ —which is the term used by
Sophocles to denote the patricide of Oidipus®—is
suicide, The Greek language hardly distinguishes
between self-murder and murder of kin. The
sunicide belongs to the class of the victims of violent
and untimely death—d&wpoi Biuatof8draro (or, in late
usage, fiofdrare)—the murdered, the dead on birth
or in nonaFe,‘ the unborn victim of abortion,?
regarding the fate of whom the pogula.r mind was
peculiarly sensitive. It seems probable that these
religious grounds, and not any speculative theories,
were the really active motives at all periods of
ancient Greece in condemning the practice of
suicide.

II. RoMAN.—1. Heroic suicide.—VWWhat we may
call the heroic type of suicide—committed either to
escape intolerable shame or for great causes which
seem to demand the sacrifice of the individual life
—was thoroughly consonant with the character of
Republican Rome. Suchsuicides were a prominent
feature in the early history of Rome, and the
tradition of them undoubtedly exercised a power-
ful influence upon later conduct.®

The typical example of self-sacrifice for the
fatherland is that of the Decii, According to
modern authorities, the story is true only of the
younger Decius. But, in any case, both are
enshrined in Livy’s matchless prose. The elder,
P. Decius Mus, devoted himself in 337 B.C. in a
battle with the Latins near Mount Vesuvius, when
he was in command of the left win% A precisely
similar story is told of the younger Decius, who at
the battle of Sentinum in 295 B.C. devoted himself
to death, charging into the densest ranks of the
Gauls, where he fell.?

Suicide to escape intolerable dishonour is illus-
trated by the story of Lucretia, the victim of the
mala libido® of Sextus Tarquinins, Her story is
too familiar to be told here.?

2, Penalties of suicide. — We have seen that
snicide by hanging was regarded by the Greeks
as a shameful type of death. When Oidipus
discovers the nature of his sin, he can find no
stronger words to describe his deeds than to say
that they are xpeleooy’ dyxévns, s.e. such as even
suicide by hanging could not expiate. The Roman

* feeling seems to ﬁ:ave been precisely similar. If
we quote the case of Amata, wife of King Latinus,
it is mainl{ on account of the interesting matter
preserved by Servins in his commentary on the
passage. Vergil tells us that

‘ Regina ut tectis venientem prospicit hostem,
Incessi muros, ignes ad tecta volare:

el ——

2 Pind. Pyth. i§. 80 11,

e —— e —

e e A

} Od. xi, 851,

3 Oed. Tyr. 1408, _

4 Plato, Rep. 616 C: 7oy 8¢ evfus yevouévar xal dAiyor xpdver
Brovvrav.

B Bee 8. Reinach, "Awpot Biaiofivaros, in 4 RW ix. [1906) 812~
322, and 8, Wide, in ARW xii. (1808).

8 See Cle. Pro Sestio, 48, pro Scauro, iii. 181,

7 Livy, vill. 01, x. 28, B Jb. 1. 67.

8 Ib, 6571, ; Ovid, Fasti, ii. 741 2.

Nusquam acles contra Rutulas, nulla agmina Turni :
Infelix pugnae juvenem in certamine credit
Exstinctum : et, subito mentem turbata dolore,

Se causam clamat, crimenque, caputque malorum :
Multaque per moestum demens effata furorem,
Purpureos moritura manu discindit amictus,

Et nodum Informis letl trabe nectit ab alta,’1

Servius on this passage tells us that certain

| posthumous penalties attached to this form of

suicide :

‘Sane sclendum quis cautum fuerat in pontificalibus libris
ut qui laqueo vitam tinisset, Insepultus abiceretur. . . Cassfue
autem Hemina [the oldest Roman annalist] ait: ¢ Tarquinium
Superbum cum cloacas populum facere coegisset et ob hanc
infuriam multi se suspendio necarent, iuseisse corpora eorum
cruci affigl : tunc primum turpe habitum est mortem sibl con-
sciscere,” Et Varro ait: *Suspendiosis quibue iusta fieri ius
non sit, suspensis oscillis? veluti per imitationem mortis
parentart,”’

It is clear in any case that the grounds on which
this particular kind of suicide was condemned
were religious or mystical rather than ethical.

3. Suicide under the Empire.—That suicide was
extremely prevalent under the Empire, at any
rate among the higher ranks of society, cannot be
doubted. Nor are the causes which contributed
to this state of affairs difficult to conjecture., The
most important were probably chiefly two: on the
one hand the decay of religious belief and on the
other hand the great popularity of a school of
philosophy which was favonrable to sunicide. With
regard to the first, however, it is to be remarked
that it does not appear that even in Republican
times suicide, for suflicient cause, was considered
to be inconsistent with piety. The Stoic teaching
suited in general the typical Roman character,
and, in particular, the Stoic teaching in regard to
suicide found ready acceptance among the educated
classes under the Empire. In this matter the
Stoic position appealed even to men who in other
respects were at variance with the Stoics. In one
sense the Stoic doctrine was merely a logical
development from the position taken up by Plato.
Even Plato had admitted suicide when some com-
pelling drdyxn — some ineluctable constraint of
circomstances—forced a man to end what he could
not mend. The nature of this dvdyxn, or, as the
Romans called it, necessitas® or necessitudo, was so
indefinite as to be capable of a very various inter-

retation. It only remained for later Stoics like

anaitios (c. 140 B.C.) and Posidonios (c. 130-48
B.C.) to interpret it in the sense not of an external
compulsion, but of an inner overmastering impuise.
By this interpretation the whole philosophic anti-
suicide position was undermined. It wasno longer
felt to be a disgraceful thing to commit sunicide :
the only thing worth considering was how to
commit suicide with such bravery or bravado, such
fortitude or such parade of fortitude, as would most
appeal to the imagination. The morality of suicide
was no longer in dispute : given such a situation as
either from the individual point of view or from
the point of view of his relation to the State
appeared intolerable, then suicide was the obvious
and expected course of action.

The pages of the writers of the Empire teem
with suicides, and a glance at some of these will
help to illustrate what was the current view of
voluntary death.

Pliny the younger,¢ writing of Titus Aristo, an eminent
lawyer whom he describes as inferior to none of the philoso-
phers ® castitate, pietate, iustitia, fortitudine,’ tells how, heing
afflicted oy * longa et pertinax valetudo,’ he contemplated taking
his own life: * You would be surprised, were you present, at the
patience with which he bears this illnees, holding out against
pain, resieting the temiptation to quench his thirst, enduring
the unbelievable heat of fever while motionless and warmly
covered. He lately summoned me and a few other epecial

l—

i

1 _£n. xii. 59511, _
3 The meaning of these os¢illa we have seen above in con
nexion with the Athenian festival of the Aiora ; of. Verg. Geory.

il, 387 MY,
3 Tac, Ann. vi, 23, ¢+ Ep. i. 22
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triends and requested us to consult his physicians about the
issue of his illness, with the intention of voluntarily departing
trom life, if his iliness were incurable, while on the other hand,
it it were merely to be difficult and tedious, he would bear up
and bide his time: for so much, he thought, was due to the
entreaties of his wife, the tears ot his daughter, even to us his
friends, that he should not by voluntary death abandon our
hopes, if only they were not vain. Such conduct I consider
eminently high and praiseworthy. For to rush to death under
the influence of an impulse and an instinctive feeling is no more
than what many have done: but deliberately to weigh the
motives for and against and then, as reason advises, to accept
or reject the policy ot life or death, that i8 the conductof a
great soul.’ o

In A.D. 101 the poet Silius Italicus committed suicide by
abstention from food. Plinysays: ‘It has just been announced
that Silius Italicus has ended his life by starvation (inedia) in
his Neapolitan villa. Bad health was the cause. He had de-
veloped an incurable tumour and, weary of it, he betook him-
self to death with irrevocable firmness. Up to his last day he
had been happy and fortunate, with the exception of the death
of the younger of his two children.’1

In Ep. iii. 16 Pliny celebrates the heroic conduct
of Arria, who, when her husband Cazcina Pztus
was condemned for his share in the conspiracy of
Scribonianus against Claudius in A.D. 42, en-
courages her husband to commit suicide, first
stabbing herself and then handing the dagger to
her husband with the words ¢‘Paete, non dolet.’
This famous suicide is the subject of an epigram
of Martial.?

A somewhat similar story is told in Pliny.3

A special interest attaches to the type of suicide
mentioned by Pliny in Ep. iii. 9.

Cacilius Classicus, proconsul of B®tica A.D. 98-98, was
accused of extortion and anticipated judgment by death—pre-
sumably suicide : ¢ Ille accusationem vel fortuita vel voluntaria
morte praevertit ; nam fuit mors eius infamis, ambigua tamen :
ut enim credibile videbatur, voluisse exire de vita, cam defendi

non posset; ita mirum pudorem damnationis morte fugisse,
quem non puduisset damnanda committere.’

References are frequent under the Empire to the
forestalling of judgment by suicide. In a well-
known passage? Tacitus explains the motives,
referring to the year A.D. 34, as belng dread of the
executioner and the desire to secure certain post-
humous advantages which the suicide had over
the condemned in respect of the disposal of his
person and his property. Normally, it appears,
the goods of a condemned person were confiscated,
and he forfeited the rites of burial. The suicide,
on the other hand, did not forfeit the rites of
burial, and his testamentary dispositions remained
valid, These advantages constitute what Tacitus
calls the ¢ pretium festinandi.’® In practice, how-
ever, tliere seems to have been considerable varia-
tion in the treatment of the goods of such a
suicide. In the time of the Republic apparently
his goods were conliscated as a matter of course.®
It is clear from the evidence of Tacitus himself
that even under the Empire suicide before sentence
did not always save the suicide’s goods from con-
fiscation,’

The perplexities of the question and the various
distinctions made may be seen in Justinian, Dig.
xlviii. 21: ‘DE BONIS EORUM QUI ANTE SEN-
TENTIAM VEL MORTEM SIBI CONSCIVERUNT VEL
ACCUSATOREM CORRUPERUNT,’ where § 3 forms an
important document with regard to suicide :

‘ Persons accused of or caught in crime who, through fear of
the charge hanging over them commit suicide, have no heirs.
Papinianus,® however, writes that, when guilty persons who
have not been accused commit suicide, their goods are not
forfeited to the fiscus. For it is not the fact of guilt that is
liable, but the fear of the guilty conscience is held in the case
of an accused person as tantamount to a confession of guilt.
Therefore, for the confiscation of the goods of suicides, it is
required that they must either have been accused or caught in
the criminal act. According, however, to the rescript of the
emperor Pius, the goods of a person who, lying under an
accusation, commits suicide are confiscated only if the crime of
which he was accused was such that, if condemned, he would
have suffered either death or deportation., He likewise held

1 Ep. iil. 7. 2i. 14. 3 Ep. vi, 24,
¢ Ann, vi, 29. 5 Ib, 6 Cf, Livy, iii. 68.

7T Tac. Ann. iv. 181, ii. 311, iii. 15, 17.
8 Digesta Responsa, bk. xvi.

that a person who was accueed of a petty theft, even if he
committed suicide by hanging, was not in such case that his
goods should be taken away from his heirs, any more than they
would have been taken from himself, had he been convicted of
theft. Therefore the goods of a suicide are to be forfeited only
if the charge in which he was implicated were of such a nature
that conviction would have entailed the loss of his property.
If, on the other hand, a person committed suicide from

| weariness of life or impatience of pain or the like, he was

entitled, according to Antoninus, to have a s8successor.
According to a rescript of the emperor Hadrian, it a father
accused of killing his son, committed suicide, it must be held
that his suicide was due rather to grief for the loss of his son,
and therefore his goods were not to be confiscated. This
distinction is on the same level as the inquiry whether a
person who commits suicide without being guilty is liable to
any penalty on the ground that he has passed sentence on
himself. For in any case suicide is punishable save when it is
due to weariness of life or intolerance of some grief. And
rightly so: for, if a man did not spare himself, much less will
he spare another. It is forbidden by imperial mandates to
conflscate the goods of persons who have died in prison or on
bail, while the issue of their case is still uncertain, We have
to consider, in the case of a person who has died by his own
hand without reasonable cause while under accusation,
whether, if his heirs are prepared to take up his case and main-
tain the innocence of the deceased, they are to be heard and
his goods not to be confiscated until the charge is proved ; or
whether in any case they are to be conflscated. But a rescript
of the emperor Pius to Modestus Taurinus laid down that, if the
heirs are prepared to undertake the defence, the goods are not
to be confiscated, until the charge is proved.’

Other examples of this type of suicide in Tacitus
are P. Vitellius,! M. Amilius Scaurus,? Plancina.?
L. Piso died before his trial by a mors opportuna
which was probably suicide.*

A notable feature of the Empire is the use of
compulsory suicide as a means of execution.
Intimation is conveyed, more or less explicitly, to
the party concerned that his death 1s desired.
The advantages of this form of compulsory death
over actual execution were apparently partly
aesthetic, but probably the main advantage was
that it seemed to make the ﬁ'ﬂilty person his own
judge and executioner and thus relieved the
emperor of the invidia which necessarily attached
to an actual execution. This method left to a
man his ‘choice of death’—what was known as
‘liberum mortis arbitrium,’® or merely ‘mortis
arbitrium.’ ¢
~ Other examples of compulsory suicide recorded
in the Annals of Tacitus are Silanus,” Poppea
Sabina,® Silvanus,? Narcissus,!® JTulius Montanus,!
Thrasea Pa:tus, Soranus Barea and his daughter,!?
Valerius Asiaticus,!® Arruntius,!* Antelus.!®

Three examples may be selected as being the
suicides of notable men with regard to whose last
moments we possess detailed records—the poet
Lucan, the emperor Nero, and Seneca,

The suicide of Lucan in A.D. 65 i8 thus described
by Tacitus: 16

‘Exim M. Annaej Lucani caedem imperat {sc. Nero]. Is,
profiuente sanguine, ubi frigescere CPedea manusque, et paulatim
ab extremis cedere spiritum, fervido adhuc et compote mentis
pectore, intellegit ; recordatus carinen a se compositum, quo
vulneratum militem, per eiusmodi mortis imaginem obisse

tradiderat, versus ipsos rettulit [Pharsal. iil. 835-6467), eaque
illi suprema vox fuit.’ 17

The suicide of Nero has often been described.
The account given by Suetonius?® is too long to

uote. The story of Seneca's death is told in
T'acitus, Ann. xv. 60-63.

It appears that in those times every suicide was
more or less a poseur, who was expected to make
his suicide remarkable by some notable word or
act. Hence Tacitus remarks: ¢Senecio. .. et

1 Ann. v, 8. 2 b, vi. 29. 3 Ib. 26.

4 Ib. iv. 21; cf. Livy, vi, 1: ‘judicio eums mors adeo oppor-
tuna, ut voluntariam magna pars crederet, subtraxit.’
b Suet. Domit, 8. 6 Tac. Ann. xvi. 83,

T 1b, xv. 82. 8 Ib. xi. 2, 9 Ib. xv. 71,
10 1), xiii. 1. 11 1b. xiii. 25. 13 Ib, xvi. 88.
18 I'd. xi. 8. 14 Ih, vi. 48. 18 I, xvi. 14.
186 Ih, xv. 70.

17 Ct. Sueton. Vit. Lue.: *‘Impetrato autem mortis libero
arbitrio, codicillos ad patrem de corri%endia quibusdam versibus
Buils exaravit: epulatusque largiter, rachia ad secandas venas

| medico praebuit.

18 Nero, 49.
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Quinctianus et Scaevinus . . . mox reliqui coniura-
torum periere, nullo facto dictove memorando.’?

A notable feature of those suicides is the
frequency with which the wife shares the suicide
of the husband or even by examPle prompts him to
death—e.g., Sextia,? Pompilia, Seneca’s wife, as
just mentioned, and Arria, wife of Pmtus.

Suetonius, as the historian of the emperors,
naturally has numerous suicides, some of which
present interesting features.

In his life of Augustus¢ we have a curious case (in 42 B.0.):
‘patrem et fllium pro vita rogantes sortiri vel dimicare {i. 9,
trial by combat] iussisse [sc. Augustus] ut alterutri con-
cederetur; ac spectasse utrumque morientem, cum patre, qui
se obtulerat occiso, filius quoque voluntaria occubuisset nece.’

‘Quin et Artabani, Parthorum regis, laceratus est literis,
parricidia et caedes et ignaviam et luxuriam oblcientis, mon-
entisque, ut voluntaria morte maximo justissimoque civium
odio quam primum satisfaceret.’s

‘Alios [other senators]), cum clam interemisgset, citare nihilo
roinus ut vivos perseveravit, paucos post dies voluntaria morte
periisse mentitus.’$

The attitude of at least the educated world of
the time may be described as an advanced Stoicism,
and the permissibility of suicide under certain
circamstances was accepted at Rome not merely
bﬂ Frofessed Stoics but also by adherents of other
philosophical schools. We cannot do more here
than summarize and illustrate the chief aspects of
the question of suicide as it presented itself to the
chief exponents of later Stoicism.

In the first place, whereas to Plato suicide had
seemed to be permissible only, if at all, under
compulsion (dvdyxn) of an external nature, this
compulsion is now so interpreted that suicide
becomes in fact not so much the involuntary act
of the unwilling victim of circumstances as the
voluntary assertion by the individual of his
freedom. The liberty of the ‘ wise’ man consists
Erecisely in this that he is entitled to * withdraw

imself’ (éfdyewr davrér) when he finds his liberty
hampered by his environment. Already Cicero
had interpreted for the Romans this phase of later
Stoicism :

‘Et constat Stoicos, praesertim inter Romanos, in €0 quod

vitae se subducere liceat morte voluntaria (t'gn'yﬂrﬁr dicere
solebant) vel libertatem sapientis cerni putasse.’

This is the prevalent doctrine under the Empire.®

Hence the man who finds it no longer possible
to obey God, or, in other words, to live as his
nature requires, is to perceive precisely in this
fact an intimation from God that it is time to
depart from life.?

Again, Plato had felt the difficulty that, while
on the one hand it was better for man to depart
and be with God, it was yet held to be unlawful to
hasten that departure by one’s own voluntary act.
Now the conviction of the nothingness of this
present life as compared with the after life for
which it is a preparation has become an additional
motive for suicide, no longer hampered by any
other restraint than that the individual must
convince himself that God gives the signal for him
to depart.!®

In the end, then, to be or not to be becomes
purely a question for the individual. Suicide is
not to be the rash act of a momentary impulse,
a temporary confusion of values. It is to be
determined upon or rejected after due deliberation.
Nothing indeed is more striking in the accounts of
suicides under the Empire than precisely this

L

formal weighing of the considerations for and
against.

1 Ann. xv. 70. 2 Jb. vi. 29. $ Ib, xv, 83,

4 Ch. 13. 5 Tiberius, 66.

¢ Caligula, 26. For other cases of suicide cf. Galba, 8, Jul.
Cees. 86, Claud. 81.
7 De Fin. iii. 60.
® Cf. Seneca, Ep. xii. 10; Epictetus, Digsert. i. 24: vd 8¢
u?&hamv' péuimao o n Bupa Nroikras.
Ct. Epictetus, Diss. iil. 24. 101.
W Ct. Jb. 1. 9. 18 ; Seneca, Ep. cii. 23.
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The individual point of view was much insisted
upon in the later Stoicism. The same set of
circumstances might in a given case demand
suicide, in another not. A situation of intolerable
shame, for instance, mnight be for an ordinary man
a sufficient ground for sumicide. Yet it might be
the duty of another man, whose life was essential
to the State, to reject the temptation. A man’s
death must be in consonance with his life.

Peregrinus, according to Lucian, idn BovAeofar xpvoy Bigp
Xpvony xopuwyny imbeivai xpivas ydp vov ‘Hpaxhelws feflionéra,
HpaxAeiws arobaverv.]

This doctrine of ‘propriety’ is expounded in a
well-known passage of Cicero’s de Officits, which
is of course based upon Pansstius.?

III. CoNxcLUSION.—QOur review, then, of the
history of suicide among Greeks and Romans shows
that at all times the only valid motives against
the practice of suicide have been, in the main,
not ethical but religious. And consequently the
penalties attached to suicide are not so much civil
as religious. They affect a man’s condition not
here but in the hereafter. The withholding of the
rites of burial, the severance of the right hand,
and so forth, all belong to the religious circle of
ideas, When religious values ceased to have any
meaning and were not replaced by other values,
then, as in the case of the Cynics, there waa no
antagonism to suicide. When, on the other hand,
the life hereafter was so emphasized that in
comparison with that after life the life here seemed
of little account, there was an obvious impulse to
suicide. But thatimpulse was resisted and decried
—by Plato on the ground of a higher law, a great
mystery which demands that we remain in our

nson-house till God shall please to set us free;

y the Neo-Platonists because suicide is ipso facto
detrimental to the soul. The whole question is
admirably put in Macrobius, Comm. in Somn.
Scip. 1. 13:
‘Haec Platonicae sectae semina altius Plotinus exsequitur.
Oportet, inquit, animam post hominem liberam corporeis
assionibus inveniri. Quam qui de corpore viclenter extrudit,
iberam esse non patitur. Qui enim sibi sua sponte necem
comparat, aut pertaesus necessitatis aut metu cuiusquam ad
hoc descendit aut odio ; quae omnia inter passiones habentur;
ergo etsi ante fuit his sordibus pura, hoc i tamen, quod exit
extorta, sordescit. Deinde mortem debere ait animae a
corpore solutionem esse, non vinculum, exitu autem coacto
animam circa corpus magis magisque vinciri, Et revera ideo
sic extortae animae diu circa corpus eiuasve sepulturam vel
locum, in quo iniecta manus est, pervagantur : cum contra illae
animae, quae se in hac vita a vinculis corporia philosophiae

morte dissolvunt, adhunc extante corpore caelo et sideribus
inserantur.’

LiterATURR.—K. A. Geiger, Der Selbstmord im kiassischen
Altertum, Augeburg, 1888 ; E. Durkheim, Le Suicide, Paris,
1897: R. Hirzel, ‘Der Selbstmord,” in ARW xi. [1908)];
A. Buonafede, Histoire eritique et philosophique de suicide,
Paris, 1762. A. Y. Mair.

SUICIDE (Hindu).—1. Vedic.—In view of the
devotion to life and its pleasures which marks the
Rigveda, and which is reflected in the disapproval
therein implied of the practice of sati, it is not
surprising that no trace of the custom of religious
suicide can be found in that text. Nor in the
later Sarhitds and the Braimanas is there any
clear recognition of such a usage, unless we accept
the suggestion of Hillebrandt® that the consecra-
tion ceremony (diksa),* which is an essential RY:ue-
liminary to the most important rites, is in reality
a faded form of the older practice of suicide by
fire. Whileit is true that the generation of heat
in the man who undergoes the rite is an important
feature of it, the purpose of this practice, as of
the fasting which constitutes even a more essential

) Lucian, Peregrin, 38,
2 Cicero, de Oficiis, i. 111 8., tr. G. B. Gardiner, London,

1899,

3 Rituallitteratur (= GIAP iii. 2), Strassburg, 1897, p. 125.

¢ See B. Lindner, Di¢ Dtkgd oder Weihe fiir das Somaopfer,
Leipzig, 1878.
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element of the ceremony, may much more naturally
be deemed to be to produce the psychological con-
dition best suited for the performance of the
gacrifice. There are, however, in the Brahmanas
two doctrines which undoubtedly pave the way
for the approval of suicide from religious motives.
In the first place, there is developed the conception
that the proper sacrifice is that of a man’s self,
and that other forms of offering are substitutes ;!
in the second place, in the latest of the great
Brahmanas, the Satapatha,® the closing act of
both the purusamedha and the sarvamedha, the
human and the universal sacrifices, is the giving
away by the performer of the whole of his posses-
sions, including in the latter case even the land,
and his wandering into the forest, doubtless as a
preliminary to an early death. The teaching of
the Upanisads,” which emptied empirical life of
all true reality, held out union with the infinite
as the result of knowledge, and glorified the cessa-
tion of existence, must have tended to the same
result, but the logical conclusion of their thought
is not expressed in any of the older Upaniguds,
and it is only in such Jate works as the Jabala®
and Kanthasruti® Upanisads that it is expressly
laid down that the sannyasin, who has acquired
full insight, may enter upon the great journey, or
choose death by voluntary starvation, by drowning,
by fire, or by a hero’s fate. Earlier evidence (and
better proof of usage) is afforded by notices in the
Dharmasiitras : in %asiggha.’ it is expressly stated
that the world of Brakhman is obtained by entering
the fire; and in Apastamba,® in an interesting dis-
cussion which ends with a defence of secular life
and aims, it is admitted that in one view the ideal
was for an ascetic first to live on fruits, roots,
grass, and leaves only, then on those things alone
which become spontaneously detached, then on
water, then on air, and finally on ether alone.
With the testimony of Vasigtha accords the record
of the death on a pyre erected by his own wish of
Kalanos, an Indian follower and friend of Alexander,
who fell ill at Pasargade and decided on death, de-
spite the 0}) ition of the king, rather than alter
his mode of life.?

2. Buddhism and Jainism.—It is characteristic
of the general sanity of Buddhism in its earliest
form that the Buddha appears to have disapproved
of suicide, as he disapproved of all excesses of
ascetic fervour. But it would be surprising if the
influence both of Brahmanism and of Jainism had
not had its effect in making suicide reputable in
certain communities, Not only is the duty of
self-sacrifice deemed to excuse the action of the
bodhisattva in committing suicide with the definite
aim of being reborn as the fish whose flesh alone
can save the people from disease, but self-destruec-
tion appears to be approved if undertaken with
the desire of securing rebirth in such a condition
as will permit entry into the Buddhist order.®

While this attitude is exceptional in Buddhism,
Jainism frankly recognizes and commends religious
suicide. It is dealt with at length in the Aydra,?
the first Anga, and its preliminaries are described
in detail in the Aurapachchakkhdna and the Saii-
thara, the second and fourth of the Painnas in one

1 A. B. Keith, tr, of Taittiriya Sarhkita, pt. 1. p. cvift,
3 xm. vi. 111,

386; cl. P. Deuseen, The Philosophy of the Upanishads, Eng.
tr., Edinburgh, 1906, p. 382. vef ] d

¢ Bee F, O. Schrader, The Minor Upanigads, Madras, 1912, 1.

39, 3001, The great journey is probably wandering on without
food until death takes place,
6 xxix. 4. 8 11. ix. 28. 2.

7 Arrian, Anab. vii. 3, A similar deed i» recorded of an
Indian sage who formed part of an embassy to Augustus in
20 B.c., and accompanied his court to Athens; but he had not
thﬂe ;xcsusgs of diseag}m:& liviwﬁ; Strabo, xv. i. p. 720)

- 8. Speyer, Die indische Theosophie, p. 2761. Cf. art.
S l(Bm:mm:i"t.). P = "
1. vil. 641,
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reckoning. But suicide is not permitted promisca-
ously ; it is allowed to those ascetics who have ac-
quired the highest degree of perfection, and it in
essence consists of giving up begging, and lying
down in a duly chosen place to await death by
hunger and thirst. Frequent mention is made of
death being thus brought about by a month’s
abstinence (kdlamadse) ; this fate is recorded of the
Tirthakaras Pardva and Arigtanemi,! of the monk
Khandaga,? of the layman Ambada,® and of all
those celebrated in the Uvasagadasdo. At this
supreme moment of his career the ascetic must not
long after rebirth in this world or as a god ; he
must not wish to live on or desire sensual pleasures,
but equally he must not seek for death to come
more swiftly. The final condition thus reached
by the sage (samahipatte) is one of complete
mental and physical collapse. Practically identical
with it appears to be the pannabhiimi, the last of
the eight stages of man’s existence as taught by
Gosiala Mankhaliputta.* The popularity of the
practice is attested throughout the whole history
of Jainism : in 1172 thus died the great scholar
and statesman Hemachandra, followed in a short
time by his patron Kumarapila ;® in 1912 a monk
at Ahmadabad, though in perfect health, starved
himself to death by a fast of 41 days; and in the
following year a nun at Rajkot, having previously
weakened herself by austerities, died after two
or three days’ fast. Suicide, however, is still not
permitted to others than ascetics, and non-religious
suicide is regarded with especial horror by the
Jains, as they disapprove of all taking ot life.
The J)roblem of reconciling these two views is
solved as little by the Jains as by the Brahmanical
schools,

3. Hinduism, medizval and modern.—Hinduism
stands firmly on the position reached in the
Dharmasiitras, which permits religious suicide,
while censuring ordinary forms of self-murder.
Manu® expressly permits a Brahman, in circum-
stances explained (doubtless correctly) by his com-
mentators as disease or great misfortunes, to walk
straight on in a north-easterly direction subsisting
on water and air until his body sinks to rest, and
declares that a Brahman who has got rid of his
body by any of the means practised by ancient
sages obtains the world of Brahman; and Medh-
atithi interprets the methods in question as
drowning oneself in a river, leaping from a height,
burning, or starvation. The Mahdbhdrata’ fully
recognizes the wickedness of suicide ; nevertheless
the prince Duryodhana himself resolves to die by
starvation, and for this purpose, as the ceremony
is a religious rite, dons old garments and holy
grass, drinks water, and applies his mind to de-
votion, though his purpose is eventually defeated.®
An interesting tale,? which appears also in the
Paiichatantra,'® is that of the hunter for whom
a pigeon roasts itself as a guest-offering; the
wife of the bird declines to survive her hus-
band, and the hunter, saddened by their sacri-
fice, repents and himself ends his life by fire. A
new aspect of suicide appears in connexion with
the development of the devotion paid to the
sectarian deities which is characteristic of Hindu-
ism, for suicide now means not so much absorption
in an impersonal absolute as union with a very
personal deity. The idea is reflected in the
mythical account of the history of Mira Bai, the

1 Kappa Sutta, 168, 182,
2 Bhagavati, ed. A. Weber, Berlin, 1866, p. 800.

3 Ovavédiya Sutta, 100.
¢ Buddhaghoga’s comm. on Digha Nikdya, ii. 20.

8 G. Biihler, Uber das Leben des Jaina Minches Hema
chandra, Vienna, 1889, p. 501.
6 vi. 811¢.
8 . ccli. 2011,
® Mahabharata, xn. cxliii. 10fT.
10 T. Benfey's tr., Leipzig, 1859, ii, 247 f1.

7 x1L ccxcevil. 811,
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devotee of Kryna in the time of Akblar, who is
recorded to have disappeared into a fissure which
showed itself for a moment in the image of her
chosen divinity when she was paying homage to
him at Dvaraka. Similar considerations doubtless
prompted some of the comparatively rare suicides
which took place during the ydtrdas of Vignu as
Jagannitha at Puri. Neither &1aitan a, to whose
teaching the fame of the shrine was largely due,
nor any of his followers anears to have encouraged
or approved this form of worship; no allusion is
made to it in the elaborate account of the car-
procession bf Krsnaddsa or by Abu.l Fazl. It is
not impossible that the conception may have been
borrowed from a Saiva sect, some fusion of the two
cults having taken place at Puri, but Chaitanya’s
own end was mysterious, and in his lifetime he
had sought mystic union with the god in ecstatic
trance, so that the occasional suicides of ardent
devotees beneath the wheels of the car of Jagan-
niitha can hardly be deemed unnatural or sur-
prising.!

The wide-spread nature of the custom, and its
prevalence both with and without Brahmanical
sanction, are attested by H. T. Colebrooke from
personal observation just at the opening of the
19th century. In 1802 the legislature intervened
to prevent the practice of suicide on the island of
Sagar, at the mouth of the Ganges, where, in
pursuance of vows, not onlg were children cast
into the sea to be devoured by sharks but grown.
%‘i persons voluntarily underwent the same fate.

18 practice was conlined to the lower castes, as
was also the custom by which men used annually
to hur] themselves from a precipice in the moun-
tains south of the Narmada, sacred to Kailbhairo,
in fulfilment of vows undertaken at an earlier
period. Thisrite was carried out by mountaineers;
great concourses gathered at the place on the new
moon of Phalguna, the day appointed for the
ceremony, and it is significant of the passion for
publie recognition as part of the motive of such
suicides that the man meditating this fate was
wont to proclaim his intention publicly and, at-
tended by a band of musicians, to promenade in
the neighbouring towns collecting alms. On the
other hand, not only did the practice of safi (g.v.)
flourish under Brahmanical auspices, but the
custom of suicide by drowning at the specially
holy spot of the junction of the Jumna and the
Ganges was approved, while the practice of lepers
consenting to burial alive was promoted by the
grant of obsequies which were otherwise denied.

'he Saivas also allowed suicide by cutting the
throat before the image of Bhavani in the temple
of Vindhyavasini, near Mirzapur. Interference
with these rites was gradual, but the final adop-
tion of the principle of treating as a criminal
offence participation in a ritual suicide has de-
prived the act of much of its religious character,
though 1t is of course impossible to prevent suicide
on the part of those who regard such a fate asa
logical outcome of the religious convictions which
they hold.

So far as religious suicide has been approved in
India, it is significant that it has been in cases of
men who have lived a full life and acquired a high
measure of ascetic power, and that suicide in other
cases has never been authorized and has instead
been strongly condemned. There is obviously
comparatively little essential distinction between
the practice of austerities to a pitch which deprives
the ascetic of all mental and physical activity, and
the actual termination of life; an intermediate
stage is furnished by the cataleptic condition which
the Yogi seeks to induce, and of which the most
famous case is that of Haridas, who even survived

1 See art. JAGANNATH.

burial for considerable periods.! But in its essence
the practice can hard?y be traced to any origin
other than the effort to supply a rationale for the
old and inhuman usage by which the aged head of
a family might be cast out to die, when he became
too old to rule or be of service to his kindred—a
usage for which there is clear evidence in the
Rigveda.? In place of the violent removal of the
elders there was substituted the doctrine that in
old age it was the duty and privilege of a man to
adopt a hermit’s life, unless he preferred to termin-
ate of his own will an existence which had become
burdensome. The essentially popular character of
the practice is proved conclusively by the pertin-
acity with which the Jains have maintained it
from the earliest period, though the doctrine of
the sanctity of lite as adopted by them would

otherwise have forbidden approval of the custom.
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