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    Few ideas reveal the conflict between fear and understanding more clearly than humanity’s effort to give evil a face and a name.

Paul Carus’s The History of the Devil and the Idea of Evil From the Earliest Times to the Present Day is a work of intellectual and comparative religious history that examines how the figure of the Devil developed alongside changing human conceptions of wrongdoing, suffering, and moral conflict. Written in the modern scholarly climate of the late nineteenth and early twentieth centuries, the book belongs to a period deeply interested in religion, science, and historical method. Carus approaches his subject not as a teller of supernatural tales, but as an interpreter of beliefs, symbols, and cultural memory.

Rather than presenting a single doctrine, the book traces a long historical arc in which ideas of evil emerge, shift, and take recognizable form across civilizations and religious traditions. Its premise is broad yet clear: the Devil is not treated simply as a fixed being, but as a concept shaped by myth, ritual, theology, and social imagination. This gives the work a wide scope without requiring the reader to accept any one creed. The result is a study concerned less with sensation than with how human beings have tried to explain the darker elements of existence.

The reading experience is notably learned and reflective, with a voice that aims to synthesize large bodies of material for a serious general audience. Carus writes in a style that is analytical rather than dramatic, moving through historical examples to draw larger conclusions about belief and moral development. The tone is formal, confident, and often explanatory, inviting readers to consider religion and symbolism through a rational lens. Even when addressing subjects associated with folklore or fear, the book remains centered on interpretation, comparison, and the history of ideas.

Among the book’s central themes are the personification of evil, the relationship between religion and ethics, and the way cultures externalize inner conflict into cosmic narratives. Carus explores how images of demons, tempters, and adversarial powers can reflect social anxieties as well as philosophical attempts to account for pain, disorder, and sin. In doing so, he draws attention to the porous boundary between myth and moral thought. The Devil becomes, in this framework, more than a religious figure alone; it becomes a mirror of changing human understandings of responsibility and transgression.

This focus helps explain why the book still matters. Contemporary readers continue to encounter public language that casts opponents as embodiments of evil, and they still live amid debates over whether wrongdoing arises from systems, individuals, impulses, or metaphysical forces. A historical study of the Devil therefore remains relevant because it illuminates habits of thought that persist beyond formal theology. By examining how evil has been imagined, named, and dramatized, Carus offers tools for thinking more carefully about fear, blame, judgment, and moral simplification in the present.

Read today, The History of the Devil and the Idea of Evil From the Earliest Times to the Present Day stands as both a historical survey and a meditation on how cultures construct meaning around what they dread most. Its value lies not only in the range of traditions it considers, but in its effort to connect religious imagery with broader intellectual history. For readers interested in religion, mythology, ethics, or the history of ideas, the book offers a disciplined and thought-provoking entrance into one of humanity’s most enduring and revealing concepts.
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    Paul Carus’s The History of the Devil and the Idea of Evil From the Earliest Times to the Present Day is a comparative history of how human cultures have imagined evil, misfortune, sin, and supernatural opposition. Rather than treating the Devil as a fixed theological being, Carus follows the gradual formation of the concept across religions, myths, and philosophical systems. The book opens from a broad historical and anthropological perspective, asking how figures of darkness, chaos, temptation, and punishment emerge from early attempts to explain suffering and moral conflict. Its method is synthetic, tracing continuities as well as sharp transformations over long stretches of cultural development.

The early chapters turn to ancient civilizations, where hostile spirits, destructive gods, and underworld powers appear in varied forms. Carus examines traditions from the ancient Near East and neighboring cultures to show that evil was often understood less as absolute rebellion than as a force within a larger cosmic order. In these settings, demons and maleficent beings commonly expressed fears about disease, death, disaster, and ritual impurity. By gathering examples from myth, cult, and legend, the book argues that later devil imagery did not arise suddenly but drew on inherited symbolic patterns that associated darkness, wilderness, monstrosity, and opposition with the troubling sides of existence.

As the narrative moves through Persian and related religious developments, Carus gives special attention to dualistic conceptions of the world. Here the struggle between beneficent and destructive powers becomes more sharply defined, and the history of evil takes on a more systematic doctrinal form. This transition is important for the book’s larger argument because it helps explain how a more personalized and morally charged adversary could emerge in later religious thought. Carus treats these traditions as a major stage in the evolution of the Devil idea, showing how cosmology, eschatology, and ethics become increasingly interwoven in the explanation of human suffering and wrongdoing.

The book then follows the transformation of these themes within Jewish and Christian contexts, where adversarial figures, tempters, accusers, and demons assume new theological importance. Carus tracks how scriptural interpretation, apocalyptic expectation, and doctrinal debate contribute to the consolidation of Satan as a central symbol of evil. He presents this development as gradual and historically layered, shaped by contact with earlier traditions as well as by the internal needs of monotheistic religion. In this portion of the study, evil is no longer only a problem of hostile forces in nature but becomes closely tied to moral agency, temptation, sin, judgment, and the destiny of souls.

From there, Carus explores the medieval and early modern expansion of devil lore in theology, art, folklore, and popular imagination. The Devil becomes not only a doctrinal figure but a vivid presence in visions, legends, miracle stories, and fears surrounding heresy, witchcraft, and social disorder. Carus is attentive to the role of institutional religion and collective anxiety in shaping these images, while also noting the persistence of older pagan motifs beneath Christian forms. The survey shows how depictions of evil grow increasingly elaborate and concrete, even as they continue to reflect broader struggles over authority, morality, and the interpretation of misfortune in human life.

In later sections, the book considers how modern philosophy, science, and critical historical scholarship begin to alter the status of the Devil. Carus does not simply narrate the decline of belief; instead, he shows a shift in explanatory frameworks, as evil is reinterpreted through psychology, ethics, social analysis, and natural causation. The central question becomes how a symbol once treated as an external personal power can be understood in more rational or human-centered terms. This movement preserves the reality of moral conflict while challenging inherited demonological models, and it reveals the adaptability of the idea of evil across changing intellectual climates.

Taken as a whole, the work presents the Devil as a historical construction that gathers many layers of myth, doctrine, fear, and reflection into one enduring symbol. Carus’s study is less a defense or denial of religious belief than an inquiry into how civilizations have conceptualized the negative side of existence and the moral burdens of freedom. Its lasting significance lies in showing that ideas of evil evolve with culture while continuing to shape ethical imagination. By connecting ancient mythic patterns to modern thought, the book remains a useful account of how one of humanity’s most powerful symbols has been continuously reinterpreted.
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    Paul Carus published The History of the Devil and the Idea of Evil From the Earliest Times to the Present Day in Chicago in 1900, with later editions appearing in the early twentieth century. The book emerged in the United States during the Progressive Era, when rapid industrialization, urban growth, immigration, and expanding mass literacy enlarged the audience for comparative religion and popular philosophy. Carus worked within a transatlantic world of scholarship shaped by philology, archaeology, and historical criticism. Universities, learned societies, and publishing houses increasingly treated religion as a historical subject open to comparative analysis rather than solely confessional defense.

Carus’s institutional setting strongly shaped the work. After emigrating from Germany to the United States, he became a leading editor at The Open Court Publishing Company, founded by Edward C. Hegeler in La Salle, Illinois, and active in nearby Chicago. Open Court and its journal promoted reconciliation between science and religion while opposing dogmatism. Carus also edited The Monist, a journal devoted to philosophy and the sciences. These institutions encouraged broad syntheses for educated general readers, combining scholarship with reformist aims. The book therefore reflects a publishing culture that valued rational inquiry, moral progress, and historical explanation of religious ideas.

The nineteenth century provided the main intellectual backdrop. European scholars had developed comparative mythology, biblical criticism, and the historical study of religions through the work of philologists, Orientalists, and historians. Excavations in Egypt and Mesopotamia, decipherment of ancient scripts, and translation of Zoroastrian, Buddhist, and Near Eastern texts expanded knowledge of pre-Christian traditions. At the same time, Charles Darwin’s theory of evolution and Herbert Spencer’s evolutionary sociology encouraged developmental accounts of culture and belief. Carus wrote within this climate, using the Devil and evil as subjects through which to trace religious change across civilizations and to test claims of moral and intellectual progress.

Christian ideas about Satan had a long and varied history before Carus addressed them. In the Hebrew Bible, the satan appears in limited roles, while later Jewish literature from the Second Temple period elaborated demonology under conditions shaped by Persian and Hellenistic influence. Early Christianity inherited these currents and linked Satan to temptation, heresy, and cosmic conflict. Patristic writers, medieval theologians, and popular preaching further developed the figure, connecting him to sin, punishment, and the struggle for salvation. By 1900, historical critics increasingly treated these doctrines as products of changing religious environments, a perspective central to Carus’s method.

The Protestant Reformation and the confessional conflicts of early modern Europe also formed part of the book’s background. Reformers such as Martin Luther affirmed the reality of the Devil, and religious polemics often framed opponents in diabolical terms. Witchcraft prosecutions, especially between the fifteenth and seventeenth centuries, gave legal and social force to fears of demonic agency. Later Enlightenment thinkers challenged superstition, promoted natural explanations, and criticized persecution, weakening literal belief in witchcraft among educated elites. Carus wrote after these transformations, when the Devil could be studied historically as a powerful symbol whose meanings changed with legal, theological, and scientific developments.

German intellectual traditions were particularly important to Carus. Educated in Germany before settling in America, he inherited a milieu shaped by post-Kantian philosophy, liberal Protestant theology, and rigorous historical scholarship. Thinkers associated with higher criticism and the history of dogma had already questioned timeless, unchanging presentations of Christian doctrine. At the same time, idealist and monist philosophies sought unified explanations of mind, nature, and morality. Carus adapted these currents for an English-speaking audience, presenting religious ideas as culturally conditioned yet philosophically significant. His treatment of evil reflects this effort to replace supernaturalism with an ethically serious, rational interpretation of religious symbols.

The fin de siècle setting sharpened interest in pessimism, morality, and social disorder. Industrial capitalism produced both wealth and severe inequalities, while anarchist violence, labor conflict, and imperial rivalry fed public debate about the causes of evil in modern society. New psychology, criminology, and social science redirected attention from demons to human motives, pathology, and institutions. At the same time, spiritualism, occult revivals, and esoteric movements remained popular, showing that disenchantment was incomplete. Carus’s book belongs to this contested moment: it answers persistent fascination with devils and demons by recasting them within a modern framework of comparative religion, ethics, and intellectual history.

In this context, The History of the Devil reflects and critiques its era by applying late nineteenth-century historical method to one of Western religion’s most charged figures. Carus treats the idea of evil not as a fixed revelation but as an evolving concept shaped by intercultural exchange, doctrinal development, and changing standards of reason. This approach aligned with liberal, scientific, and reformist currents in American and European thought while challenging literalist readings and inherited superstition. The work therefore stands as a document of modern religious scholarship at 1900: confident in historical explanation, invested in moral progress, and skeptical of dogmatic authority.
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THIS WORLD OF OURS is a world of opposites. There is light and shade, there is heat and cold, there is good and evil, there is God and the Devil.

The dualistic conception of nature has been a necessary phase in the evolution of human thought. We find the same views of good and evil spirits prevailing among all the peoples of the earth at the very beginning of that stage of their development which, in the phraseology of Tylor[1], is commonly called Animism. But the principle of unity dominates the development of thought. Man tries to unify his conceptions in a consistent and harmonious Monism. Accordingly, while the belief in good spirits tended towards the formation of the doctrine of Monotheism, the belief in evil spirits led naturally to the acceptance of a single supreme evil deity, conceived as embodying all that is bad, destructive, and immoral.

Monotheism and Monodiabolism, both originating simultaneously in the monistic tendencies of man's mental evolution, together constitute a Dualism which to many is still the most acceptable world-conception. Nevertheless, it is not the final goal of human philosophy. As soon as the thinkers of mankind become aware of the Dualism implied in this interpretation of the world, the tendency is again manifested towards a higher conception, which is a purely monistic view.

Will Monism eliminate the idea of the Devil in order to make God the One and All? Or will it abolish both God and the Devil, to leave room only for a world of matter in motion? Will the future of mankind be, as M. Guyau prophesies, a period in which religion will disappear and give way to irreligion?

Those who do not appreciate the mission of Dualism in the evolution of human thought, and only know its doctrines to be untenable, naturally expect that the future of mankind will be irreligious, and there are freethinkers who declare that Atheism will supersede all the different conceptions of God. But this is not probable. The monistic tendencies of the age will not destroy, but purify and elevate religion. The Animism of the savage is a necessary stage of man's mental evolution: it appears as an error to the higher-developed man of a half-civilised period; but the error contains a truth which naturally develops into a more perfect conception of the surrounding world. Similarly, the religious ideas of the present time are symbols. Taken in their literal meaning, they are untenable, but understood in their symbolical nature they are seeds from which a purer conception of the truth will grow. The tendencies of philosophic thought prevailing to-day lead to a positive conception of the world, which replaces symbols by statements of fact and brings with it not a denial of religious allegories but a deeper and more correct conception.



A state of irreligion in which mankind would adopt and publicly teach a doctrine of Atheism is an impossibility. Atheism is a negation, and negations cannot stand, for they have sense only as confronted with the positive issues which they reject. Yet our present anthropomorphic view of God, briefly called Anthropotheism, which as a rule conceives him as an infinitely big individual being, will have to yield to a higher view in which we shall understand that the idea of a personal God is a mere simile. God is much more than a person. When we speak of God as a person, we ought to be conscious of the fact that we use an allegory which, if it were taken literally, can only belittle him. The God of the future will not be personal, but superpersonal.

But how shall we reach this knowledge of the superpersonal God? Our answer is, with the help of science. Let us pursue in religion the same path that science travels, and the narrowness of sectarianism will develop into a broad cosmical religion which shall be as wide and truly catholic as is science itself.

Symbols are not lies; symbols contain truth. Allegories and parables are not falsehoods; they convey information: moreover, they can be understood by those who are not as yet prepared to receive the plain truth. Thus, when in the progress of science religious symbols are recognised and known in their symbolical nature, this knowledge will not destroy religion but will purify it and will cleanse it from mythology.

We define God as "that authoritative presence in the All, which enforces a definite moral conduct." God is that something which constitutes the harmony of the  laws of nature; God is the intrinsic necessity of mathematics and logic; God above all is what experience teaches us to be the inalienable features of righteousness, justice, morality. This presence is both immanent and transcendent: it is immanent as the constituent characteristic of the law that pervades the universe; it is transcendent, for it is the condition of any possible cosmic order; and in this sense it is supercosmic and supernatural. 1

We do not say that God is impersonal, for the word "impersonal" implies the absence of those features which constitute personality; it implies vagueness, indefiniteness, and lack of character. God, however, as he manifests himself in the order of the universe is very definite. He is not vague but possesses quite marked qualities. He is such as he is and not different. His being is universal, but not indeterminable. His nature does not consist of indifferent generalities, but exhibits a distinct suchness. Indeed; all suchness in the world, in physical nature as well as in the domain of spirit, depends upon God as here defined, and what is the personality of man but the incarnation of that cosmic logic which we call reason? God, although not an individual being, is the prototype of personality; although not a person, thinking thoughts as we do, deliberating, weighing arguments, and coming to a decision, he is yet that which conditions personality; he possesses all those qualities which, when reflected in animated creatures, adds unto their souls the nobility of   God's image, called personality. Therefore we say, God is not impersonal, but superpersonal.

While the idea of God has received much attention from philosophers and progressive theologians, its counterpart, the dark figure of the Evil One, has been much neglected. And yet the Devil is, after all, a very interesting personality, grotesque, romantic, humorous, pathetic, nay, even grand and tragic. And if we have to declare that the idea of God is a symbol signifying an actual presence in the world of facts, should we not expect that the idea of the Devil also represents a reality?

It is almost impossible to exhaust the subject, for it would take volumes to write an approximately complete history of demonology. Accordingly, we must confine ourselves to merely outlining some of the most salient features of the development of the belief in the Devil and the nature of the idea of evil.



Footnotes

1 See the author's Idea of God; Soul of Man, pp. 338 et seq.; Fundamental Problems, p. 152 et passim; Primer of Philosophy, p 170 et passim; The Monist, Vol. III., pp. 357 et seq.; Homilies of Science, pp. 79-120.
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FROM A SURVEYAL of the accounts gleaned from Waitz, Lubbock, and Tylor, on the Primitive state of religion, the conviction impresses itself upon the student of demonology that Devil-worship naturally precedes the worship of a benign and morally good Deity. There are at least many instances in which we can observe a transition from the lower stage of Devil-worship to the higher stage of God-worship, and there seems to be no exception to the rule that fear is always the first incentive to religious worship. This is the reason why the dark figure of the Devil, that is to say, of a powerful evil deity, looms up as the most important personage in the remotest past of almost every faith. Demonolatry, or Devil-worship, is the first stage in the evolution of religion, for we fear the bad, not the good.

Mr. Herbert Spencer[2] bases religion on the Unknown, declaring that the savage worships those powers which he does not understand. In order to give to religion a foundation which even the scientist does not dare to touch, he asserts the existence of an absolute Unknowable, and recommends it as the basis of the religion of the future. But  facts do not agree with Mr. Spencer's proposition. A German proverb says:

"Was ich nicht weiss
 Macht mich nicht heiss."



Or, as is sometimes said in English:



"What the eyes don't see
 The heart doesn't grieve for."



What is absolutely unknowable does not concern us, and the savage does not worship the thunder because he does not know what it is, but because he knows enough about the lightning that may strike his hut to be in awe of it. He worships the thunder because he dreads it; he is afraid of it on account of its known and obvious dangers which he is unable to control.

Let us hear the men who have carefully collected and sifted the facts. Waitz, in speaking in his Anthropologie (Vol. III., pp. 182, 330, 335, 345) of the Indians, who were not as yet semi-Christianised, states that the Florida tribes are said to have solemnly worshipped the Bad Spirit, Toia, who plagued them with visions, and to have had small regard for the Good Spirit, who troubled himself little about mankind. And Martins makes this characteristic remark of the rude tribes of Brazil:

"All Indians have a lively conviction of the power of an evil principle over them; in many there dawns also a glimpse of the good; but they revere the one less than they fear the other. It might be thought that they hold the Good Being weaker in relation to the fate of man than the Evil." 1

Capt. John Smith, the hero of the colonisation of Virginia, in 1607, describes the worship of Okee (a word  which apparently means that which is above our control) as follows: 2

"There is yet in Virginia no place discouered to bee so Savage in which the savages haue not a religion, Deare, and Bow and Arrowes. All thinges that were able to do them hurt beyond their prevention they adore with their kinde of divine worship; as the fire, water, lightning, thunder, our ordinance peeces, horses, &c. But their chiefe God they worship is the Diuell. Him they call Oke, 3 and serue him more of feare than loue. They say they haue conference with him and fashion themselues as neare to his shape as they can imagine. In their Temples they haue his image euill favouredly carued and then painted and adorned with chaines, copper, and beades, and couered with a skin in such manner as the deformity may well suit with such a God." (Original ed., p. 29.)

"In some part of the Country, they haue yearely a sacrifice of children. Such a one was at Quiyoughcohanock, some 10 miles from Iames Towne, and thus performed.

"Fifteene of the properest young boyes, betweene 10 and 15 yeares of age, they painted white. Hauing brought them forth, the people spent the forenoone in dancing and singing about them with rattles.

"In the afternoone, they put those children to the roote of a tree. By them, all the men stood in a guard, every one hauing a Bastinado in his hand, made of reeds bound together. This [these] made a lane betweene them all along, through which there were appointed 5 young men to fetch these children. So every one of the fiue went through the guard, to fetch a child, each after other by turnes: the guard fearelessly beating them with their Bastinadoes, and they patiently enduring and receauing all; defending the children with their naked bodies from the vnmercifull blowes they pay them soundly, though the children escape. All this while,  the women weepe and crie out very passionately; prouiding mats, skinnes, mosse, and drie wood, as things fitting their childrens funerals.

"After the children were thus passed the guard, the guard tore down the tree, branches and boughs, with such violence, that they rent the body and made wreathes for their heads, or bedecked their haire with the leaues. What else was done with the children was not seene; but they were all cast on a heape in a valley, as dead: where they made a great feast for al the company.

"The Werowance [chief] being demanded the meaning of this sacrifice, answered that the children were not all dead, but [only] that the Oke or Divell did sucke the blood from their left breast [of those], who chanced to be his by lot, till they were dead. But the rest were kept in the wildernesse by the yong men till nine moneths were expired, during which time they must not conuerse with any: and of these, were made their Priests and Coniurers.

"This sacrifice they held to bee so necessarie, that if they should omit it, their Oke or Divel and all their other Quiyoughcosughes (which are their other Gods) would let them haue no Deare, Turkies, Corne, nor fish: and yet besides, hee would make great slaughter amongst them.

"To divert them from this blind idolatrie, many vsed their best indeauours, chiefly with the Werowances of Quiyoughcohanock; whose devotion, apprehension, and good disposition much exceeded any in those Countries: who though we could not as yet preuaile withall to forsake his false Gods, yet this he did beleeue, that our God as much exceeded theirs, as our Gunnes did their Bowes and Arrows; and many times did send to the President, at Iames towne, men with presents, intreating them to pray to his God for raine, for his Gods would not send him any.

"And in this lamentable ignorance doe these poore soules sacrifice themselues to the Diuell, not knowing their Creator." (Original ed., pp. 32, 33, 34.) 4






Similar practices prevailed among almost all the Indian tribes who inhabited the islands and the two continents of America a few centuries ago. M. Bernhard Picart's illustration 5, drawn according to the report of Peter Martyr, 6 an eye-witness, proves that the tribes of Hispaniola, now commonly called Haiti, paid homage to the Supreme Being under the name of Jocanna, and their practices show that they were devil-worshippers of the worst kind. Even the most civilised Americans, the Mexicans, had not as yet outgrown this stage of religious belief. It is true that the idea of a white God of Love and Peace was as not quite foreign to them, but the fear of the horrible Huitzilopochtli still prompted them to stain the altars of his temples with the blood of human victims.

Human sacrifices are frequently mentioned in the Bible. Thus the King of Moab, when pressed hard by. the children of Israel, "took his eldest son that should have reigned in his stead and offered him for a burnt-offering upon the wall" (2 Kings, iv. 27). He succeeded by this terrible expedient in saving the city, for the biblical report continues: "And there was great indignation against Israel; and they [the Israelites] departed from him and returned to their own land."

The prophets were constantly preaching against the pagan practice of those Israelites who, in imitation of the religion of their neighbors, sought to "sacrifice their sons and daughters to devils," or let them "pass through the fire of Moloch to devour them"; but so near to the religious conception of the savage was even the purer faith of Israel that Jephtha still believed that God required of him "to offer his daughter up as a burnt offering." (Judges, xi. 29-40).
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HUMAN SACRIFICE AMONG THE GREEKS.
 [Polyxena dies by the hand of Neoptolemus on the tomb of Achilles.--After an ancient cameo in Berlin.]



The most civilised nations on earth still preserve in their ancient legends traces of having at an early period of their religious development immolated human beings in propitiation of angry deities. When the glory of Athens was at its climax, Euripides dramatically represented the tragic fate of Polyxena who was sacrificed on the tomb of Achilles in order to pacify the dead hero's spirit and thereby ensure the safe return of the Greek army.

Progress in civilisation led to a modification but not to a direct abolition of human sacrifices. We find among more advanced savages, and even at the dawn of a higher civilisation, a practice whereby the victim, be it a child, a virgin, or a youth is offered up without slaughtering, and has a chance either to escape by good luck or to be rescued by some daring deed. Traces of this conception are found in the tales of Perseus and Andromeda, of Palnatoke the marksman, who, like William Tell, shot an apple from his  child's head, of Susano, in Japanese folk-lore, who slew the eight-headed serpent that annually devoured one of the daughters of a poor peasant, and similar ancient legends. At the same time human victims were supplanted by animals, as is indicated by various religious legends. Thus a hind was substituted for Iphigenia and a ram for Isaac.
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A HIND SUBSTITUTED FOR IPHIGENIA.
 [Agamemnon, her father, veils his head, while Diomedes and Odysseus deliver the virgin over to Kalchas, the priest. Artemis appears in the clouds and a nymph brings the hind.--After a Pompeian fresco.]



Human sacrifices are one of the principal characteristic traits of Devil-worship, but not the only one. There are in addition other devilish practices which are based on the idea that the Deity takes delight in witnessing tortures, and the height of abomination is reached in cannibalism, which, as anthropology teaches us, is not due to scarcity of food, but can always be traced back to some religious superstition, especially to the notion that he who partakes of the heart or brain of his adversary acquires the courage, strength, and other virtues of the slain man.

The last remnants of the idea that the wrath of the Deity must be appeased by blood, and that we acquire spiritual powers by eating the flesh and drinking the blood of the victim still linger with us to-day in the medieval  interpretations of certain church dogmas, and will only disappear before the searching light of a fearless and consistent religious reformation. We must remember, however, that certain superstitions, at early stages of the religious development of mankind, are as unavoidable as the various errors which science and philosophy pass through in their natural evolution.

Religion always begins with fear, and the religion of savages may directly be defined as "the fear of evil and the various efforts made to escape evil." Though the fear of evil in the religions of civilised nations plays no longer so prominent a part, we yet learn through historical investigations that at an early stage of their development almost all worship was paid to the powers of evil, who were regarded with special awe and reverence.

Actual Devil-worship continues until the positive power of good is recognised and man finds out by experience that the good, although its progress may be ever so slow, is always victorious in the end. It is natural that the power that makes for righteousness is by and by recognised as the supreme ruler of all powers, and then the power of evil ceases to be an object of awe; it is no longer worshipped and not even propitiated, but struggled against, and the confidence prevails of a final victory of justice, right, and truth.



Footnotes

1 Quoted from Tylor, Primitive Culture, II., p. 325.

2 "A map of Virginia. With a description of the covntrey, etc., written by Captaine Smith, etc. Oxford. Printed by Joseph Barnes. 1612."

3 In the little dictionary of the language of the savages of Virginia which is printed in the same pamphlet, Captain Smith translates "Oke" simply by "gods."

4 See The Works of Capt. John Smith of Willoughby etc. Edited by Edward Arber. Birmingham, 1884, pp. 74 ff.

5 The Religious Ceremonies and Customs of the Several Nations of the Known World. III., p. 129.

6 See his work, De rebus oceanicis et novo orbe.
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SET, OR SETH, whom the Greeks called Typhon, the nefarious demon of death and evil in Egyptian mythology, is characterised as "a strong god (a-pahuti), whose anger is to be feared." The inscriptions call him "the powerful one of Thebes," and "Ruler of the South." He is conceived as the sun that kills with the arrows of heat; he is the slayer, and iron is called the bones of Typhon. The hunted animals are consecrated to him; and his symbols are the griffin (akhekh), the hippopotamus, the crocodile, the swine, the tortoise, and, above all the serpent âpapi (in Greek "apophis") who was thought to await the dying man in the domain of the god Atmu (also called Tmu or Tum), who represents the sun below the western horizon.

Set's pictures are easily recognised by his long, erect, and square-tipped ears and his proboscis-like snout, which are said to indicate the head of a fabulous animal called Oryx. The consort and feminine counterpart of Set is called Taour or Taourt. The Greeks called her Theouris. She appears commonly as a hippopotamus in erect posture, her back covered with the skin and tail of a crocodile.
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Set is often contrasted with Osiris. Set was the deity of the desert, of drought and feverish thirst, and of the sterile ocean; Osiris represents moisture, the Nile, the fertilising powers and life. Plutarch says:

"The moon (representing Osiris) is, with his fertilising and fecundative light, favorable to the produce of animals and growth of plants; the sun, however (representing Typhon), is determined, with its unmitigated fire, to overheat and parch animals; it renders by its blaze a great part of the earth uninhabitable and conquers frequently even the moon (viz., Osiris)."

As an enemy to life, Set is identified with all destruction. He is the waning of the moon, the decrease of the waters of the Nile, and the setting of the sun. Thus he was called the left or black eye of the decreasing sun, governing the year from the summer solstice to the winter solstice, which is contrasted with the right or bright eye of Hor, the increasing sun, which symbolises the growth of life and the spread of light from the winter solstice to the summer solstice.

Set was not always nor to all Egyptians alike a Satanic deity[1q]. He was officially worshipped in an unimportant province west of the Nile, but this was the natural starting-point of the road to the northern oasis. The inhabitants, who were mostly guides to desert caravans, had good reasons to remain on friendly terms with Set, the Lord of the desert.

Further, we know that a great temple was devoted to Set, as the god of war, in Tanis, near the swamps between the eastern branches of the Delta, an important town of the frontier, and during the time of invasion the probable seat of the foreign dominion of the Hyksos[4] and  the Hyttites, who identified their own god Sutech with the Egyptian Set. But even among the Hyksos, Set was revered as the awful God of irresistible power, of brute force, of war, and of destruction.

There is an old wall-picture of Karnak, belonging to the era of the eighteenth dynasty, in which the god Set appears as an instructor of King Thothmes III. in the science of archery. 1
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Sety I., the second king of the nineteenth dynasty, the shepherd kings, derives his name from the god Seta sign of the high honor in which he was held among the shepherd kings; and indeed we are informed that they regarded Set, or Sutech, as the only true God, the sole deity, who alone was worthy of receiving divine honors.

If the time of the shepherd kings is to be identified with the settlement of Jacob's sons in Egypt, and if the  monotheism of the Hyksos is the root of Moses's religion, what food for thought lies in the fact that the same awe of a fearful power that confronts us in life, changes among the Egyptians into the demonology of Set, and among the Israelites into the cult of Yahveh!

In spite of the terror which he inspired, Set was originally not merely an evil demon but one of the great deities, who, as such, was feared and propitiated.

Says Heinrich Brugsch (Religion und Mythologie der alten Aegypter, p. 706):

"The Book of the Dead[3] of the ancient Egyptians and the numerous inscriptions of the recently opened pyramids are, indeed, nothing but talismans against the imagined Seth and his associates. Such is also, I am sorry to say, the greater part of the ancient literature that has come down to us."

When a man dies, he passes the western horizon and descends through Atmu's abode into Amenti, the Nether World. The salvation of his personality depends, according to Egyptian belief, upon the preservation of his "double," or his "other self," which, remaining in the tomb, resides in the mummy or in any statue of his body.

The double, just as if it were alive, is supposed to be in need of food and drink, which is provided for by incantations. Magic formulas satisfy the hunger and thirst of the double in the tomb, and frustrate, through invocations of the good deities, all the evil intentions of Set and his host. We read in an inscription of Edfu (Brugsch, Religion und Mythologie der alten Aegypter, p. 767):





Hail Ra, thou art radiant in thy radiance,
 While there is darkness in the eyes of Apophis!
 Hail Ra, good is thy goodness,
 While Apophis is bad in its badness!"



The dread of hunger, thirst, and other ills, or even of destruction which their double might suffer in the tomb, was a perpetual source of fearful anticipations to every pious Egyptian. The anxiety to escape the tortures of their future state led to the embalming of the dead and to the building of the pyramids. Yet, in spite of all superstitions and the ridiculous pomp bestowed upon the burial of the body we find passages in the inscriptions which give evidence that in the opinion of many thoughtful people the best and indeed the sole means of protection against the typhonic influences after death was a life of righteousness. This is forcibly expressed in the illustration of Chapter CXXV. of the Book of the Dead, which is here reproduced according to Lepsius's edition of the Turin papyrus. (Republished by Putnam, Book of the Dead).

The picture of the Hall of Truth as preserved in the Turin papyrus shows Osiris with the atef-crown on his head and the crook and whip in his hands. Above the beast of Amenti we see the two genii Shai and Ranen, which represent Misery and Happiness. The four funeral genii, called Amset, Hapi, Tuamutef, and Kebhsnauf, hover over an altar richly laden with offerings. The frieze shows twelve groups of uræus snakes, flames and feathers of truth; on both sides scales are poised by a baboon who is the sacred animal of Thoth, and in the middle Atmu stretches out his hands over the right and left eye, symbolising sunset and sunrise, death and resurrection.
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Mâ, 2 the goddess of truth and "the directress of the gods," decorated with an erect feather which is her emblem, ushers the departed one into the Hall of Truth. Kneeling, the departed one invokes the forty-two assessors by name and disclaims having committed any one of the forty-two sins of the Egyptian moral code. Omitting the names of the assessors, we quote here an extract of the confession. The departed one says:

"I did not do evil.--I did not commit violence.--I did not torment any heart.--I did not steal. I did not cause any one to be treacherously killed.--I did not lessen the offerings.--I did not do any harm.--I did not utter a lie.--I did not make any one weep.--I did not commit acts of self-pollution. --I did not fornicate.--I did not trespass.--I did not commit any perfidy.--I did no damage to cultivated land.--I was no accuser.--I was never angry without sufficient reason.--I did not turn a deaf ear to the words of truth.--I did not commit witchcraft.--I did not blaspheme.--I did not cause a slave to be maltreated by his master.--I did not despise God in my heart."

Then the departed one places his heart on the balance of truth, where it is weighed by the hawk-headed Hor and the jackal-headed Anubis, "the director of the weight," the weight being shaped in the figure of the goddess of truth. Thoth, the ibis-headed scribe of the gods, reads Hor's report to Osiris, and if it announces that the weight of the heart is equal to truth, Thoth orders it to be placed back into the breast of the departed  one, which act indicates his return to life. If the departed one escapes all the dangers that await him in his descent to Amenti, and if the weight of his heart is not found wanting, he is allowed to enter into "the boat of the sun,)' in which he is conducted to the Elysian fields of the blessed.

Should the evil deeds of the departed one outweigh his good deeds, he was sentenced to be devoured by Amemit (i. e., the devourer), which is also called "the beast of Amenti," or was sent back to the upper world in the shape of a pig.

While the double stays in the tomb, the soul, represented as a bird with a human head, soars to heaven where it becomes one with all the great gods. The liberated soul exclaims (Erman, ib., p. 343 et seq.):

"I am the god Atum, I who was alone,

"I am the god Ra at his first appearing,

"I am the great god who created himself, and created his name I Lord of the gods, who has not his equal.'

"I was yesterday, and I know the to-morrow. The battlefield of the gods -was made when I spoke.

"I come into my home, I come into my native city.

"I commune daily with my father Atum.

"My impurities are driven out, and the sin that was in me is conquered.

"Ye gods above, reach out your hands, I am like you, I have become one of you.

"I commune daily with my father Atum.

Having become one with the gods, the departed soul suffers the same fate as Osiris. Like him, it is slain by Set, and like Osiris, it is reborn in Hor who revenges the death of his father. At the same time the soul is supposed  frequently to visit the double of the departed man in the tomb, as depicted in the tomb of the scribe Ani.

The Abode of Bliss (in Egyptian Sechnit aanru, also written aahlu), as depicted in the Turin papyrus of the Book of the Dead, shows us the departed one with his family, and Thoth, the scribe of the gods, behind them, in the act of sacrificing to three gods, the latter being decorated with the feather of truth. He then crosses the water. On the other side, he offers a perfuming pan to his soul which appears in the shape of a man-headed bird. There are also the three mummy-form gods of the horizon, with an altar of offerings before the hawk, symbolising Ra, "the master of heaven." In the middle part of the picture the departed one ploughs, sows, reaps, threshes, stores up the harvest, and celebrates a thanksgiving with offerings to the Nile. The lower part shows two barks, one for Ra Harmakhis, the other one for Unefru; and the three islands: the first is inhabited by Ra, the second is called the regenerating place of the gods, the third is the residence of Shu, Tefnut, and Seb.

A very instructive illustration of Egyptian belief is afforded us in the well-preserved tomb of Rekhmara, the prefect of Thebes under Thothmes III. of the eighteenth dynasty, the inscriptions of which have been translated into French by Ph. Virey and were published in 1889 by the Mission Archéologique Française.

The visitor to the tomb enters through a door on the eastern end; when proceeding westward, we see Rekhmara on the left wall pass from life to death. Here he attends to the affairs of the government, there he receives in the name of Pharaoh the homage of foreign princes; further on he organises the work of building magazines at Thebes. He superintends the artists engaged at the Temple of Ammon and is then buried in pomp. At last he assumes the appearance of the Osiris of the West and receives sacrifices in his capacity as a god. We are now confronted with a blind door through which Rekhmara-Osiris descends into the West and returns to life toward the East as the Osiris of the East. Through funeral sacrifices and incantations his double is again invested with the use of the various senses; he is honored at a festival and graciously received by Pharaoh; in a word, he acts as he did in life. When we return to the entrance where we started, Rekhmara receives the offerings of his family and inspects the progress of the works to which he attended in life.
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In the tomb of Rekhmara, Set receives offerings like other great gods. The departed one is called the inheritor of Set (Suti), and is purified by both Hor and Set. As an impersonation of Osiris, the departed one is approached and slain by Set, who then is vanquished in the shape of sacrificial animals which are slaughtered. But when the departed one is restored to the use of his senses and mental powers, Set again plays an important part, and appears throughout as one of the four points of the compass, which are "Hor, Set, Thoth, and Seb." 3

According to the original legend, Set represented the death of the sun, and as a personality he is described as the murderer of Osiris, who was finally reconciled with Hor. He remained, however, a powerful god, and had important functions to perform for the souls of the dead.  Above all, he must bind and conquer the serpent Apophis (Apap), as we read in the Book of The Dead (108, 4 and 5):

"They use Set to circumvent it [the serpent]; they use him to throw an iron chain around its neck, to make it vomit all that it has swallowed."

In the measure that the allegorical meaning of the Osiris legend is obliterated, and that Osiris is conceived as a real person who as the representative of moral goodness, succumbs in his struggle with evil and dies, but is resurrected in his son Hor, Set is more and more deprived of his divinity and begins to be regarded as an evil demon.

The reign of Men-Kau-Ra, the builder of the third pyramid of Gizeh (according to Brugsch, 3633 B. C., and according to Mariette, 4100 B. C.), must have changed the character of the old Egyptian religion. "The prayer to Osiris on his coffin lid," says Rawlinson (Vol. II., p. 67), "marks a new religious development in the annals of Egypt. The absorption of the justified soul in Osiris, the cardinal doctrine of the Ritual of the Dead, makes its appearance here for the first time."

According to the older canon Set is always mentioned among the great deities, but later on he is no longer recognised as a god, and his name is replaced by that of some other god. The Egyptians of the twenty-second dynasty went so far as to erase Set's name from many of the older inscriptions and even to change the names of former kings that were compounds of Set, such as Set-nekht and others. The crocodile-headed Ceb (also called. Seb or Keb) and similar deities, in so far as their  nature was suggestive of Set, suffered a similar degradation; and this, we must assume, was the natural consequence of an increased confidence in the final victory of the influence of the gods of goodness and virtue.

Plutarch, speaking of his own days, says (On Isis and Osiris, Chapter XXX.) that:

"The power of Typhon, although dimmed and crushed, is still in its last agonies and convulsions. The Egyptians occasionally humiliate and insult him at certain festivals. They nevertheless propitiate and soothe him by means of certain sacrifices."

Set, the great and strong god of prehistoric times, was converted into Satan with the rise of the worship of Osiris. Set was strong enough to slay Osiris, as night overcomes the light of the sun; but the sun is born again in the child-god Hor, who conquers Set and forces him to make the old serpent of death surrender its spoil. As the sun sets to rise again, so man dies to be reborn. The evil power is full of awe, but a righteous cause cannot be crushed, and, in spite of death, life is immortal.



Footnotes

1 See Lepsius, Denkmäler, Vol. V., p. 36. The picture is reproduced in outline by Adolf Erman in his Life in Ancient Egypt, Engl. trans., p. 282.

2 Also called Maâ't, or "the two truths," i. e., of the upper and of the nether world.

3 Le Tombeau de Rakhmara, by Ph. Virey. Paris: Le Roux. 1889.
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ABOUT THE YEAR 3000 B. C., long before the Arise of the Semitic nations, among whom the Babylonians, Assyrians, Israelites, and later the Arabians, were most prominent, there lived in Mesopotamia a nation of great power and importance, which is known by the name of Accad. And, strange to say, the Accadians[5] were not a white, but a dark race. They are spoken of as "blackheads" or "blackfaces"; yet we need not for that reason assume that they were actually as black as the Ethiopians, for the bilingual tablets found in the mounds of Babylonia speak also of them as Adamatu 1 or red-skins, which makes it probable that they were reddish-dark or brown. How much the Semites owe to the Accadians, whose dominion ceased about 1500 B. C., and whose language began to die out under the reign of the Assyrian king Sargon (722-705), we may infer from the fact that many religious institutions, legends, and customs among the Semites were of Accadian origin.



Thus we know for certain that in their mode of determining the time they already possessed the institution of a week of seven days, and that the Sabbath was their holy day of rest[2q]. The literal meaning of the original Accadian word is explained as "a day on which work is unlawful," and the Assyrian translation Sabattu[6] signifies cc a day of rest for the heart." Further, the legends of creation, of the tree of life, and of the deluge, mentioned in Genesis and also in Assyrian records, were well known to the Accadians, and from the conventional form of the tree of life, which in the most ancient pictures bears fir-cones, we may infer that the idea is an old tradition which the Accadians brought with them from their former and colder home in the fir-covered mountains of Media. In addition we have reminiscences of Accadian traditions in many Hebrew names, which proves beyond the shadow of a doubt the long-lasting influence of the ancient civilisation of Accad. The rivers of paradise, mentioned in Genesis, are Babylonian names. Thus, the Euphrates, or Purat, is the curving water; Tigris is Tiggur, the current; Hid-Dekhel, "the river with the high bank," is another name for the Tigris, which in inscriptions is called Idikla or Idikna; Gihon has been identified by some Assyriologists with Arakhtu (Araxes), and by Sir H. Rawlinson with Jukha; and King Sargon calls Elam "the country of the four rivers."

The names of the rivers of Eden indicate that the people with whom the legend of paradise originated must have lived on the banks of the Euphrates and Tigris. Under these circumstances we are surprised to find that the cultivated portion of the desert lands west of the  Euphrates was called Edinna, 2 a name that sounds very much like Eden.

About the time of Alexander the Great, a Babylonian priest by the name of Berosus[7] wrote an interesting book on the history and religion of Babylon. It is now lost, but as various Greek authors, Alexander Polyhistor, Apollodorus, Abydenus, Damascius, 3 and Eusebius have largely quoted from his reports, we know quite a good deal about the information he gave to the world concerning his country.

All this was very interesting, but there was no evidence of the reliability of Berosus's records. The Babylonian legends might have been derived from the Old Testament. However, since the successful excavations of the Assyrian stone-libraries we have the most positive evidences as to the source and the great age of these traditions. A great part of them have come down to us from the old Accadians.

We know that the Babylonians possessed several legends which have been received into the Old Testament, the most striking ones being the legend of the deluge, of the tower of Babel, of the destruction of corrupt cities by a rain of fire (reminding us of Sodom and Gomorrah), of the babyhood adventures of King Sargon I. (reminding us of Moses), and of the creation of the world. The name of Babel, which is in Assyrian bab-ilani, or bab-ilu, i. e. the Gate of God, is a Semitic translation of the Accadian Ka-dingirra-ki, with the same meaning; literally:  "Gate + of God + the place." The etymology of the name Babel from balbel, "to confound," which is suggested both in the Assyrian account of the story and in Genesis, is one of those popular etymologic errors which are frequently found in ancient authors.
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 Saved through the assistance of the gods from the deluge. [After an ancient Babylonian cylinder. Reproduced from Smith-Sayce. Ch. A. of G., p. 300]



In the legend of the destruction of the cities there occur several names which indicate an Accadian source. The legend of the deluge 4 agrees in all important details with the analogous story in Genesis. It is the eleventh part of a larger epic celebrating Izdubar, 5 a sun-hero and an Assyrian Hercules, who goes through the twelve signs of the Zodiac, the eleventh being Aquarius, corresponding to the eleventh mouth of the Accadians, called "the rainy." 6

Who has not yet seen, even in our most modern cathedrals, pictures and statues of the four Evangelists adorned with the four representative beings of the animal creation? Matthew is accompanied by an angel or a winged man, Mark by a lion, Luke by a steer, and St. John by an eagle. The creatures represent the cherubim of the Old Testament, who by the early Christians were conceived as the guardians and heavenly prototypes of the Gospel-writers. But these symbols are not original with the Jews; they are of a more venerable age than even the Old Testament; for we find them on the walls of the ancient royal palaces of Nineveh, and there can be no doubt about it that the Jewish conception of the cherubim is the heirloom of a most hoary antiquity.
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About Sargon I., king of Agade, who, according to a tablet of King Nabonidus, lived 3754 B. C. and built  a temple to Samas, Mr. E. A. Wallis Budge says in his Babylonian Life and History, p. 40,:

"A curious legend is extant respecting this king, to the effect that he was born in a city on the banks of the Euphrates, that his mother conceived him in secret and brought him forth in a humble place that she placed him in an ark of rushes and closed it with pitch that she cast him upon the river in the water-tight ark; that the river carried him along; that he was rescued by a man called Akki, who brought him up to his own trade; and that from this position the goddess Istar made him king."

As to the Assyrio-Babylonian origin of these legends there can be no doubt. The best authorities agree--

"that Chaldea was the original home of these stories and that the Jews received them originally from the Babylonians." (Smith Sayce, The Chaldean Account of Genesis, p. 312.)

The numerous illustrations that have been found or early Assyrian and Babylonian seals prove--

"that the legends were well known and formed part of the literature of the country before the second millennium B. C." (Ib., p. 331.)

It is probable that all the old Chaldean legends existed in several versions. Of the creation story we possess two accounts which vary considerably; but one of them, which is narrated on seven tablets, is of special interest to us, not only on account of its being the main source of the first chapter of the Old Testament, but also because we possess in it one of the oldest documents in which the existence of the Evil One is mentioned. He is called in Assyrian Tiamtu, i. e., the deep, and is represented as the serpent that beats the sea, the serpent of the  night, the serpent of darkness, the wicked serpent, and the mighty and strong serpent.

The derivation of the biblical account of Creation from Assyrian sources can as little be doubted as that of other legends, not only because of its agreement in several important features, and in many unimportant ones, but also because sometimes the very words used in Genesis are the same as in the Assyrian inscriptions. We find in both records such coincidences as the creation of woman from the rib of man and the sending out of birds from the ark to ascertain whether the waters had subsided. First the birds returned at once, then they returned, according to the cuneiform tablet-inscriptions of the Assyrians, with their feet covered with mud; at last they returned no more. Further, the Hebrew Mehûmâh, confusion, chaos, is the Assyrian Mummu, while the Hebrew tehôm, the deep, and tohû, desolate, correspond to the Assyrian Tiamtu (= Tiamat).
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SACRED TREE AND SERPENT.
 From an ancient Babylonian cylinder. After Smith-Sayce (L. c., p. 88.)



Our excavators have not as yet found a report of the fall
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[image: THE CHALDEAN   TRINITY BLESSING THE TREE OF LIFE.<br>   (British Museum. Lenormant, V., p. 234 )]




[image: THE GODDESS   ANNA.<br>   (Bas-relief in the British Museum. Lenormant, V., p. 259.)]







[image: FIGHT BETWEEN BEL-MERODACH AND TIAMAT.<br> From an ancient Assyrian bas-relief, now in the British Museum]


















[image: EVIL DEMONS.<br> (From a Chaldean <i>stele</i> in the British Museum. After Lenormant.)]





[image: DEMON OF THE SOUTHWEST WIND.<br> (Statue in the Louvre. After Lenormant.)]







[image: NIRGALLI.<br> Lion-headed and eagle-claw-footed demons. (British Museum. After Lenormant, <i>l. c.</i> V. p. 204.)]
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