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Abstract

The work examines the pagan nostalgia and anti-clerical hostility in early
Irish literature, from the inception of the Celtic Christian church to the eve of the
Norman invasion in 1171. The sentimental longing and animosity expressed
through these tales was not an aversion to the Christian god, but rather a very
human yearning for a romanticized past. A variety of factors inspired the urge for
escape into pagan literature. For example, lay forces in Irish society used
traditional story telling as a vehicle to regain status—and valuable patronage--
lost to the church. The church, in turn, adopted and Christianized many of the
folk tales and pagan elements for further assimilation into Celtic society, and in
order to combat lay literary influence over the Irish people. Special attention has
been paid to the Viking invasions, as the havoc wreaked upon society greatly
altered the status of the church, and molded the content and mood of the existent
pagan tales.

The evolution of the traditional stories follows a similar pattern. Initially, the
tales originated among the folk, based upon Iocal legends, local deities, or
fanciful and/or fictional oral histories. The professional storytellers, either of their
own accord or commissioned by their patron, added chosen stories to their
repertoire. As the church introduced education and literacy, the monk or clerical
scribe wrote the tales down, Christianizing and often greatly altering the content.
These manuscripts would then be copied and recopied repeatedly. The events of

contemporary society exercised influence throughout this process. The thesis



therefore examines pagan literary elements in relation to the Irish church and the

social and political climate of the island in general.
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Note on Irish Names, Words, and Pronunciation

The various terms cited in this work possess a range of spelling
and pronunciation, spanning Old, Middle, and Modern Irish Gaelic, Angli-
cized alternatives, and Norse translations. | have chosen specific spellings
for the sake of simplicity and ease in distinguishing similar names from
each other. Whenever aiternative spellings appear in a quotation, its fa-
miliar counterpart will appear in brackets.

As for pronunciation, the first syllable is always stressed, unless
otherwise indicated. In addition, there exist certain sounds that are not
heard in English—many consonants are aspirated to near-silence. As a
general guide, some basic rules apply: the ch and gh in phonetic spellings
is the soft pronunciation, as in Scottish or German; ¢ is pronounced hard
like k, not like s; g also has a hard pronunciation, never pronounced like j;
and s when followed by e or i, is pronounced sh. | have provided a pro-
nunciation key for some of the names and terms that will appear, as a rep-

resentative sample:

armchara awrm chaw-ra
Ath Cliath aw ‘klee-a

Ard Macha awrd vo-cha
Ardri awrd ‘ree
Bealach Lechta ba-loch lach-ta
Brehon bre hoon
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Brian Boru
Cathbad

Cian

Cill Maighnenn

Cinneidhe mac Lorcain

Clontarf

Colum Cille
Conchobar
Cuaran
Cuchullin

Dal gCais
Deise Mumhain
Domhnall
Donnabhan
Donn Cuan
Donnchadh
Echthighearn
Eidirsceol

Eile

Emain Macha
Eoghanachta
Flaithbheartach
Feidlimid

Filid

Gae Bulga
Gaedhill

Gaill

Gleann da Locha
Gleann Mama
Gormlaith
Laegaire

bree-an bo-'roo
kaff-a

kee-an

kile mwi-nen

ki-'nade-uh mok lur-kawn

klon-"tarf
kol-um kile
kon-or
koo-ar-awn
koo-"hull-in
dawl gosh
dai-sheh moon
doe-nal
don-a-van
down koo-an
doon-a-cha
ech-thi-gharn
eh-dir-skole
ale

ev-in mah-ha
own-ach-ta
fla-har-tach
fe-lim-i

fil-i

gay bul-guh
gah-ghil

gawl

gleh-own da luh-cha
gleh-own maw-ma
guh-rom-la

loy-ir
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Leath Mogha
Macha
MacLiag
Mahoun

Maigh Adhair
Maoil Seachlainn Mor
Maol Mordha
Maolmhuadh
Mumbhain
Murchadh
Sadbh
Saingeal
sidhe

Slaine

Slieve Fuad
Sodomna
Sulcoit

Tadhg
Tirechan
Tordelbach
tuath

tuatha

Tuatha de Danann
Ua Faolain

Ui Fhidhghinte
Ui Neill
Uisneach

la-"mow

mah-ha

mok lee-ag
mah-hoon

mwie ir

mweel ‘shach-lin mor
mwale mo-ra
mwee-'100-a
moon

moo-ra-cha

sive

sang-gel

shee

slan

shlee-av foo-id
sah-done-a
suh-la-'chode
tige (as in “tiger”)
tee-reh-chan
tur-lach

too-ah

too-ah-ha
too-ah-ha day dan-ann
oo fai-lan

ee een-the

ee nale

ish-nach

viii



Preface

He said to me in prudent words,
Sing to me the history of my country;
It is sweet to my soul to hear it.!

Pagan Irish myth, recorded and preserved in the Christian era, re-
flects the tension and ambivalence not only of the laymen who originally
created the fables, but also of the clerics and monks charged with tran-
scribing these stories. The mood of this body of work ranges from nostal-
gia for ireland’s Celtic past to outright anti-clerical hostility. The literature
belies the notion that the Christian conversion of ireland by Saint Patrick
(3897-4617) constituted the total immersion of the popular consciousness
in the new religion. On the contrary, medieval Irish literature reveals the
inner conflict of its creators: the attempt by individuals—centuries after
Patrick’s death—to reconcile their proud pagan heritage with the realities
of every day life.

For a people who had felt a deep reverence for their professional
story-telling class from antiquity, expressing himself or herself through a
literary medium was natural. The pre-Christian educated classes, as they
possessed no writing apart from the ogham script™, committed their notion

of science, philosophy, law, history, and literary art to memory, passing

* Ogham is a laborious system reserved for labeling landmarks and short messages. It is
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their knowledge orally from teacher to student. This respect for learning
continued into the Christian era with the introduction of Latin and the writ-
ten word, and the eventual transcription of oral traditions. Eventually, mo-
nastic education became available to the laity. As a consequence, ireland
undoubtedly boasted an unusually high literacy rate in comparison with
the continent.? The Irish, however, did not reserve their literacy only for
God. The educated laymen continued to transmit the native pagan folk-
lore, and through their efforts, influenced the church to do the same. As
the tales evolved and changed through repeated transcription--and in
most cases, Christianization—from the sixth through the twelfth centuries,
they absorbed the sentiments of contemporary society and reflected con-
temporary events.

According to Irish literary expert and poet Frank O’Connor (1903-
1966), the pagan world-view gleaned from their tales possessed an ex-
tremely subjective nature. He cites “the relativity of time, the relativity of
matter, and the relativity of identity” as basic truths shared by the Irish
Celts as revealed in their legends.? This mode of reasoning boasted re-
markable elasticity: as the past informs the present, the past lives with an
ethereal vitality. The pantheon of gods and goddesses that the pagan
Celts worshipped and the spirits that they fearfully respected existed all
around them—in every spring and tree, under every rock, and at the peak

of every mountain.



Patrick, formerly enslaved by the Irish, understood these deeply
held convictions. He Christianized pagan holy sites (such as the well of
Elphin in County Roscommon),* illustrated the parallels between the priest
and the druid, and attempted to leave as many of the traditional laws and
customs intact as possible.5 As a consequence, two different thought
systems merged into a sometimes uneasy alliance. As human beings
naturally romanticize the past when their present proves unsatisfactory,
the Irish expressed their dissatisfaction and sought comfort and under-
standing in their literature.

The end of the nineteenth century witnessed the first major prolif-
eration of scholarly analysis and translation of early Irish folklore. Whitley
Stokes (1830-1909), one of the premiere scholars of the period, featured
prominently as a translator of early Irish epics. Stokes also edited and

translated The Tripartite Life of Saint Patrick® from the original texts—the

first scholar to do so. Eminent critic Standish Hayes O’Grady (1846-1928)
translated and compiled the Silva Gadelica in 1892,” a work which be-
came the standard text for future studies of the Irish Fenian Cycle. Minis-
ter J. G. Campbell (1836-1891) further collected oral folklore, publishing
The Fenians in 1891.% Other translators and critics of note include Alfred
Nutt (1856-1910), Kuno Meyer (1858-1919), and Eugene O’Curry (1796-
1862).°

The study of medieval Irish literature continued into the twentieth

century. Eoin MacNeill (1867-1945) published Duanaire Finn in 1908'°—

which also became a standard and much-cited translation of portions of
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Chapter One: Assimilation: Patrick, Heathen Society, and the
Early Church

Faith has flow'red and flourished,
This shall fail us never,

Raths which Gentiles nourished
Now are empty ever.

* %* *

Pagan power is over,
False its fair devotion;

God rules, Lord and Lover,
Earth and sky and ocean! '

In 431, Pope Celestine | (?-432) sent his representative Palladius “ad
Scotos in Christum credente™*...to the Irish believers in Christ....”2 Unfortu-
nately, a Leinster chieftain called Nathi did not welcome the presence of an in-
terloper on his lands—he attacked Palladius and drove the Christian trespasser
out of his territory. Understandably, Palladius abandoned his mission.> Author
Seamus MacManus assumes that Patrick then received permission from the pa-
pacy to try his hand on the island,* however, church historian Katherine Hughes
doubts that the pope ever rendered his official sanction to Patrick’s aspirations.’
Regardiess, in 432 Patrick landed on Ireland’s eastern coast in the vicinity of
present-day County Wicklow, where again, the native residents forced the with-

drawal of the missionaries, causing Patrick and his entourage to sail north to



Strangford Loch. After landing and suffering further aggression from Dichu of the
Dal Fiatach clan, the chieftain allowed Patrick to continue his travels by land.®
Little is known of Patrick’s mission of conversion—but in his Confession
the saint claimed, “| was threatened with danger on every side.”” Patrick further
stated,
...1 came here to the Irish gentiles to preach the gospel. And now | had to

endure insults from unbelievers, to “hear criticisms of my journeys,”
and suffer many persecutions “even to the point of chains.”

One such instance of persecution Patrick rendered in some detail:

...| would bring gifts to kings, and over and above that | made payments to
their sons who journeyed with me. In spite of that, on one occasion they
took me and my companions prisoner, and were all set to kill me.

They laid hands on everything we had, put me in irons, and only after

fourteen days did the Lord free me from their power.?
Patrick briefly mentioned “...some twelve dangers in which my very life was at
stake,”'? illustrating the difficulties the missionary endured in the conversion of
the pagan inhabitants. The families and clans of those that chose to follow the
would-be saint often ostracized and degraded the converts. “Not that their fathers
agree with their decision,” Patrick wrote. “More often than not, they gladly suffer
persecution, yes, and even false charges from their own parents.”!

Patrick and his followers traveled throughout the island--and as God’s

word gained a foothold, Patrick learned the importance of integrating his small



community into the larger society. In his dealings with the “heathen people,” Pat-
rick claimed,

I have always been straight with them and will continue to keep my word

with them. God knows that “| have not cheated a single one of them,” Nor

would | dream of such a thing, for God and for the sake of his church, lest
| should stir up persecution for them and all of us...."2
According to the Senchus Mor—an early ecclesiastical collection of legal codes--
Patrick actively sought reconciliation between church doctrine and secular or
Brehon Law:

There are many things that come into the law of nature which do not come

into the written law. Dubhthach showed these to Patrick; what did not dis-

agree with the word of God in the written law, and with the consciences of
the believers, was retained in the Brehon code by the church and the po-
ets. All the law of nature was just, except the faith and its obligations, and
the harmony of the church and the people, and the right of either party
from the other and in the other; for the people have a right in the church,
and the church in the people.”

Nevertheless, the chieftains, petty kings, and members of the professional

classes continued to reject conversion rather than overthrow custom.**

The aristocratic society that Patrick sought to alter faithfully followed ex-
tremely conservative traditions. Overseen by a class of legal specialists, custom
dictated Irish law. The Irish possessed no concept of capital crime—instead, indi-
viduals paid compensation based upon the social status of the victim. In addition,
an intricate surety system existed wherein those entering into a contract required

a guarantor held liable if the individual violated the agreement. A broken contract

resulted in a loss of social status, which in turn limited the rights of compensa-



tion.” However, the system required the cooperation of the Irish people (espe-
cially the wealthy aristocracy) in order to function. Tradition and custom ensured

.18 Neither Patrick nor the church sought to undermine this

the system’s surviva
policy.

However, the church would legislate against pagan survivals for centu-
ries."” The canons of Patrick, Auxilius, and Iserninus prove that the Irish brehons
of the sixth century continued to cling to their heathenism. For example, the can-
ons disclose that the church prohibited Christians from appealing to pagan
secular courts: “A Christian whom someone has wronged and who calls that per-
son to court, and not to the Church, for the case to be tried, he who does this
shall be a stranger.”"” Furthermore, these canons order clerics and church offi-
cials to reject the alms of the non-Christians laity.'® Even among the converted,
some aspects of church law and doctrine proved difficult to enforce. The tradi-
tional Brehon Law allowed divorce and remarriage—for both men and women—
under a variety of circumstances. Church legislation reveals that some Irish Chris-
tians had refused to part with their customary marital rights.19 In addition, the
canons refer to clergy who have rejected the Christian ideals of chastity and pov-
erty, acquiring both wives and private property:

Any cleric, from ostiary to priest, that is seen without a tunic and
does not cover the shame and nakedness of his body, and whose hair is
not shorn after the Roman custom, and whose wife [my emphasis] goes
about with her head unveiled, shall both likewise be held in contempt by
the laity and be removed from the Church.

...If a cleric has given surety for a pagan in whatsoever amount,

and it so happens—as well it might—that the pagan by some ruse defauits
upon the cleric, the cleric must pay the debt from his own means....%°



The willingness of the Irish church to adapt to Celtic society enabled its
growth in the sixth century. Celtic Ireland possessed a network of tuatha (clans),
petty kingdoms, and overlordships that made centralized government impossible.
To adapt to this political mosaic, the structure of the early church transformed
from episcopal to monastic, as no tribe would tolerate a bishop from a foreign or
rival tuath. As a result, clans often built their own monasteries.?' In addition, the
sixth-century church had begun actively legisiating against married clergy, mak-
ing monastic life a welcome refuge from female temptation.? The end of the
century saw the rise of monastic houses such as those at Derry, Durrow, and
lona founded by Colum Cille (521-597), while Columbanus (543-615) traveled to
the continent, establishing houses at Annegray, Luxeuil, and Bobbio.?

Monasticism additionally made concessions to traditional Irish society. As
the ownership of land—and its agricultural produce—provided the wealth for the
tuath, custom often forbade the bestowal of land outside the family or clan. He-
reditary monasteries evolved as a result: houses built on family lands, with the
kin of the donors taking orders and fulfilling abbatical offices for generations. Like
Irish kingship, primogeniture did not dictate succession to the office. However,
the frequent accession by the sons and grandsons of the abbots hints that some
clergy continued to turn up their Irish noses at clerical celibacy.z‘

By the seventh century, Christianity had established its permanence, with
the clergy consequently gaining an esteemed position in Irish society. Early can-
ons reveal that the individual who had taken clerical orders in the fifth and sixth

centuries retained their social status: a nobleman remained a member of the ar-



istocracy, and the low-born cleric served the church “iugo seruitutis” (*under the
yoke of servitude”).25 Eventually, as traditional Celtic society held their learned
class in high esteem, the cleric soon took his place among the professional filid.
The Uraicecht Bec—another early ecclesiastical law code--bestowed a consider-
able “honor-price” or dire upon the clergy.z6 The Irish based this honor-price upon
a unit of value called the cumal, or a female slave. A heifer equaled one set, with

1.%" The dire allowed the clergyman to exact com-

six sets making up one cuma
pensation, therefore extending the protection of the secular law to the church.?®

Ultimately, the Christian church did not dominate or replace Celtic society,
but re-shaped itself to accommodate existing social structures. In the same man-
ner, the Irish fitted Christianity and its doctrine into their traditional world-view.
The following headache charm is an example of the Irish reconciliation of Christi-
anity with pagan magic:

Head of Christ, eye of Isaiah, forehead of Elijah, nose of Noah, lip of Job,

tongue of Solomon, neck of Matthew, mind of Benjamin, breast of Paul,

grace of John, faith of Abraham, blood of Abel: Holy, holy, holy, Lord God

of Sabaoth.?®

The church aiso tolerated the filid—the professional poet and storytelier.
The role of the filid in antiquity, according to O’Connor, filled a deep psychologi-
cal need. As the pre-Christian Irish Celts possessed no writing, they did not have
a medium for recording their history and ancestry. Therefore, committing their
history to memory was the only available bulwark against the loss of identity.*°

The local king or chieftain employed the filid to memorize and publicly recite ge-

nealogies, histories, legal records, and the prowess of contemporaries.*! Many



filid toured the island, composing and reciting for the smaller tribes whom could
not afford to support a resident professional. A nomadic fili (singular) could ply
his trade anywhere, as all of Ireland shared a common language and a similar
point of cultural reference.*

The filid held a position of great respect—both financially and socially. As
the poets composed and recited genealogies and histories, they couid blackmail
a patron in return for “good press.” If a patron refused to pay the poet’s asking
price, or failed to treat the fili with due respect, the poet would most likely com-
pose a withering satire that would haunt the offender for generations.e’3 The filid
enjoyed such high status under the Brehon Law that society deemed the killing of
a poet as “sacrilegious.”* The Uraicect Becc gives the honor-price or dire of a
poet as seven cumals—the same as a king.** Furthermore, O’Connor contends
that the professional poet belonged to a hereditary profession.* The filid, by the
seventh century, had joined the rest of the aristocracy in Christianity. As the
clergy rose in status, society classed churchmen in the same social strata as the

t.% The filid maintained their professional position until the Norman invasion,

poe
which effectively removed much of the poets’ traditional patronage.*®

Aithough the cleric and the fili shared the same social standing early on,
the growth of church power impaired the poet’'s prestige. The churches and mon-
asteries—and the schools they founded—soon grew wealthy and powerful as
they attracted students from abroad. Consequently, the clerical poets rose in

stature, to the detriment of the filid who could not compete with the monasteries’

superior educational system. Evidence of bad feeling between the clerical poets



and the filid arose early. Leaders supposedly convened the Convention of Drum
Cet in 575 to exile the filid from Ireland on account of the poets’ excessive greed.
According to O'Connor, the church concocted the story as propaganda.*®

Nevertheless, the coming of Christianity brought with it an invaluable gift
to the professional poet—the written word. This observation may appear obvious
on the surface, but the literacy of the filid had deeper implicationé. Now, the pro-
fessional poet and storyteller could compete with the clerical poets and monastic
scribes on their own “turf.” In the seventh century, a secularly schooled filid em-
ployed this new medium in the creation of the Tain bo Cuainge, or “The Cattle
Raid of Cooley.”

The Tain bo Cualnge wound become the centerpiece of the Ulster Cycle—
one of two great cycles that dominated early irish literature. The Tain features
Cuchullin and King Conchobar mac Nessa’'s Red Branch warriors defending Ul-
ster against the aggression of Queen Medb of Connacht. According to expert and
translator Cecile O’Rahilly, scholars no longer accept the contention that these
stories possess a historical foundation. Nevertheless, they provide an important
window into pre-Christian Irish civilization.*! The culture depicted in the tales cor-
responds to the accounts of the Celts of Gaul by classical authors and scholars
such as Diodorus Siculus (90-21 B. C.), Strabo (63?7 B. C.-A. D. 24?), and Cae-
sar (100-44 B. C.): the style of weapons, shields, the collection of trophy heads,

¥

and the bestowal of the “champion’s portion™ at mealtime.*? The cycle ultimately

portrays a third-century Irish society.*?

* The chieftain reserved the prime cut of meat for the most heroic. Warriors often fought (some-
times to the death) for this privilege.



The Leabhar na hUidre—or, The Book of the Dun Cow, housed at Clon-

macnois*—contains the oldest surviving rendition of the Tain, transcribed in
1106.%° However, Kenneth H. Jackson asserts that the Tain originated from an
oral tradition that did not receive transcription until the seventh century.*® In The

Book of the Dun Cow, and in later versions contained in The Book of Leinster

(twelfth century) and The Yellow Book of Lecan (fourteenth century), one finds

“...constant evidences of Old Irish originals written up into Middle-Irish form,” ac-
cording to MacNeill.*” Furthermore, linguist L. Winifred Faraday finds evidence in
The Yellow Book of Lecan that implies the text had been copied and re-copied,
ultimately from a seventh-century manuscript.*® O’Connor cleverly equates the
study of the Tain to archaeology, as each century saw different writers and tran-
scribers reinterpret and elaborate upon the tale.*®

Supposedly, the king of the Ulaid of Ulster ordered his fili to record the
clan’s native legends—after the Ui Neill of Leinster had invaded Ulster and as-
serted their dominance over Ulaid territory. The Ui Neill would remain pre-
eminent in Ulster and monopolize the high kingship until the tenth century. Ui
Neill hegemony over the high kingship elevated the prestige of Ulster—therefore,
by 700 A. D., Cuchullin of the Ulaid had become Ireland’s national hero.*°

The Tain is of an especially bloody and violent nature. Nearly every se-
quence features Cuchullin slaughtering his enemies and procuring their heads for
his personal trophy collection. The creator renders the scenes without apology,
reaffirming the universal human penchant for a good rumble. At the attack of the

nefarious Nadcrantail, “... Cuchulainn went mad...and he springs on his shield



therewith, and struck his head off. He strikes him again on the neck down to the
navel. His four quarters fall to the ground.”' The battle scenes are uniformly
spectacular for their gore—another typical example reads, “Cuchulainn hurled a
stone at him, so that his head broke, and his brains came over his ears...."%
Clerical scribes countered the popularity of the secular sagas with their
own heroic literature.®® Clerical authors such as Muirchu composed works di-
rected toward a lay audience, with the sole purpose of glorifying the saints. In his
Life of Patrick, Muirchu depicts his subject as a zealous soldier of Christ, per-
forming miracles and using God’s divine power to best and often destroy his pa-
gan enemies. The gentle Patrick evolves into an avenging angel—resembling
Cuchullin more than the actual saint:
... Then they began their dispute, and one of the druids named Lochru
provoked the holy man and dared to revile the catholic faith with haughty
words. Holy Patrick looked at him as he uttered such words and, as Peter
had said concerning Simon, so with power and with a loud voice he confi-
dently said to the Lord: “O Lord, who art all-powerful and in whose power
is everything, who hast sent me here, may this impious man, who blas-
phemes thy name, now be cast out and quickly perish.” And at these
words the druid was lifted up into the air and fell down again; he hit his
brain against a stone, and was smashed to pieces, and died in their pres-
ence, and the pagans stood in fear.>
Muirchu wished more for Patrick than simply a macho makeover. Muirchu
sought pre-eminence for the Ulaid patron saint of Armagh—therefore, he created
a myth that would attach Patrick to the ruling Ui Neill overlordship. Muirchu com-

posed a legend recounting Patrick’s supposed conversion of the pagan king

Loegaire, son of Ui Neill founder Niall of the Nine Hostages:

10



...And holy Patrick said to the king: “If you do not believe now you shall
die at once, for the wrath of God has come down upon your head.” And
the king was in great fear, his heart trembling, and so was his entire city.
King Loiguire [Loegaire] summoned his elders and his whole coun-

cil and said to them: “it is better for me to believe than to die’, and having
held council, acting on the advice of his followers, he believed on that day
and became converted to the Lord the eternal God, and many others be-
lieved on that occasion....>®

The myth took root, and by the end of the seventh century Patrick had become

the patron saint of the entire island by riding on Ui Neill coattails, replacing the Ui

Neill saint, Colum Cille.*

However, Patrick’s legend required incorporation into Irish folkiore in the
same manner that Christianity had been incorporated into Celtic society. Ac-
cording to Irish annalists the Four Masters, when Patrick founded Armagh in 457
he allegedly discovered a doe and a newborn fawn threatened by builders. He
rescued the pair.>” The veracity of the tale is negligible—however, the story ei-
ther created or continued a tradition in hagiographic literature that associated
Patrick and deer. The deer was a common motif in secular Irish literature—often
appearing as a shape-shifter and/or member of the sidhe (faeries). Muirchu kept
the deer's magical element. As Loegaire’s druids lie in wait to ambush Patrick
and his retinue, the saint chants the Faed Fiada or “Deer’s Cry”, which creates
the illusion that Patrick’s group is a harmiess herd of deer passing before the
heathens:>®

| bind me to-day on the Triune a call

With faith on the Trinity—Unity—God over all.

I bind me the might of Christ’s birth and baptizing,

His death on the Cross, His grave, His uprising,
His homeward ascent, the power supernal
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Of His coming for judgement eternal.

| bind me the might of the Seraphim’s love,

The angels’ obedience, the hope of arising
To guerdon above:

The prayers of the Fathers, prophetical teachings,

The virtue of virgins, apostolical preachings
The acts of the True:
| bind to me, too,
Heaven’s dower, sun’s brightness,
Fire’s power, snow’s whiteness,
Wind’s rushing, lightning’s motion,
Earth’s stability, rock’s solidity,

Depths of Ocean.

| bind me to-day

God’s might to direct me,

God’s power to protect me,

God’s wisdom for learning,

God'’s eye for discerning,

God’s ear for my hearing,

God’s word for my clearing,

God'’s hand for my cover,

God’s path to pass over,

God'’s buckler to guard me,

God'’s army to ward me
Against snares of the devils,
Against vice's temptations,
Against wrong inclinations,
Against men who plot evils

To hurt me anew,

Anear or afar,