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Introduction
i

lo the new
I I

3!ulu ^atcrhioni
and the

Catholic X11^1 $ ern|inalniiu.

Freely 1 own that I hate introductions. Yet, if evil
they are, the present introduction belongs to the “ne
cessary evils". The reasons why will appear by its
contents.

But the chief reason for introducing the new Zulu
catechism to Europeans lies in the fact that it has been
written

solely for the Natives.
Not for the Missionaries? No! Not for the catechists

such as are European Priests or Brothers or Sisters?
No! I repeat, it has been written entirely, totally and
wholly for the benefit of the natives, such as they are
at present, be they Christians or heathens, Catholics
or Protestants, ‘adults’ of young, middle or advanced
years. The only consideration therefore which was
allowed to bear weight on the question, how to solve
the problem of a new Zulu Catechism, was invariably:
“what suits the natives better” in order to make them
grasp the divine truths of our Holy Faith as easily as
possible?
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Origin of the new Zulu Catechism.
It was the Chief Pioneer in the work of writing Zulu

catechism, the R. R. Abbot Gerard Wolpert, the ‘Mat'a-
stele’ of the natives, who directed the author to write
the new catechism. Why? Because he felt as much,
nay, more than anybody else, the failings of what had
been the outcome of a verbal or literal translation of
the famous Deharbe’s (S. J.) so-called ‘middle’ catechism.
What failings?

First there is the fact that Deharbe wrote for
Catholic; European children

of about 9 years or more, baptized in infancy. There
he may be right in placing the chapter on “faith” at
the beginning of his catechism. But it is not suitable
for the native; for, the answer to the first question:
“What is faith?” contains nothing but ideas strange
and unknown to him: “Faith is a virtue infused into
us by God, through which we believe beyond doubt
what he has revealed and proposes to us through his
Church to believe.” ‘Virtue’—the native has not as
much as a word for it; ‘infused’—an analogon quite
unfamiliar to his mind; ‘God’—he does not know Him
as yet; ‘revealed’ —a puzzle; ‘his Church’ —for which
the foreign “iklesia" has been used—fit only to non
plus the poor native. Of course, in a catechism written
for him this subject can only be treated, when he
knows, who and what God is, what relations there
are between God and man, what His Church is, and
a good many other things.

Again, what Deharbe says on the 9th article of the
Creed may suffice for a child of Catholic parents, but
it will leave the native, raw from the kraal, or worse,
coming over from some Protestant sect, in the dark as 
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to what God’s true Church really is and what it is
meant for.

Further, what Deharbe wrote on the 1st Command
ment of God, he intended for European children, born
of Catholic parents, living in a Christian family and in
a Christian country. Not a word on heathenism as
rampant in our midst! Not a word on sins against
this Commandment, sins as numerous in the native’s
daily life as stars in heaven, whereas, of course, he
mentions sins against it as met with in Europe.

Much the same holds good for the other Command
ments of God, especially the 6th.

The 5th Commandment of the Church, as usually
enumerated in English catechisms, Deharbe omits entirely.
Though ‘Mafastele’ inserted a note on the subject in
small print, it has never been brought home to the
natives up to the present.

Again, writing for Catholic children, baptized in in
fancy, Deharbe does not say a word on baptism of
adults, nor on receiving converts into the Church.

These are, of course, only a few instances of the most
glaring incongruities, though there are a good many
more. But we will come back to them farther on.

Secondly there is the fact that Deharbe wrote

in a European language.
fully equipped with all the religious terms. ‘Mafastele’
had grave reasons for carrying through the principle
of translating as literally as possible. We will have
occasion to see later on, what mischief has been done
by this principle, from Colenso down to the present day.
In fact, it is responsible for the kind of Zulu which
earned the nickname of ’Missionary Kafir’, a species
of Zulu which is not Zulu.
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Thirdly ‘Mafastele’ wrote the translation of Deharbe’s
catechism

about 16 rears atm.
i. e. at a time when Catholic European Missionaries
did not know as much of the Zulu language, nor of
‘Kafirdom’ in general as it exists among the Zulu
speaking natives, as they have come to know since.

It took the Church of God whole centuries, before
all the religious terms were settled in her dogmatical
language. Isn't it puerile to expect Europeans to master
such a highly developed language as Zulu with a
vocabulary of more than 20,000 words, as soon as they
come into contact with it? Nobody but a genius might
do it. But unhappily geniuses, they say, are rarely
met with. Therefore no wonder that amongst the terms
and expressions, as they were used hitherto in our
Zulu Catechisms, some are wrong, some others deficient
in one way or another, others again less expressive of
their intended meaning.

When bread, several years ago, that it took Catholic
Missionaries in a certain part of Australia 24 years
until they managed to get the words: “In the name
of the Father ...” translated into the vernacular in such a
way, that they could regard it as safe in both a
grammatical and idiomatical, as well as dogmatical sense,
I did not smile at their stupidity, on the contrary I
appreciated their long struggle, and experienced the
satisfaction they must have felt aftej- having finally
mastered the difficulty.

This may suffice to show, why I said above; that
the translator of Deharbe’s catechism felt more than
anybody else the shortcomings of his own work.

But besides these general reasons of his and his
Missionaries’, there was an
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occasio proxima.
if I may say so, for having

a Zulu Catechism on new lines.
This is what happened:—The R. R. Abbot G. Wolpert

called the author one day, and read to him a passage
from an article by an Austrian Parish Priest on the
catechism-question. It read like this:

Why do so many Christians not live a Christian life?
Because they do not know their catechism.
Why do they not know their catechism?
Because

(1) as a rule catechisms are written in such
awkward terms that they remain unknown quantities
to them;

(2) because they are, as a rule, written in such a
skeleton-like way without muscles, without sap, without
beauty, that they act like a scarecrow, so that boys and
girls are only too glad to get rid of them as soon, as
they are beyond the school age, and never in their
lives are tempted to take them up again as one might
a book that has won a place in one’s heart.

Then the author of that article proceeds to plead for
‘handbooks’ or ’textbooks’ of religion much in the same
way as there are for any elementary science, be it
history, geography or arithmetic etc.

Thus the question was raised whether it would not
be better to supersede the traditional catechism with
questions and answers altogether, and write for the
natives only a 'handbook' of religion.

After mature consideration it was decided to combine
the. two, so as to retain as ‘skeleton’ the questions and
answers, and to fill it up with muscles etc. by insert
ing explanations. This then would present itself as a 
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lifelike, organic entirety, which by force of its lucid
truth would appeal to the reader.

As a matter of fact, by giving due consideration to
the wants of the average native, we finally found, we
had reached that point to which those Bishops, Priests
and Teachers had been led, who for the last few years
have met annually at certain centres on the continent
for catechetical purposes. Their general verdict, based
on scientific reasons as well as on practical experience,
is in favour of a catechism with questions and answers,
both to be as short as feasible, connected with one
another through explanations.

There are those who plead for a catechism “short
and simple", as short and simple (??) as the little
English Catechism. There are others who go a step
farther. Just the quintessence, they say, an “extract",
as it were, of Christian doctrine, distilled and refined,
is what the native wants.

«Quot capita, tot sensus», says ah old proverb. In
looking for an unerring guide in the catechism-question
for the natives, there is no better than certain facts.

Who and what is the public to whom in our case
the Catholic doctrine is to be imparted? It is the

raw heathen,
the Zulu-speaking heathen of South Africa. Well,
what of the raw heathen? Only this much: he knows
his heathendom to perfection; of the Christian doctrine
he knows nothing. And more than that, the heathenish
ideas which have become his second nature are in
most regards contrary, in many another contradictory
to the Christian ideas which are perfectly new to him.
This is the position of the raw heathens, ‘raw’ with
regard to Christianity, whether they be also raw on
account of their wearing the native attire or not.
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True! Who, in his senses, would dream of introduc
ing him to the high scientific speculation of the theolo
gical student, as e. g. on the ‘relationes & proces-
siones divinae', on metaphysical definitions of, and
distinctions between ‘materia & forma’, ‘substantia’,
‘essentia’, ‘persona’, ‘individualitas’, on Thomism &
Molinism etc. etc.?

But what we must do, is to set before him the
Christian doctrine in as

lucid, palpable, and popular
a way as possible, gradually destroying at the same
time his heathenish conviction. If we really mean to
attain this end, we must teach him

without presupposing anything.
A European Missionary, baptized in infancy, brought

up by a good Christian mother and father, imbued
with Christianity by his teachers and by Christian
literature, living in a Christian atmosphere at home, at
school, in church, everywhere, is bound to make, in
teaching heathens, the mistake of presupposing lots of
things as existant in his native convert’s mind which
are non-existant.

“Be short!’’ Yes, certainly, no practical catechist
will burden his native pupil with theological specula
tions unnecessary for him to grasp the sense of one
single point or the Christian doctrine as a whole. But it is
absolutely impossible to be as short with him as may
be permissible in the case of a Catholic child. Other
wise in the native pupil’s mind gaps will be left, which
he cannot fill up himself, if we do not do it with the
positive doctrine as revealed by God.

By-the-way, there are advocates of a short Zulu
Catechism with the plea: «Don’t force religion down
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the poor native’s throat wholesale!» Just in order to
prevent this unmerciful treatment it cannot be as short
as to be contained «on a dozen or so pages of 12,D0
size». How can the raw native digest those gigantic
boulders? «By the grace of God»? Grace works
“secundum naturam”. To postulate such a short Zulu
Catechism is to postulate miracles. Miracles being
waited for in vain, the result would be: native Christ
ians who have never understood, because they have never
digested, the Christian doctrine.

Another fact:—The ’raw' heathen with whom we
have to deal is in possession of

a remarkably high degree of logic.
Up to the present day it is a puzzle to the scientific

- world to have found the Zulu of the ‘savages’ of
South Africa to be such a highly developed language,
more developed in certain regards than even Greek,
a language of such an outspoken logical and, one
might say, philosophical structure as no European
language shows—a puzzle, but a fact.

Thus, if you tell the average European, who has
never seen more than the surface of Kafirdom, that
the South African native owns a remarkable degree of
logic, he will laugh at you. It may be a puzzle, but
it is a fact nevertheless.

On the other hand, isn’t it a fact recognised by all
who have studied Catholic doctrine, that it is built up
in such an admirably logical way that, if you have
put all the stones in their places, it forms an unassail
able structure, but if you leave just one gap, the
whole building will tumble down?

Now, having on the one side such a logical structure,
on the other a mind of such a logical bent, are we
Catholic Missionaries, being in possession of this logical 
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structure, whilst the Protestant Missionaries are not,—
I say, are we to be such lazy and indifferent architects
as to lay only a few stones on the substratum of the
‘raw’ native’s mind? Are we who are living in super
abundance to be so cruel as not to still the hunger
and thirst of those minds with that outspoken logical
bent, human minds with the same inborn craving after
truth as any human mind? who, when they have once
tasted of this divine repast, are led by a natural desire
as well as by divine grace to wish for more?

What of such as are seemingly so much concerned
with the poor natives ease?
“Don’t trouble him’’, they say, “with all the dogmas,
the less the better! Let him know the ‘Our Father’
and ‘Hail Mary’, the Creed, and a few other things,
and have done with it!”

Supposing, not conceding, that the native was put to
too much trouble if the whole Christian doctrine were
to be imparted to him, it would not be our fault. It
would be that of Him who said to us: “Go ye, and
teach all nations . . . teaching them to observe all
things whatsoever I have commanded you!” (Mafth. 28,
19-20.) I refrain from any comment. But if we are
commanded by our Lord to put ourselves to the trouble
to impart all his teaching whatsoever, the trouble to
which the native is put thereby, if trouble it be, is
required through a divine command.

I do not believe that any Catholic Missionary is to
be found who holds that the native is not to be taught
the whole Christian or rather Catholic doctrine, because
he is

only a ‘Kafir’. a 'nio-o-er'.
And why do I not believe it? Because this is an
essentially Catholic question.
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The race, the colour question, can we allow it to
enter into the question whether a Catholic Missionary
is entitled, or ought to give the ‘nigger’ less of the
Catholic doctrine than the Whiteman, because he
happens to be a native of South Africa instead of
Europe? If we are, what we boast of being i. e.
Catholics, who believe that ‘Catholic’ Church means
‘Universal’ Church, ‘the’ church for all men, for all
times, for all places, the answer must be in the nega
tive. Are. we then to level the social differences?
The Apostles have not levelled them with regard to
the slaves and their masters in their times, nor do we
in ours. But the catechism-question is purely religious,
not social. Therefore, if the native of Europe has a
right to be taught the whole of the Catholic doctrine,
the native of South Africa has the same.

“But”, somebody might say, “why give the native
explanations? Tell him what he has to believe, and
there is an end of it!” Does the ‘superiority of
the white race' entitle us to such a procedure? And
if it did, would not the’ consequence be that among
the natives the widespread belief would be strengthened,
that Christianity is an ‘into yabelungu’, not made for
natives of S. Africa? Quite recently a Catechist told
me, that a certain native, who is under instruction,
when asked: “Where is God?’’, replied: « Upetsheya»
i. e. He is in Europe. Quite logically! Where else
should He be, considering that the Europeans have
brought Him to this country? Besides, if no, or insuf
ficient explanations were given, would not that really
mean «forcing religion down the poor native's throat
wholesale ?

So far the established items are:
(1) A short Catechism does not fulfil its mission

amongst the raw heathens.
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(2) The raw heathen has a right,
(3) to be taught and explained
(4) the whole Christian, or rather Catholic doctrine.

By what means?
By word of mouth, and by writing. This is what

the Apostles have done, this is what the Church has
done up to the present day. Don’t be afraid, kind
reader, that 1 shall here enlarge upon the necessity,
the usefulness etc. etc. of catechisms; abler pens than
mine have put down all that in black and white. But
I must needs say something on the requirements of a
catechism meant for our black brother—not yet ‘in
Christ’, the raw heathen. And I am certain, all will agree
that its first requirement is, to be—‘short and simple’?
no! I call it— e a s y .
as easy as one can possibly make it. Now, what
constitutes an ‘easy’ catechism? easy for the raw
native? 1 daresay, there will be no objection to my
saying, it will be easy,

it' written as he speaks.
What did our friend, the Austrian Parish Priest, say?
Didn’t he say that writing catechisms in awkward
terms is one of the reasons why Christians don't live
a Christian life?

Now a blunt question: Is 'Missionary Kafir’ the
Kafir of the Kafirs? or, in other words, a man speaking
that jargon, a book written in it, do they speak Zulu
as spoken by the Zulu? No! If an extensive proof is
wanted, 1 refer the reader to the contents of this
volume. Farther on I shall give a few illustrations.

Can we do away with 'Missionary Kafir’ altogether?
If it be taken in its bad sense, we can, nay, we must, 
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if it is true that the catechism is written “solely for
the native", and that it must be “easy” for him. If-
it is what 1 have called in the title of this book:
“Catholic Zulu Terminology”, there are certain limits.

One of these limits is comprised in the
foreign words.

It goes without saying that, as far as proper names are
concerned, we cannot do without them. And even a
few foreign terms must be retained, although nothing
prevents us from using their Zulu equivalents along
with them. For instance isivumelano esidala or esitsha or
umteto omdala or otnutsha may stand for itestamente
elidala or elitsha. Others as isakramente, ivangeli,
upatriarke, umprofete, umapostole must be explained,
etymologically by giving their original meaning, and
theologically by giving the sense in which the Church
uses them. 1 think, this tribute we are bound to pay
to traditionalism, considering that these words, in the
course of centuries, became part and parcel of the
languages of all Christian nations.

There are certain other similar terms, which were
not retained by the several Christian nations, especially
those of Teutonic and Anglo-Saxon origin. Nothing
can prevent us following this example, especially where
the pronunciation of the foreign terms is awkward to
the natives. Thus for many years ubiiTrinitasu has
been replaced with ubuTatu, iklesia with iBandhla
(very happily so, for in the mouths of the natives it
turned into igelesia or igalesia or igalasia, without
conveying, of course, any meaning of its own to the
speaker); ipurgatori, in more recent times, with isihlanzo.
Quite recently we have hit upon a proper Zulu word
which, without any difficulty or danger, can be used
for divine ‘grace’, thus instead of igrasia we have
ixotsho, gaining hereby two great advantages: (1) to do 
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away with the difficulty of pronunciation which made
the confusion of ‘grace’ and ‘church’ unavoidable i. e.
the confusion of igrasia—igilasia — igalasia with igalasia
—igalesia=igelesia~iklesia; (2) to have a word which
immediately conveys of itself an idea of grace to the
native. There are a number of similar instances, extant

•in this volume.
Another limit is the necessity of using a certain

number of
coined words or expressions.

coined either by the Missionaries, or by the natives
themselves. Thus we have umzimeli for ‘person’, tiku-
tshaya isipambano for ‘to make the sign of the Cross',
ukolo for ‘faith’, umvumokolo for Creed, umSirulisi for
‘Saviour’, and the like.

Recognising these exceptions, nothing can prevent
us doing away with

all the rest of ’Missionary Kafir'
i. e. to speak on religious matters in the Zulu of the
Zulus. Let us pause here for a moment to review the
situation as it exists up to this day. The Missionary,
quite confident that

“he knows Zulu’’, •
speaks in the pulpit on ukutshaywa kwezono, quite sure
that by this he conveys to his hearers the idea of
‘punishment for sins’ (Germ.: Siindenstrafen). What
is actually conveyed to their mind and imagination is
‘the beating, the thrashing administered to the sins', as -
if they were beings with a body who could be beaten
or thrashed, or as if they were put into a sack and
a thrashing administered to them—a ridiculous idea.

Sometimes I became quite melancholy on realising 
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that for years and years 1 as well as all of us—
unintentionally though —prevented the natives from
understanding, from grasping many of the beautiful
teachings of our Lord and his Church by using wrong
words or phrases, and words or phrases which, although
Zulu, have been forced to express a sense quite alien
to actual Zulu speech, and by using grammatical or
rather syntactical constructions which had been patented
by the Europeans as real Zulu, being in fact far from it.

Somebody will object here and say: “You are painting
things too dark altogether; for, if things were as bad
as you say,

the natives would not have put up
with such ridiculous impossibilities.” Well, my dear
friend ’Somebody’, there are two things to be taken
into consideration as regards that.

(1) The native, from early childhood, is trained to
such a degree of absolute respect for authority, and
consequently to such a degree of politeness, that often
it is difficult to draw a line between politeness and
hypocrisy. Take now the superiority of the white race
which he 'nolens volens' accepts as a fact, take his
position of a pupil towards his teacher, of a Subject
to his superior, and you will understand why he will not
express a doubt, much less dare to expostulate with
regard to the Zulu of his master.

Add to this the fact that we, in our blissful ignorance,
were the very ones to prevent him from knowing
absolutely what was really meant in such and such an
instance. Add again that, the whole religious domain
being 'terra incognita' to him, it would take even a
highly gifted native years before he himself would
realise all the mistakes and incongruities of Missionary-
Kafir.
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(2) There have been natives for several years who
approached the missionaries on this subject. It is thus
that I—si licet propria proferre—through listening to
what such natives had to tel! me, had my eyes opened
to the bare reality of things. This is why 1, when
starting with the MSS. of the new catechism, made it
a condition to have it revised not only by European
Missionaries, but also by natives.

Haec fabula docet—we European Missionaries should
never cease learning Zulu, real Zulu as spoken by the
Zulu. Don't believe anyone not grown up amongst
the natives, if he is sure that «he knows Zulu».

But let us look also to the other side. Take a native,
fresh from heathendom, his head filled with nothing
but his own religious i. e. heathen ideas, listening to
a European speaking a kind of Zulu with a foreign
accent, a Zulu unfamiliar to him, with terms and phrases
which convey to him certain ideas —but not those the
Missionary intends, or meaning nothing at all, on sub
jects which had never entered his mind, his heathen
ideas not being attacked (because the Missionary does
not know them) nor destroyed, and this going on say
two or three times a week for two to four years,—

what a terrible, what a pitiable chaos
must arise in such a poor native's mind! If this is the
case with a Missionary who may be said to know
Zulu well enough, what, if the European catechist is
still a beginner, or a dawdler in Zulu? And added
to this, the Missionary or Catechist is sure that all the
natives are a stupid lot, asses, blockheads and suchlike
beings! If it were not so sad, one might laugh at
the irony and satire enacted before our eyes, we being
ourselves included in the 'dramatis personae’.

It is sad, and disastrous at the same time. Who will
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believe that this is the way to help our native Christians
to arrive at a Christian conviction? And if they don’t, arc
they then Christians? If this is so, who will be ready
to advocate, to protect, to continue for ever 'Missionary
Kafir'?

What practical conclusions must we draw for our
new Zulu catechism with regard to the

Catholic Zulu Terminology?
1st principle: Have as few foreign terms as possible!
2nd principle: Have as few coined terms and phrases

as possible!
3rd principle: Do away with all terms, phrases etc.

entirely wrong, or impracticable for the purpose!
4th principle: Don't force the Zulu idiom!
5th principle: Listen to what intelligent natives have

to say!
Here are two instances to illustrate the 4th principle!

Izindekazi had been adopted for ‘tradition’. Its real
meanings are: (1) endless ‘stories’ as told in conver
sational talk or tapeworm-like stories; (2) ‘stories’ of
olden times. The sense of ‘tradition’ in its theological
acceptance is ‘forced’ upon izindekazi.—There has been
a tendency to force the meaning of ‘grace’ upon umusa,
as it has been forced in Xosa upon ufefe. Umusa
means with the Zulu ‘kindness’ in its subjective sense, as
owned e. g. by God, the objective use in the sense
of a favour, of a gift conferred upon another being
quite alien to the Zulu idiom. As a comparison: can
any such transitive meaning be forced on the English
‘mercy’? if we.would say in English: “This poor
sinner is full of mercy”, who will understand that the
sinner is full of mercy which God, by pardoning his
sins, has bestowed upon him? Anybody will under-
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sitand—if anything at all—that the sinner is mercifully
disposed towards others.

As to the 5th principle, the matter cannot be entirely
heft to the native, otherwise the purity of Catholic
doctrine might be jeopardised. Nor should the theolo
gian, though perhaps well versed in Zulu, trust him
self alone. Therefore let the one party be a missionary
who is quite sure as to what the Church means, and
sat the same time is thoroughly conversant with Zulu;
ithe other an intelligent native who is aware of the
(difference between 'Missionary Kafir’ and ’Kafir Kafir’,
sas it were, and who has realised what is expected of
Ihim.—En passant, it is quite an art of its own to
'elicit from the native an unsophisticated statement with
iregard to words and expressions. If one is not care
ful to hide one’s own opinion from him, he will, out
of politeness as remarked above, concede anything.

Here is the place, I think, to answer an objection
of a seemingly very serious nature. “Have

■ no changes of terms and phrases,
or else at least only

a very few!”,
this is the tenor of the traditionalistic decree, “for
those words and phrases are hallowed through their
age, through their having been used thousands, yea,
millions of times; they are part and parcel of the
Catholic religion in these native regions. New changes
will produce such a confusion in the poor natives'
mind that nobody, neither priest nor faithful, will
know where he is.” And now listen to the most
dreadful effect they will cause: “They will destroy the
natives’ belief in the unity of the Church, that unchange
able divine unity!”

2
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"Divide et impera!"—let us take one by one. Who
will come forth to gainsay the truth of the following
propositions?

Nonsense remains nonsense.
Mistake remains mistake.

Detect remains defect.
If they remain such, is it true that they can ever

become hallowed? Who has ever heard of a “'hal
lowed' nonsense”? of a “'hallowed' mistake" or a
“‘hallowed’ defect”? I hold with all reasonable beings
that a mistake should be rectified as soon as it is dis
covered, that defects are to be remedied as soon as
possible. “It’s never too late to mend.”

Besides, are 10, 15, 20, 25 years such a venerable
age? As a fact, most of the words in question only
date back to an age from 10 — 15 years. But even if it
were a period of 25 years and more—methinks, it
has been

the age of infancy.
And what says St. Paul of this age? “When I was
a child, I spoke as a child . . . But when I became
a man, I put away the things of a child." (1. Cor. 13,11.)

Therefore, those words may have been part and
parcel of Catholic Zulu Terminology in its infancy;
but with the age of manhood they are to be done
away with.

But certainly! “new changes will produce

confusion in the natives' minds?”
This is precisely
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what will not happen!
Why? Because through these changes they will be
given their own terms, or at least more suitable words
in the place of wrong or less suitable ones.

For illustration, take the case of an English
child who through 'timer reverentialis’ is forced to say
«‘espionage’ of conscience®, because his teacher does
not happen to know the proper term. If this child
were, one day, told to say «‘examination’ of con
science®, do you think for a moment that this change
will effect any confusion on the part of the child? On
the contrary it will feel quite happy and thankful. —Or
if English Catholics had been forced to say «‘to be
head’ the living and the dead®, would they not gladly
accept their own proper word: «‘to judge’ the living
and the dead®?—Again, if after using for many years
the expression: «our Lord, who was ‘taken out’ or
’removed’ by the Holy Ghost®, they were told to say:
«our Lord, who was ‘conceived’ by the Holy Ghost®,
would they not feel quite relieved upon being given
the right term? There is no need to multiply examples.
But I ask again, is there any man who .would be
afraid of causing any confusion in the mind of Eng
lish people through such “changes"? Can anybody
doubt, that on the contrary this zs the way to put

an end to the confusion
that has reigned before?

This is exactly what we are doing by the "changes”
of words and expressions in the new Zulu catechism.
For the rest I refer the reader to the contents of this
little volume. It has been written without bias or pre
judice. If read without bias or prejudice, it will speak
for itself.

There may possibly be some who take these changes
2*  



as the outcome of idiosyncrasy or even mania on the
part of the author, or from a desire to show off, or
of any such ‘virtue’. If there is any question of idio
syncrasy or mania or desire, it is only to make the
catechism and catechetical instruction as easy for the
native as human frailty can do it.

As to the last ‘dreadful’ objection—nobody who is
in his right mind will contend in earnest that, by
doing away with previous confusion in religious matters
‘the unity of the Church's doctrine’ can possibly be
impaired. For it is just the wrong or unsuitable terms
which represent a real danger for the Catholic doctrine
in these regions. There have been instances of these
in our Zulu catechisms, though perhaps not quite
so bad as those met with in those of other native
nations.

I go one step farther in • saying, through those
’changes’

religious instruction will be easier
not only for the native, but

also for the catechist,
because there will be no further need of lengthy
explanations which were necessary in order to convey
the right sense of the wrong terms—a paradox, but
quite to the purpose. Let me explain what I mean, by
quoting one instance.

Up to the present the native's own term for the
‘sacrificial act’, uktibonga, having been overlooked by.
the European Missionaries for practical purposes,
ukuhlabisa with the coined substantive umhlabiso, and
ukunikela with the coined substantive umnikelo have
been used for ‘sacrifice’ and ‘oblation’. 1 refer the
reader to what is said under ‘sacrifice’ and ‘Eucharist’ 



in this volume. All the theoretical definitions and
explanations, necessitated by the use of the wrong term
ukuhlabisa and the adoption of ukunikela to convey an
idea which ukunikela does not convey to the native,
can be dispensed with, so much so that I in the new
catechism, did not insert any such theoretical question
as: “What is sacrifice?". For the native, through
his heathen practice, is quite conversant with the idea;
therefore why importune him with a definition?

Before concluding this linguistic part, 1 must say
something on

the translation of Holy Scripture,
as ample use has been made in the new catechism of
quotations therefrom for the convenience of the
catechists as well as fulfilling, at least to a degree, the
desire of the natives, so urgently expressed from all
sides, for the holy texts.

I know that there are those who hold that

Colenso’s New Testament in Zulu,
with a few changes, would be suitable for our purpose.
I freely own that for many years I looked upon it
myself as a standard-work. But though 1 have to take
the risk of pride, presumption, and suchlike vices
being imputed to me, I am going to prove that it is
no standard-work, and that it would not suit our
purpose. All the same 1 continue to look upon Colenso
as one of the greatest pioneers of Catholic Missionwork,
as a providential instrument in the hands of God, to
prepare our way so far as knowledge of the Zulu
language goes.

Judging from the translation itself—I have
never seen a paper where Colenso exposes the
principles on which he based his translation—, it 
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seems, he meant it to be as literal as possible. Many
might be tempted to conclude that he was right
in doing so, seeing that the Septuaginta and the
Vulgata Edition have been worked on the same
principle.

1 am not going to enter upon a scientific treatise on
Bible versions. But by doing what the exegetical and
hermeneutical scientists have done, we distinguish
between

purpose and purpose
of Bible translations. Thus the purpose of the Vulgata
was to preserve the Hebrew and the Greek text with
their specific idiomatical, and even grammatical and
etymological peculiarities in Latin words and phrases,
so much so that, very often, the requirements of the
Latin idiom had to be sacrificed. This purpose having
been achieved, the Vulgata was declared by the Church
as authentic. Have

popular translations
the same purpose? No! They have to serve the double
purpose of "source of the faith, and of the edification
of the faithful” (Kaulen). Therefore

(1) they must preserve the meaning as it is contained
in the' original text and accepted by the Church;

(2) they must be literal where the literal translation
is feasible; ■ •

(3) they must conform to the vernacular idiom, so
that it imparts in a language as easy and clear as
possible the true meaning of the original text.

Colenso has been

literal to such a degree
that in many cases his translation, through that very; 
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quality, gives quite a different sense. A few instances:
Luk. 14,19.: “ ngitenge amajoka ama5 ezinkabi”,

supposed to mean: “I have bought 5 yoke i. e. 5
pairs of oxen”, actually means: “I have bought 5
yokes i. e. 5. wooden yokes for trekoxen.”

Philip. 4,13.: “ Nging' enza konke ngoKristo ong'enz'a-
mandhla" for: ‘‘1 can do all things in him who
strengtheneth me”, whereas it may be taken for: ‘1
can do everything with him . . .”, just as the sentence:
“ngingenza konke ngaye" will convey to the native the

.thought: ‘1 am free to do with him as I like, or as I
feel inclined’.

Matth. 19,7.: “inxa utanda ukungena ekuhlaleni, . .
for: "if thou wilt enter into life, . . . ”. It was rather
an unhappy choice to select ukuhlala for ‘life’
(see Terminology). And. it was even more
unfortunate to construct ukungena with a locative-case
which conveys to the native no locative-case-meaning,
instead of constructing it with a locative-sentence. The
retroversion is: ‘if thou wilt step into sitting'. This is
only one instance of many mistakes of the same or a
similar nature.

In many other cases it is difficult to discern the
cause for wrong, or altogether unintelligible translations,
whether it was the principle, to remain literal i. e. to
speak Greek with Zulu words, or want of realising the
idiomatical expedients offered by the Zulu language.
Thus the Hebrew or Greek text may have a genitive
form which in Zulu is impossible:—

Eph. 1,13.: "you were sealed with the holy Spirit of
promise" is rendered with: "... uMoya wokutenjiswa
bcwebileyo", literally: ‘the Spirit of being made to hope
for. something; or the Spirit "to be made to hope”. If
this is to convey any meaning at all to the native, it
will be, that the Holy Ghost is to be made a promise



that He will get something. The expedient in Zulu is
here and in all similar cases an attributive adjective or
verbal form. In the present instance it would be:
uMoya enanitenjiswa wona. This is again only a sample
of a series of similar translations.

One of the most striking instances, relative to the
experiment of speaking Greek with Zulu words is
furnished by his translation of Eph. 4,15-16. This is
also an illustration of the derivatory Zulu verbs serving
as excellent expedients for our Indo-German prepositions.
Anyone who begins to study Zulu will be struck bg
the scarcity of prepositions in Zulu. On the other hand
the intelligent use of the derivatory verbs, especially
those formed with isa and ela, will produce a Zulu
as spoken by the Zulu. Here follows Colenso’s
translation, and ours as it appears in the new catechism:

Kanti-ke, senzisiminya Asiti-ke, s’enza (okutshiwo)
(1) ngokutanda (2) isiminya (1) s’enziswa l’u~
asikide ngako konke, tando (2),
size simlingane (3) oy’inhlo- sikule kuko konke sikuiiswa
ko, uKristo: (3) yilowo ol’ikanda uKristo,
ongaye-ke (4) umzimba wonke njengaloko (4) wonke umzi-
utiwa ne, uhlanganiswa (5) mb a, o'zito zawo zihlanga-
ngokutela kwamalungu niswe, zijobelelaniswe (5)
onke (6), ngawo onke amalungu nama-
ngokwenzisisa kwezindawo qupa (6),
zonke, enye nenye, ngokuya asebenzisana njengomsebenzi
kwazo (7), uz’enzela ukukula yileso naleso ’sito esinawo, (7)
kwomzimba (8) kube ng'u- ukulisa umzimba (wonke) (8),
kwakelwa kwawo (9) ngo- uz'ake wona (9) wakiswa (10)
kutanda (10). " I’utando.

Ad (1): The retroversion of s’enz'isiminya is: ‘let us make
truth, or the truth’. That of: Asiti~ke, s’enza (okutshiwo)
isiminya ... ‘by doing what is said’ sc. what we are
told by the truth, let us . . .’
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Ad (2): s'enz isirninya ngokutanda will mean with the
unsophisticated native: ‘let us make truth at our pleasure,
sc. if we like, or as we like’. Our translation will
convey to the native: ‘by doing what we are told by the
truth, doing it through charity (lit.: we being made to
do it by charity).

Ad (5): Colenso follows here the Greek text:
acopev Eiz whereas the Vulgata which we follow
has: “crescamus in illo”, wherefore: sikuliswa yilo-
wo . . . i. e. we growing in that is through him (lit.: we
being made or helped to grow by him).

Ad (4): ongaye-ke might be possibly vindicated as a
form feasible according to the Zulu grammar; but there
is no doubt that it is not idiomatic i. e. never used by
an unsophisticated native, nor have I found a single
native who knew what to make of it. Without impairing
the sense in the least, we have replaced it with the
conjunction njengaloko.

Ad (5): Colenso uses here with the one thing umzimba
— body utiwa ne and uhlanganiswa, whilst both pre
suppose, with the native, at least two things. Therefore
we have inserted 'zito zawo i. e. 'the members of which’
are joined.

Ad (6): The Greek text having simply «<)/«
capr^*,  it does not appear why Colenso inserts ngokutela,
literally ‘through pouring’; very likely he thought of
its other meanings: ‘to bear’ as a tree, or ‘to pay’ hut
tax. Our translation is: ‘the members of which are
joined and connected by all the joints'. The native having
for our one idea of ‘joint’.two: ilungu and iqupa, we
thought we were entitled to use the two.

Ad (7): The literal retroversion is: “through the
utmost ‘doing’ or ‘making’ of all the places (localities),
the one and the other, one by one, or one after another”.
The retroversion of ours: “(. . . all the joints) which 
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work together according to the work of each member”..
Ad (8): uz’enzela ukukula kwomzimba is literally: "it

(the body) is doing by or for itself the growing of the
body”, but in order to be Zulu, it has to be uzikiilisela.
However the text supplies no reason for: "it is making by
or for itself increase of the body". The retroversion
of ours is: “it makes the body grow”.

Ad (9): kube ng'ukwakelwa kwawo has proved meaning
less to a number of intelligent natives to whom I sub
mitted it. The only possible sense might be: ‘so that
it be its (the body's) being built for', but who can
make anything of it? Our translation is literally: "so
that it build itself”.

Ad (10): Here we have again the same as under (2).
Therefore we have used the zsa-form of the preceding
verb: wakiswe I'utanclo; (9) & (10) combined convey to
the native: "so that it build itself up through charity”.

A volume of its own would be required to exhaust
the subject of Bible-translation into Zulu. But I con
fine myself to pointing out finally the fact that
Colenso, having been a partisan of the ‘mystical’ section
of the Protestant exegetes, knew how to hide his ratio
nalistic views under the cover of linguistic subtleties in
more than one place of the parts of the Bible he trans
lated into Zulu, especially in places which we call
“dogmatical”, to say nothing of his constantly using
ukutemba and itemba for iikukolwa and ukolo i. e. ‘hope’
or ‘confidence’ for ‘faith’ and ‘belief’.

For the rest, any student of Zulu, by comparing the
parts of Holy Scripture as contained in my Zulu Epistles
and Gospels and in the new catechism, with Colenso’s
translation, will be able to, judge for himself, which
is the better, so far as the true rendering of the origi
nal, and practical purposes are concerned.

Our starting point was ‘easy'. And I hope, I have 
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shown clearly that one of the necessary conditions to
render a catechism for natives easy, is that it should be
•written as they speak.

Another requirement is that the Catholic docrine be put
before the convert from heathenism or Protestantism as

an organic entirety,
presupposing nothing

but a ‘tabula rasa’.
It is very easy to plead theoretically for a short cate

chism to be simple, or as I say, easy at the same time.
Thus the little English Catechism is short, numbering
370 questions and answers on 66 duodecirno-pages. Is
it simple? The shorter a catechism is, the more difficult
it is. Hundreds, yea, thousands of things are presup
posed, others must be read between the lines, another
thousand or so is left to the catechist to supply and
explain, and to the pupil to retain by heart, there being
no possibility for him to look them up in his catechism.—
Let us make a long story short! Why is it necessary
that' here (and anywhere, where the little English cate
chism is in use), the Catholic Repositories supply supple
ments to the catechism such as “Doctrine-Expla
nation Books” (consisting of 9 booklets, each as big or
bigger than the catechism itself) and many other books
of the same tendency? Why is it that the faithful are
urged by the Clergy to buy these books? Is it not
because it is generally felt that the little catechism alone
cannot entirely and successfully fulfil the mission of
imparting the whole of the Catholic doctrine to the
ignorant?

“Conceded”, you say, “but the fact remains that
thus, the catechism is at least short, if not so very
simple nor comprehensive.” This, if applied to the
case of the natives, would suppose that they can do
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as the white man, sc. walk into a Cath. Repository and
buy such and such a booklet, supplementary to the
‘little catechism'. But they cannot, for the simple rea
son that none have been written as yet. Nor do 1
for one recommend this system for the natives, nor do
1 believe that there is among the old ‘hands’ in the
Native Mission work a single one who would. Let
anyone therefore demonstrate and prove that those are
wrong who hold: for the natives, under the circum
stances as they are, ‘the' system is to let them have
their Catechism and the supplementary explanations
etc. in one book, the more so as by far the majority
of natives who are and will be under religious instruc
tion are adults in the ecclesiastical sense of the word.
Thus their catechism will be—not short, but—simple,
or rather 'easy'.

Somebody still objects: ‘‘Considering that- it is
difficult enough for the native to learn a short
catechism by heart, what will it be with a long cate
chism with all its explanations and its quotations from
Holy Scripture?" Well, dear friend ‘Somebody', don’t
be so naive! A catechist, worth the name, knows that
the principal, the essential part of catechetical work
does not consist in the catechist’s asking one question
after the other as they are contained in the catechism,
nor in the pupil's learning the answers from the first
to the last by • heart. Don’t think me so stupid,
please, as to entertain even for a moment the idea,
that the natives should learn the new catechism by.
heart. Let them commit the principal doctrines to
memory, verbatim if they can. But the one all important
end in view is to bring home to the native pupil's mind
the several individual doctrines as well as the ‘ensemble'
of them as an organic entirety. Nothing else is
essential.

For the rest, it is not for me to denounce the little
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English Catechism, nor do 1 intend. 1 am not so
marrow-minded as to ignore the axiom: “Practica est
rmultiplex." But, if this axiom be true, why then, in
tthe name of common sense, be so insistent as to
•conclude: Because the little English Catechism is good
•enough for English Catholic children, it must be good
•enough for the native. First of all: “Niemand muss
mussen”, as a German philosopher says, and then: “Si
duo faciunt idem, non est idem.” Therefore, dear friends
of the little English Catechism, let us not be biassed
by foregone conclusions, the truth and practicability of
which has not been demonstrated by anyone as yet.

As to
the length and size of a catechism

meant for adults in the ecclesiastical sense, 1 may refer
to the one now in use in all the dioceses of the pro
vince of Rome, approved and prescribed by our Holy
Father, Pope Pius X. himself (14th June 1905). With regard
to its size and the number of questions and answers,
it is a giant in comparison with the little English Cate
chism. This may be taken as a matter-of-fact proof
that a ‘simple’ catechism is not necessarily short; for the
catechism referred to is simple. If we had no other
proof, the fact that it has been approved by the
present Holy Father, a veteran in practical parish
work, “the parish priest on the Papal Throne", would
be a sufficient guarantee.

And He leaves no doubt as to what kind of a
catechism he meant to have, saying: "Ci ha consi-
gliato la stampa di un Catechismo, che esponga in
modo chiaro i rudimenti della santa fede, e quelle
divine verita, alle quali deve informarsi la vita ifogni
Cristiano" i.e. ‘We have realised the advisability of
publishing a catechism, which explains in a clear
manner the rudiments of the Holy Faith and those
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divine truths to which the life of every Christian has to
conform’. Nor does He leave us in doubt whether
such a voluminous catechism was intended for the priests
and catechists and the more advanced Christians only,
or rather for all ‘adults'; for He expressly says, it is
meant for “provedere, per quanto e possibile, alia reli-
giosa istruzione della tenere gioventu" i. e. “providing,
as far as possible, religious instruction for children of
tender years”.

For the rest, if we except the “Little Catechisms"
as in use in the several dioceses j

on the Continent
for little children of 6—9 years, all other catechisms
contain between 600—900 questions and answers, many
answers being compounds of 2—6 items. For easiness’
sake all such compounds have been avoided in the
new catechism, each of them forming a question and
answer for itself.

This all goes to prove that "short and simple, as
the little English Catechism" cannot be

‘the’ criterion
on which a catechism for Native converts from hea
thenism or Protestantism can, or must be judged. The
criterion for its simplicity is "easy", easy for the native,
easy in its language, easy in the arrangement of the
subjects dealt with.

Easiness
in this latter sense cannot be attained if the several
religious conceptions are not clearly imparted to or
photographed, as it were, on the native’s mind. And '
only thus will he be furnished with the several stones
with which to build gradually the whole wonderful
edifice of the Christian doctrine.
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Consequently the catechism must contain all the
necessary elements, in logical sequence to one another,
which will enable the pupil to conceive first one clear
and definite idea, and then another, and a third, and
so on, until he sees quite naturally how the one is
connected with the other. Thus, if I wish the native
to understand ‘original sin’, several other clear concep
tions must have previously been formed in his mind,
such as that of God, His essence, His qualities etc.,
the creation, the elevation of man to the divine order
by sanctifying grace, Satan's relation to God, and to
man, sin, Adam and Eve’s relation to the whole of mankind.
If one of these elements is wanting, the native will be
unable to connect the apparently trivial act of disobe
dience with its immense disastrous consequences. On
the contrary, that the mere plucking and tasting of a
fruit should be responsible for such terrible conse
quences, will present itself as rather a ridiculous
caprice on the part of God, especially if sanctifying
grace has not been brought home to the pupil. Of
course, what has been said on ‘original sin', the same
holds good similarly with regard to all the other corner
stones of Catholic doctrine.

If this absolutely necessary end, as above, were to
be attained by questions and answers alone, a good
many thousands would be required, in order to leave
no gap, to presuppose nothing, to provide all the
necessary elements. Therefore the bulk of the new
catechism consists of explanations, connecting one
question with the other.

“But do you mean to hand your catechism to the
catechumens, young and old?” Certainly! They are
the very people for whom it is written. True, I
hope, also our full-fledged (?) Native Christians will
profit by it. But it is not they so much, whom I had
in view, as the catechumens, young and old; in one



word: all those who were not baptized in infancy.
This new form of catechism will render

the catechist’s work much easier.
Those children who can read will be able to prepare
the next lesson by going through it in their catechism.
Those who cannot yet read, will be prepared by
listening to their friends’ reading. Again, there will be
nothing to hinder the use of the new catechism as a
Zulu Reader, just as the Zulu Bible History has been
used. The older kraal people will be prepared
by one or another of the younger kraal members who
know how to read. The Priest, or whoever acts as
catechist, explains the lesson ‘viva voce’: all the
obscurities which may. still exist in the pupil’s mind
will disappear, he will interpret the quotations from Holy
Scripture in their proper sense with all the weight
they bear on the subject, and any questions that may be
asked by the pupils will be dealt with by the
catechist, who at the same time, in fitting words,
will supplement the moral consequences of such and such
a point of doctrine. Thus the several divine truths
are really brought home to the individual native pupil,.
they become his mental and spiritual property.

Thus we work up to the tenor of the famous
Encyclica "Acerbo minis’’
on religious instruction,

promulgated by Pius X. on 15th Apr. 1905, where he
says: “Erranti igitur pravisque obcmcatm cupiditatibus
voluntati dace opus est qui monstret viam, ut male
desertas repetat justitiae semitas. Dux autem, non
aliunde quaesitus, a natura comparatus, mens ipsa est:
quae si gerrnana careat luce, divinarum nempe rerum
notitia, illud habebitur quod caecus caeco ducatum
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praestabit et ambo in foveam cadent."
There have been and, 1 believe, there are still

people who take the native for little more than an
animal. But, certainly, such are not to be found
amongst the missionaries. The natives are men as
the rest of mankind, and they have intellect. Therefore
their ‘leader’ in the natural order ‘‘mens ipsa est”,
and if the missionary does not supply the "germana
lux” of the divine order i. e. the “nonitia rerum
divinarum", “both” missionary and convert “will
tumble into the ditch.”

Again the natives, as human beings, have a will—
depraved, weak— if you like—, but nevertheless a
will. And what says the Holy Father on that “will” in
his encyclical? “Stat igitur, ab Christiana sapientia, non
modo intellectual nostrum mutuari lumen quo veritatem
assequatur, sed voluntatem etiam ardorcm concipere,
quo evehamur in Deum cumque Eo virtutis exercita-
tione jungamur.”

Let us follow the Holy Father’s reasoning a
few steps further and we shall be convinced that we
are really bound to bring home to the native,
catechumen or Christian, the full knowledge of the
divine truths, to supply him with all the means so far
as we are . able, to form a Catholic conviction.

First, the Holy Father admits the only too well
known fact that full knowledge does not necessarily
prevent wrong doing. “Longe equidem absumus, ut
ex his asseramus, pravitatem animi corruptionemque
morum non posse cum religionis scientia conjungi.”

But then he proceeds to state a truth so clearly
established before our very eyes, in our own midst:
There are many natives, who are baptized, who receive
also the other sacraments, who in one word pass as
Christians, as Catholics, and yet they are heathens in
their thought, in their will, in their adhering to

3
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heathen beliefs and practices in hundreds and
thousands of forms, in their unchristian life—out of
sheer ignorance: they know no better, because they
have never been instructed to such a degree as to
arrive at a conviction. Here are the Holy Father's
own words: “Contendimus tamen, ubi crassce ignorantice
tenebris mens sit circumfusa, nullatenus posse aut
rectam voluntatem esse aut mores bonos. Apertis
namque oculis si quis incedat, poterit ille sane de
recto tutoque itinere declinare; qui tamen ccecitate
laborat, huic periculuin certe quidem imminet.”

In the foregoing I have already alluded to such as
hold, “it suffices for the native to know by heart the
«Our Father», «Hail Mary», the Apostles’ Creed, the
ten Commandments of God, the six Commandments of
the Church, the seven Sacraments, the Acts of Faith,
Hope and Charity, and of Contrition. I wonder what
the advocates of such a practice may think in view
of the words of the Holy Father himself? I rather
believe with the Holy Father, that such a ‘missionary’
and his convert “will both fall into the ditch”,
because “recta voluntas” and “mores boni” do not
co-exist with “crassa ignorantia”, just as the philo
sopher holds: “Nil volitum, nisi cognitum."

Those who advocate giving the native “just an
extract, as it were, of Catholic doctrine, distilled and
refined”—I am rather afraid, they are in the same
boat as the foregoing. For, after all, what is such
an ‘extract’, to bp contained on a few duodecimo
pages? Either it is the Catholic doctrine, condensed
into a few sentences—and then it will remain a hidden
treasure to the ‘raw’ native, useless to him, producing
no practical effects either on his mind or his will.
Or it is a sort of rationalistic Theism with ‘Ethics’,
and then it is a catechism for rationalists, theosophists,
to a class of freemasons, to a section of freethinkers

- J
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and the like.
Therefore, 1 repeat, if we mean to have native

Christians, native Catholics, we must
o-ivc them the whole of the

Catholic doctrine
in an ‘easy’ manner, putting before them all the
elements of the several truths (questions and answers),
connected (explanations) in such a way that his
intellect, endowed with a good deal of natural logic,
can grasp and combine them, while we, on our part,
provide him with all that is apt to move his will, in
order that, with divine grace, he can live a Christian
life.

And if this is necessary for all who are expected
to live up to the Catholic doctrine, it is the more so
with

the first generations
of converts from heathenism or Protestantism. If they
have not understood Christianity as it is, what can be
expected of their descendants? of the generations to
come? The Apostles gave their converts the whole
of Christ’s doctrine, not withholding even the highest
supernatural mysteries from them, making no distinction
of race, nor of social position, addressing themselves
by word of mouth and by writing to all alike “Judaei,
Graeci, et barbari", masters and slaves, learned and
ignorant.

Now I come to a point which apparently is over
looked rather generally. It is

the peculiar position
in which the converts of this country happen to find
themselves. If a whole homogeneous nation together

3*
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with its king embrace the Faith, it is a comparatively
easy task to make a Christian nation of it. But
nothing of the kind is the case in these regions, as
we all know.

First of all, there is no homogeneous ‘nation’.
Second, true converts from among the native chiefs

are very rare.
Third, one sixth of the population are Europeans

of all possible denominations, from the practical
Catholic down to the freethinker and atheist.

Fourth, the would-be-native-convert is placed before
the puzzle of decades of ‘ amabandhla’, all claiming
to be ‘Christian’, to be ‘the’ Church, from the
Catholic Church, and the one nearest to it, so near
that it calls itself ‘Catholic’, down to the Ethiopian
Church, which, hiding its political aims under a
religious cover, retains of Christian religion scarcely
more than the mere title “Church”.

Fifth, not only in the same country, or the same
locality, or the same village, nor even only in the
same kraal, nay, in the one and the same single hut
you find heathens and Catholics together with
followers of one or another of the Protestant sects.

Sixth, native men and womenfolk, the former of
course more than the latter, are thrown together, when
working, with Europeans, Arabs, Indians, Malays,
Chinese etc., comprising all descriptions of religious
views, as well as with others of their own kind,
holding all sorts of religious belief.

Seventh, there is the fact that the Protestants started
mission work amongst the natives of South Africa
nearly 50 years before any practical mission work was
commenced by the Catholic Church, a fact overlooked
by most of us, but one which gives the natives much
to think about, as all those know to whom the native
thought and conversation is an open book.
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In view of this situation, which
nobody will dare to deny.

I contend: If the Catholic doctrine, pure and
genuine, is not brought home to the individual native
convert to such an extent, that he is enabled to form
a strong personal conviction that the Catholic Church
is the only true Church, and that eternal salvation
will depend on our living up to her teaching, the
Catholic Missionary has missed the aim of Catholic
mission work.

This sentence contains in so many words the motif
as well as the end which I had in view when writing
the new catechism. True, it is not possible that every
individual native convert will arrive at the same degree
of personal religious conviction. But if this conviction
is not attained by a goodly percentage, the Catholic
Church will have no future among the Natives of
these regions.

Therefore throughout the new catechism, especially
so in the 1st Commandment of God, there is the
tendency to show the discrepancy between

Heathenism and Christianity
in order to sever all the numberless ties which bind
them to heathenism. Furthermore, especially in the
9th article of the Creed, 'there is the tendency to show
the absolute

impossibility of ‘churches’
in God's actual economy of salvation, in order to
render converts proof against all adverse influences
of European and native followers of Protestantism.
Finally, there is the tendency throughout the catechism
to let them understand what
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divine grace’ and ‘sin’
means to man, in order to stir them up to actual.
fight for one against the other.

Thus my critics may appreciate the multitudinous
difficulties under which I —a European —laboured to
write a catechism which would supply the needs of
a native convert from heathenism or Protestantism,.
as 1 had for a guide, besides the assistance of divine
grace, only experience, gained in actual catechetical
work among the natives, and from a few ‘old hands”
in Native Mission work.

Actual experience has taught us that it is useless,.
that it is

practically a farce,
to make a catechumen declare solemnly: “I renounce
Satan", ‘‘I renounce all his works", if he is not aware
that heathenism is Satan's work. It is on this account
that the first Commandment of God has grown under
my handling to such an “exceptional" size. I had to fur
nish the native with the key to understand the negative
part of this Commandment, viz. Satan’s relation to
God and to man. Then 1 had to put before him all
his heathenism, upon which was brought to bear the
searchlight iof divine truth: the ancestral spirit worship;
the belief in witchcraft, an immense field in which I
could lay down nothing more than the fundamental
outlines; the belief in witchdoctors or diviners, in
superstitious cures—a domain without limits; in dreams,.
omens, etc. etc. Then I had to show him, if there
be a real umtakati, the instrument of diabolical agencies,
what he should do. At the same time I had to
acquaint him with man’s real position towards God,
as well as with the means Christ has left in his Church,
and in it alone, to successfully combat any diabolical 



39

influence, either by the ordinary means i. e. prayer,
sacraments, sacramentals, or the extraordinary means
i. e. exorcism. Whatever the individual European
Missionaries’ views may be, here is

the turning point:
either the convert’s heathen conviction is destroyed
or it- is not; if it is not destroyed, don’t believe anyone
who says, he has made a ‘Christian’ convert. The
evolution of Christianity among the natives in the
generations to come, will bear witness to the truth
of the above statement.

It is actual experience again which taught me that it
is impossible for the native to arrive at any conviction
with regard to ‘Church and churches’, if the subject
is treated in a few questions and answers, which may
or may not be sufficient for a born Catholic. I there
fore had to lay deeply

the foundation stone
of the Church of Christ: the Divinity of Christ, in the
3rd article of the Creed. When I came to the
9th, I had to show the raw native how the Church
of Christ was prepared by the whole of the Old
Testament, and foretold by its prophets; how it was
prepared by Christ himself during the last three years
of his life here on earth, then through his sacrifice
on the Cross, and after his resurrection; how it was
completed on the first Christian Pentecost. After this
I had to show what the Church, newly founded, was
like in the days of the Apostles and their disciples
and their immediate successors of these up to the 3rd
century. Only then I could put. before the pupil the
logical question: Therefore what is the Church? So
he intelligently follows me when I show him, that
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this one Church of Christ is the institution founded
by Him to propagate His work so long as there is a
single human being on earth. He is then made to
see how the Apostles, invested with divine power,
really preserved the Divine truth by word of mouth
and by writing, and how we find in the writings of
their own (New Testament) and those of the ‘Fathers
of the Church’ the whole “deposition fidei” through
the unerring teaching of the Church, whether it be
Peter (the Pope) alone, or all the Apostles (Bishops)
with Peter in general councils of the Church who
define an article of the Faith.—He is shown also how
by the Apostles and their successors all the channels
of grace were preserved; and how Peter (the Pope)
carried out his mission as induna enkulu of Christ,
how the Apostles (Bishops) theirs as izinduna of Christ
with their staff of priests, deacons etc.—Only when
the native has clearly seen all this, you can turn to
him and ask: “What and which are the marks'of the
true Church of Christ, by which you can unerringly
discern that one true Church among the hundreds of
churches, or rather sects, who claim to be it?” And
then he will easily follow you, when you start with
the Apostolicity of the Catholic Church, concluding
with the three other marks.

As to the
VL Commandment of G.od.

which —alas! — occupies no less than 30 pages in
print, although more than half of which are devoted to
the respective virtues, let me shed some light on an
error, cherished by such as never have been actually
engaged in native mission work and by those to whom
the words of Psalm 113. apply—to be sung here in a
“tonus peregrinus"—-. «Os habent, et non loquentur;
oculos habent, et non videbunt; nares habent, et non 
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odorabunt; manus habent et non palpabunt.» The
error, in one word, is their clinging to « Europa’s
ubertiinchte Hoflichkeit*  i. e. Europe’s hypocritical
politeness. They forget that we have to deal here
with a very realistic people, who «call a spade a
spade», who, although they have a few fine euphe
misms to their credit, know «everything» from tender
childhood upwards.

Further, we are in exactly the same predicament in
which the Apostles found themselves. They had to
«speak out*,  and they did. There was no other way.
And there is no other, if we mean to form a Christian
conscience in our converts’ minds and hearts.

Therefore I challenge anyone to prove the contrary
of what is contended here: By speaking with earnest
ness, as befits his position, on matters relating to the
VI. Commandment to natives, young and old, a
Missionary cannot possibly commit a real scandal.

With regard to the way of procedure, in my opinion,
all depends upon establishing in the native mind

the true Catholic belief
concerning the lawful use of the generative power. If
we cannot convince the native child, youth and adult
that any and every use of it beyond the propagation
of mankind through matrimony is prohibited by God
Himself, that consequently to anyone this is a question
of heaven or hell, “opera perdita”, they will remain
heathens, whether they call themselves such or not.

This will explain the arrangement of matters in the
new catechism. The all-important question 602 will
not make the slightest impression upon anyone who
has not grasped what is treated in the numbers 593,
594, 595, 596. If he has, he will perceive that this
is not a doctrine of the abelungu's, but a divine com
mand binding all alike, white and black, high and
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As to

divine grace.
1 confess that all those catechisms which deal with
grace in an offhand manner, and catechists who take
no pains to make their pupils see what grace is, and
what it means for us, will for ever remain a riddle
to me. Nor do I believe that the Zulu language is
short of words to explain grace, or that the Zulu brain
is so incapable that it is hopeless to try and bring it
home to him. Why? Because I know from experience
the contrary. And I know again from experience
with the natives, that when once the real meaning of
‘sanctifying grace' has dawned upon their minds, it acts
like a revelation to them, and consequently is a mighty
incentive to possess it and to regain it when they
happen to lose it, and to toil and suffer for it—just
as any other real Christian will do. “Nil novi sub
sole.”

As the author of the catechism, 1 shall deem myself
repaid

for all the toiling and plodding and wrestling with the
gigantic task, if it will prove for the native public an
easy means of understanding the teachings of our Lord
and His Church, and for the catechist a simplifier of
his equally gigantic task. If God will grant my further
wish, that the book become a guide for many a heathen
and non-Catholic native to lead him into “the one
fold", and that perhaps to many a Catholic native it
acts like a revelation of hidden treasures and a monitor
to lead a better life, it would be the ‘apex’ of my
aspirations.

With regard to the usual apology for the short
comings of the work, 1 have to offer none but its
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gigantic nature. For the rest, the new catechism,
being the first of its type, is bound to have its
imperfections.

Finally a few words on this volume:—
«Catholic Zulu Terminology».

That it has been written, is due to the positive order
of the R. R. Abbot G. Wolpert, given for the following
reasons.

First, the attention of all those, who act as catechists,
priests and non-priests, European and Native, were to
be drawn to the change of terms and expressions in
the new catechism.

Second, it was deemed advisable to show why
certain terms and expressions, used hitherto, are wrong,
either grammatically or idiomatically, or dogmatically;
again, why others are defective or at least less appro
priate. Quite naturally this led to explain

Third, why the new terms and expressions were
thought fit to be substituted.

It will be found also that the daily prayers, including
the five approved litanies, form part of the Terminology.

1 am stating what is quite an obvious fact in saying
that the «Catholic Zulu Terminology® has been written
quite impersonally. Otherwise it would necessarily
have had to be directed against the writer of the
former Zulu Catechisms. But not only this. 1 would
have had to write against myself. For 1 have used
those wrong and defective terms and expressions just
as any other Catholic Missionary has done. As a
fact, it has not been written against anybody, its only
end being to further the Catholic cause amongst the
Zulu-speaking Natives of S. Africa.

It was decided to publish this Terminology in
English. But a German and a Zulu index will facilitate
its use to the majority of those to whom at present
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the catechetical work among the natives is incumbent.
Also a Latin index has been added, because the Latin
terms, being those of the Church herself, will preclude
any ambiguity as to the respective matters which form
the several items of the English context.

Finally it has been thought fit, for the purpose of
catechists and preachers, to insert in this volume a
list of those parts of Holy Scripture, the Catholic Zulu-
translation of which is to be found in the «Izifundo
namaVangeli» and in the new Catechism.

1 need not say expressly that any fair and practical
criticisms and suggestions with regard to both the new
Catechism and this Terminology will be welcome. For
they will serve the one great end, for which both
have been written: the glory of God and the salvation
of souls.

I would claim the indulgence of the readers by
drawing their attention to the following fact. The
“Catholic Zulu Terminology" has been written in the
greatest hurry, as a necessity. If therefore it lacks the
style and finish which were desirable, it is because I
could not adhere to Horace’s “Nonum prematur in
annum”.

It would not only be bad manners, but even want
of gratitude, were I not to thank here publicly all
those, Europeans and Natives, who have contributed
towards perfecting the new catechism, especially the
members of the Revisory Board who displayed so much
persistent zeal for a period extending over two months.

I also take this pleasurable opportunity to tender
here my sincerest thanks to Mr. B. F. Ormond for his
assiduous energy in revising the MSS of the English
text of this book.

MARIANNHILL, Vigil of' All Saints Day 1912.

The Author.
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EXPLANATION
of signs and abbreviations.

— where it occurs in headings, indicates the repeti
tion of the first word.
= signifies ‘equal to’.
Cf. n confer, compare.
i. e. n id est, that is, namely.
e. g. n exempli gratia, for example, for

instance.
lit. n literally.
s. n see.
f- n ficlic.
sc. »> scilicet, to wit, understood.
V. n vide.
viz. n videlicet, namely, that is.
R. B. n Revisory Board.
Z.-E. Diet n Zulu English Dictionary.



Abraham s. proper nouns.
abstinence, day of — s. day.
Acolytes s. Orders.
act, heroic — of charity inqaba yotando. In native
thought this is a charity surpassing comprehension.
Therefore, as no literal translation is possible, the above
covers well enough the meaning of “heroic" charity.
Acts, in the sense of « Actus Apostolorum*  ukwEnza
kwabApostole. This general term is preferable to izenzo
zabApostole, which might be apt to produce in the native
mind the impression of ‘bad deeds' of the Apostles.
imisebenzi yabApostole is out of the question.
Adam s. proper nouns.
admirable, Mother awst — ’Nina omangalisayo. She
is ‘mater admirabilis’ i. e. causing admiration, on account
of her being the Mother of God, and because of the
several astonishingly great miracles wrought in her favour,
thereby preserving her virginity notwithstanding the fact
of her motherhood. The retroversion of the former
translation 'Nina obukekayo is mater speciosa.

Jesus —. The above applies analogically to
‘Jesus, admirable’ ’Jesu omangalisayo instead of the former
’Jesu obukekayo.
adore. The result of protracted and careful inquiries
has been, that ukukulekela inkosi means: to go through
the ceremony of paying homage to the king; therefore,
‘to adore God’ is in proper Zulu speech: ukukulekela
uNkulunkulu. It will be found, in the catechism this
expression has been reserved to express ‘to adore God',
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whilst with reference to the Bl. Virgin and the Saints
in general ukudumisa is employed.

As the very same word occurs in iikukulekela ubani
ku Nkuliinkulu = to pray for one to God, iikukulekela
as such is equivocal. But this is of no account, there
being a good many equivocations in all languages—one
of the imperfections of human speech.

Thus again, not only the derivatory iikukulekela, but
also ukukuleka itself is equivocal. If standing alone, it
means 'to pay homage’, ‘to salute’. If joined with
an accusative and a locative, or ku’bani, it either means
‘to ask something from somebody’, or 'to tie up a beast
to something’, as can be seen in: ukukuleka into enkosini
and ukukuleka imbuzi esibondeni.

Note that ukukuleka uNkulunkulu would mean ‘to tie
up God’, and not ‘to adore God’.

advocate (in the ‘Salve Regina’) uinmeli. There is
no reason why ‘advocate’ here should be ummeleli, whilst
everywhere else it is ummeli.
after, — Christ s. before.
afterwards, and — s. then.
agony of Our Lord (on the Mount of Olives) usizi
okungati otwokuyalela olwamfikela ujesu.

The natives have no special word for ‘agony’. There
fore all attempts at a literal translation as uvalo, itwetwe
were bound to be beside the mark. In the native
mind the death agony is not dissociated from any other
misery, which they comprehend under the term “usizi".
All my native imformants were emphatic in this regard.
In contradistinction to any other ‘misery’, it is usizi
Iwokuyalela or usizi oyalelayo analo. But in the case of
Our Lord on the Mount of Olives it was not agony of
one actually dying. Therefore < okungati had to be
inserted.
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alive s. life.
allow ukuvuma. There is a difference between posi
tively, actively allowing, and permissively allowing. So,
God allows men to enter his eternal dwelling place
uNkulunkulu uyavumela abantu ukungena kwake, endhlini
yoke emiyo njalo. In rather inaccurate English speech
God may also be said to allow man to go to hell; it would
be dogmatically wrong, or at least misleading, to say
uNkulunkulu uyavumela abantu ukutshona esihogweni;
here it is ‘permissively’ allowing, which see under ‘let,
negative’.
altar, the Sacra aient of the— iSakramente las’elatini.
Besides this expression iSakramente lelati is frequently
heard; but it should be relegated to the past, for the
genitive lelati has not a leg to stand on, not being a
‘genitivus possessivus’, nor ’objectivus’, nor ‘qualitatis’,
whereas the locative las’elatini is based upon the fact
that kuyabongwa elatini — the sacrifice is performed on
the altar, and that isinkwa esipendukisiweyo siyakwezwa
elatini — the consecrated species is preserved on the
altar.

In the Catechism the two expressions iSakramente
lokubonga and iSakramente las’elatini are used side-by-
side, covering ‘Eucharist’ and ‘the Sacrament of the
altar’. 1 need not point out that, though both mean
substantially the same, they should not be used indis
criminately.
altar-bread s. sacrifice.
altar-wine s. sacrifice.
Alphonsus Liguori s. proper nouns.
among, of. In expressions like: ‘who among you’, ‘two
of his disciples’ etc. pakati has been the rule up to the
present. It is one of the many instances of literal trans
lation. The native, in such cases, would use ku or

4
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some other expedient. ‘Who among you?’, in proper
native speech, is: ng’umupi kinina? The partitive idiom
in «two of his disciples» is strange to Zulu; there it
is rather: two disciples of his = ababili abafundi bake.

Among the whole mankind it is only the BL Virgin
who . . . esintwini sbnke ng’uMaria yedwa o..........To say
here pakati kwesinfu sonke is a Europeanism, and as such
impossible Zulu.
and. The translation of this little conjunction is not
so easy as a beginner may think when he is told, ‘and’
is na in Zulu. True, na joins, as a rule, substantives,
adverbs etc. But there are exceptions. For instance, one
day when reading with natives the following version
of «God and the Father of Our Lord Jesus Christ*
uNkulunkulu noYise wenKosi . . . ., they surprised me
with the question: Are they two or one? 1, of course,
replied: It is one. Therefore it has to be: uNkulunkulu,
ong’uYise futi wenKosi . . .

Other instances of this kind occur where two substan
tive-like relative-forms follow one another. Thus, if we
were to translate «he who eateth my flesh, and
drinketh my blood ...» with: Odhla inyama yami
nopuza igazi land, the native would be led to understand
that our Lord spoke of two different persons, one
eating, the other drinking. Colenso tried to avoid this
by employing the participle: Odhla inyama yami, epuza
igazi land. Here oneness is beyond question. But
«incidit in Scyllam qui vult vitare Charybdim*  — what
hereby is conceived by the native mind is the image
of one who is performing the rather impossible action
of eating and drinking simultaneously, the retroversion
being: He who eats my flesh while drinking my blood.
The. only expedient is to co-ordinate the two relative
forms without any further ado: Odhla inyama .yami,
opuza igazi land, . . .
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The same mistake has found its way into the formula
concluding certain prayers: Who livest and reignest
. . . Wena opila ubusa . . . Certainly the meaning is not
that He liveth while or because He reigneth. Therefore:
Wena opila, obusa izikati ngezikati.
and then, — afterwards s. then.
Angel of great counsel s. counsel.
Annunciation B. V. M. Olwokwaziswa kuka’Maria.
There is no reason for ukwaziselwa as in use hitherto.
Anointed, the — of the Lord. I need not say that this
is the English version of 'Christ'. I refer the reader
to what is said under ‘Saint’, in order to avoid any
further remarks on the coined word isiGcotshwa senKosi.

Of course, this word is applicable to any ‘anointed’,
priests, kings, and even those who have received the
Sacrament of Confirmation.
Ark of covenant inDMwana yesiVumelano instead
of the former indhlwana yemVumelano (s. Testament).
at, — least okungenani. The example given by my
native informants was this. You send a boy to fetch
ten oranges from the kitchen. He conies back saying:
“There are not ten left.” You send him back with the
message: “Akatumele okungenani a’sitnpa (sc. amale-
ntshisi) " i. e. he (sc. the cook) should send at least six.
Okungenani is, of course, the negative relative-form of
dkunani — iX. does not matter. In the above, the native
mode of thinking is: under the circumstances, i. e.
considering that the full number is unobtainable, it no
longer matters; I take therefore what can be obtained;
but all the same it should be six.

Therefore the new form of the 3rd and the 4th
Commandment of the Church is respectively: Vuma . . .
okungenani kanye ngonyaka! and: Y'amukela ikomunione,
okungenani kanye ngonyaka! Both convey to the native:

, 4*



52 Asperges

it is bad enough, but considering that you do not actually
go frequently to the Sacraments, you are bound never
theless to go at least once a year. Thus the above
wording clearly implies that a Catholic should go
frequently, not only once a year, and this is the crucial
point that had to be saved.

— the right hand. All conversant with nga as
a local preposition — near by (in der Nahe von) will
see why ngakwesokunene has been replaced by kweso-
kunene.
Asperges. Anyone, familiar with the religious
customs of the heathen natives of these parts, is aware
of the fact that, just as for instance the ancient Romans
had their “holy water" — aqua lustralis, so also the
heathens around us have theirs = intelezi.

It is prepared in the following manner. Certain herbs,.
all called intelezi, are collected and pounded together
on a stone; these, when ready, are mixed with water
contained in a vessel. When this process is completed
the intelezi, with its supposed mystical powers to
ward off the magical influences of abatakati as well
as lightning, is fit for use. Now comes the method of
using. Supposing a kraalhead thihks the abatakati are
working against him or his, he selects two boys to
perform the “Asperges", as it were, in the evening.
One taking the vessel, the other is armed with an ox
tail, or a native broom, or branch of a tree. They start
at one end of the kraal, proceeding behind the huts,
and come round to the front of them, also sprinkling
the entrance of each in turn. The idea is to ukubiyela
umnzi utango, to erect a magic hedge round the kraal
which will form an impossible barrier to any of the
above evil agencies. The “Asperges" against lightning
is substantially the same, though the rite of performing
is somewhat different.
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‘Sprinkle’ in its heathen liturgical sense is uku-d'da.
At the time, when uku-fafaza (to sprinkle with a down
ward motion) found its way into the Catholic Zulu
Prayer Books, none of the A'lissionaries apparently were
aware of a heathen “Asperges”, nor that the terminus
technicus for it is ukucela, and not ukufafaza.

After the foregoing I need hardly point out why, in
the new Catechism, ‘holy water’ is called intelezi
ey'ingcwele. On the one hand ey' ingcwele determines the
Christian signification of their own term intelezi. On
the other by giving them their own term, they will easily
grasp the idea of ‘holy water’, if once the substance
of Christian Sacramentals has been explained. For the
rest, the translation of parts of the «benedictio aquae»,
as on pp. 294—295 of the catechism, will show the
native that holy water, if used in the right spirit, is a
means to ward off the one real umtakati, Satan and
his angels.

The fact that the originally heathen Latin term “aqua
lustralis" is used in conjunction with “aqua benedicta”
in ecclesiastical language, precludes all objections which
might be raised against the use of intelezi as being
a heathen term. Accommodation is one of the most
striking features of Catholic mission work from the days
of the Apostles down to the present. Have not the
.Missionaries of the Teutonic nations retained the use
of the birch tree which was sacred to Wodan? And
up to the present day in Germany the birch tree is
sacred to Our Sacramental Lord, as can be witnessed
year by year on Corpus Christi day. But, of course,
hundreds of similar instances from different countries
could be quoted.
assume human nature s. incarnation.
attrition s. perfect.
avarice s. covetousness.
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avert, convert ukupenduka ku'bani, ukupendukela
ku’bani. In order to grasp more easily the thought
underlying these constructions, let us take as example
ukubuya and ukubuyela. Ubuyile eTekwini means: he
has come back from Durban. Ubuyele eTekwini means:
he has gone back to Durban. Again: Ubuyile ku-
'mlungtr. he has come back from the white man (in whose
employ he may have been). Ubuyele ku'mlungu: he has
gone back to the white man.

Thus the English translation of: Isono . . . ng'uku
penduka ku Nkulunkulu kupendukelwe kwenye into
(No. 403 of the catechism) is: Sin is to avert from
God and to convert to something else.

bad principle of the heart s. good.
banished, poor — children of Eve tin’ abaka’Eva
esibandhlululiwe. The old version is: «tin' abaka’Eva
esibotshelwe lapa emazwenU. Very likely the translator,
whoever he may have been, was originally on the
right track, taking it that any 'banished' person is a
sort of 'prisoner' ~ isibotshwa; probably instead of
using the substantive: esiy’izibotshwa lapa ... he
thought better to use the verb ukubotshwa; and remem
bering that the Zulu idiom requires the e/n-form when
a locative follows, he came to write esibotshelwe lapa . ..
But he might have remembered as well that ukubopela
means with the native ‘to inspan’, as oxen into a
waggon; ‘to saddle up’, as a horse.

There being no proper Zulu word for ‘banished’ —
‘exul’, we have to find some equivalent. When ques
tioning natives on the subject, I referred to the well-
known banishment of Cetshwayo to St. Helena.
They were unanimous that he was an isibotshwa of a
kind on the one hand, but on the other more so:
he was ‘cut off from' his country, from his people.
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from all intercourse with them = wabandhlululwa
y'inkosi uHulumeni. Thus the full expression would be
isibotshwa esibandhhiluliwe. But considering that, to the
native mind, anyone obandhlululiwe presents himself
quite naturally as a kind of isibotshwa, it is enough to
use the former alone, the latter understood. Therefore
the new version: Siyalengezela wena tin abaka’Eva
esibandhlululiwe.

A well instructed native Christian will easily grasp
the meaning of the ukubandhlululwa of Eve's children.
When God created man, invested with sanctifying
grace and all its supernatural consequences, the iBandhla
lika’Nkiilunkulu was established, consisting of God as
its head or chief and of man as its members. When
the first sin was committed, God, the chief, ‘cut’ man
‘off from' the ibandhla — wababandhhdula.
baptism, form of — s. sign.
B. C. s. before.
bear, carry. ‘‘Jesus quern visitando Elizabeth portasti"
=“ Jesus whom thou hast borne in visiting Elizabeth”
=“Jesus, den du zu Elisabeth getragen". It would be
unZulu to use here ukutwala as also the version:
owahamba naye uyakubona uElizabeth. Our one idea ‘to
bear’ or ‘to carry' is divided in Zulu into several
which are not interchangeable. To carry on the head
is ukutwala, on the shoulders ukwetshata, on the back
(as a child) ukubeleta, with the hands ukupata ezandhleni,
with the arms close to the breast ukugona, to bear,
to carry in the womb ukumita, in the forms of the
perfect-stem miti.

To say: uMaria watwala ujesu esiswini conveys to the
native something either unintelligible or ridiculous. If
he hears: uMaria watwala ujesu, he will construe it
that our Lady carried our Lord on her head.

The other version: owahamba naye uyakub will 
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leave the native with the impression, that when the
Bl. Virgin went to see Elizabeth, the birth of Jesus was
accomplished, and she took him, carrying him on her
back as native mothers do their infants, or Jesus went
on foot with her.

Therefore the new version is: ujesu owaummiti
uhambela kii Elizabeth.

Thus also in the «Regina coeli»: owafanela ukummita
for ... . ukumtwala.

It is equally wrong to translate: «. . . . in their
hands they (the Angels) shall bear thee up . . .» ("Ps.
90,11.) by: azikutwale ngezandhla zazo. The hands are
not the head, ukutwala is here impossible. The native
members of the R. B. were in favour of: azikufukule
ngezandhla.

to — one s. suffer.
to — witness s. witness.

become man s. incarnation.
before, after. Pambi kwa and emva kwa as preposi
tional expressions of time are rather difficult to handle,
and even when skillfully handled, in most cases,
leave it open to doubt whether pambi kwa means before
or after, and whether emva kwa means after or before.
Why? Because it all depends from which standpoints
things are viewed. With the native even the temporal
meaning of pambi and emva takes its rule from their
original local application.

Most Europeans, who in going through the rudiments
of Zulu have been taught that pambi means ‘before’,
are quite sure that pambi kuka’ Kristo means B. C. i. e.
before Christ, and emva kuka'Kristo A. .D. i. e. after
Christ; yet both may have just the opposite meaning.
It would be too long here to go through ail the
possible suppositions in which the sense of pambi and
emva would vary accordingly.
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it will suffice to point to the one expedient there is
in Zulu to avoid all ambiguity with regard to the
temporal ‘before’ and ‘after’, viz. the two particles se
and A'o e. g.

in the year 70 B. C. ngonyaka wama70, uKristo enga-
kazalwa;

in the year 70 A. D. ngonyaka wama70, uKristo
es'ezelwe ov wazalwa;

(By the way, for B. C. we might introduce the
abbreviation K. kz. uKristo engakazalwa; for A. D. K. z.
=. uKristo wazalwa.)

before Christmas kungakatshayi uKisimusi, or, as the
case may be, sekuzakutshaya uKisimusi;

after Christmas sekutshayile uKisimusi, or kutshayile
or kwatshaya uKisimusi.

There will be a burial before confessions kuyakulahlwa
umuntu kungakavunyiswa.

. . . after confessions . . . sekuvunyisiwe or ukupela
kwokuvunyiswa.

In certain cases ukwandulela and ukulandela are in
place, e. g. on the Saturday before Easter ngomgqibelo
owandulela isonto lepasika; on Monday after Easter
ngomsombuluko olandela isonto lepasika or olandelana
nesonto lepasika.

before God. Where it means ‘in the presence of
God’, pambi is in its place e. g. How can I do such
a thing before the Lord? Into enje ngingay’enza kanjani
pambi kwenKosi na? The reason is the strictly local,
or temporal sense of pambi.

But to use the selfsame pambi where ‘before God’
is synonymous with ‘in God's view’, ‘according to the
divine law' or the like, is again another instance of
literal translation so frequently met with in ‘Missionary
Kafir’. The proper expedients in Zulu are: ekuboneni 
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kuka' Nkulunkulu, emehlweni ka'Nk. . . ., njengokubona
kuka'Nk. . . ., emtetweni ka'Nk. . . njengomteto
ka'Nk. . . . Therefore, in proper Zulu, ‘To do such
and such a thing is a great sin before God’ is not:
Ukwenza ukuti kuy’isono esikulu pambi kuka'Nkulunkulu,
but: . . . ekuboiieni kuka'Nk. . . . Quite a number of
such instances will be found in the new catechism,.
especially on pp. 366 & 367.
Benediction s. bless.
benefactors abasisizayo b’enz’okuhle kitina. This was
the outcome of a long mental struggle on the part of
my native informants with ‘benefactor’, for which the
natives have not a literally corresponding idea.
beseech. This is often the simple translation of
supplices deprecamur, which means: we beseech you
on our knees. Therefore, if 'supplices' is to be rendered,
it must be by siyacela siguqile, not sitobile which means
either ‘with bowed heads’ or ‘humbly’.
Bethlehem s. proper nouns.
ukubila in the sense it is used on pp. 274—275 of
the catechism, differs in pronunciation from ukubila —
to boil. The b of the former is aspirated (ukuti'ila),
whilst that of the latter is not.
bleSS, TO —, BLESSING, BENEDICTION; CONSECRATE, CON
SECRATION. The words in use hitherto were ukubusisa,
isibusiso, umbusiso. All natives questioned on the point
agreed in saying that any unsophisticated native, when
told that uyakubusiswa, will understand but one thing,
namely that he will be treated to plenty of utshwala
and inyama.

Now, if the natives had no word corresponding to
our idea of blessing, we should have to make the best
of a bad case, and retain it. But uku-hlahlamelisa is
radically one with inhlanhla—in-hlahla (as it is pro
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nounced in Zululand proper). Anyone acquainted with
the native idea of inhlanhla will admit that it means
essentially the same as we understand by 'blessings
from above’, the accidental difference lying in the pagan
expecting inhlanhla from the amadhlozi and his super
stitious charms and practices, and the Christian expecting
it from the true God.

Uku-hlahlamela—'to come across anything good'
may be equivocal, in so far as it means also ‘to come
down upon one (acc.) by luck or chance, as any good
fortune, or bad fortune.’ But with uku-hlahlamelisa there
is no equivocation, it has but the one meaning ‘to make
one come across good things’, across inhlanhla.

Therefore to the native mind 'the blessings of God’
represent themselves quite naturally as ukuhlahlamelisa
kukdNkulunkulu, ukuhlahlameliswa ng'uNkulunkulu, inhla
nhla evela ku Nkulunkulu, inhlanhla asihlaba yona uNku-
lunkulu.

The blessings of the Church, the Church i. e. her
priests being only instrumental in bestowing the bless
ings of God upon men, are consequently ukuhlahlame
lisa kweBandhla; ukuhlahlamelisa kwabapriste; ukuhlahla
meliswa I'iBandhla, ng'abapriste ; inhlanhla umpriste
amhlaba yona umuntu.

By means of sacramental ‘benediction’ ujesu uyasi-
hlahlamelisa.

Of course, as ukubusisa is replaced by ukuhlahlamelisa,
also isibusiso is by isihlahlameliso. Therefore:

The priest gives sacramental benediction: umpriste
ugcina isihlahlameliso seSakramente. It would not do
to say umpriste uhlahlamelisa ngeSakramente, because it
is our Lord himself who does the ukuhlahlamelisa, the
priest being merely an instrumental agent.

The ecclesiastical benedictions: izihlahlameliso ze-
Bandhla.
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The Pope's, the Bishop’s, the Priest's blessing: isihla-
hlameliso sika’Papa, somBishopu, somPriste, unless it
were better rendered by a verbal form of nkuhlahlame-
lisa.

In the ecclesiastical ‘benedictions' very often two things
are combined: exorcism and blessing.' The object of the
former is' to extract, as it were, the person or thing
from any satanical power, to drive away Satan and his
demons, so as to secure the subject in question, to render
it proof against diabolical influences. Now the pagan
native is quite familiar with the idea of ‘rendering
proof’ a person or thing against any magical agencies,
the latter being crystalised in his mind under the one
word umtakati. This idea he expresses by ukugoma, and
sometimes ukubila (bhila), which see in “The Collector",
Nos 271 & 272. Anyone acquainted with the native views
on preternatural and supernatural bad agencies knows
that the belief in them forms by far the greatest part of
his pagan ‘religion’, that, in other words, his daily
life is a continuous chain of pagan ‘sacramentals’, if I
may say so.

Any Missionary who has penetrated somewhat deeper
into many a pagans attitude as to embracing the
Christian religion will be aware of the terror he experiences
in thinking that, by becoming a Christian, he would
have to give up all his means of warding off those
numberless evils that might descend upon him, and thus
become a helpless prey to the terrible army of evils
threatening him day by day and night by night.

Again, have not Missionaries who are trying to
‘christianise’ full-fledged (?) native Christians by enlighten
ing them on the vanity and sinfulness of those pagan
‘sacramentals’ — I say, have they not come across many
cases of mortal dread and horrible ignorance, in which
those Christians believe that by living up to their creed
they would be deprived of all and any means to avert 
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evil? Why? Because all such natives have never
understood that in the true Church of God (and in her
alone), besides the most powerful means consisting in
the ukubonga (sacrifice), there is an ukugoma for any
thing and everything, for all necessities.

Furthermore, a native on hearing of Satan, will conceive
him in his mind as an umtakati, nay, as ‘the’ umtakati,
as the father and head of all abatakati. The main point
therefore is to make the native grasp the real relation
between God and Satan, and between man and Satan.
This is why two little chapters on this subject were
inserted in the new catechism. If then the native is
told that in the true Church of God there is an ukugoma
kwabapriste, that its efficiency lies in the power of God
and in our redemption through the Son of God, in
divine power administered through the priests of the
true God and His true Church, if finally the conditions
for a proper hope' in this ukugoma and the above uku-
hlahlamelisa are brought home to him, then, and only
then, two necessary ends will be attainable: (1) to draw
him away from his heathenish reliance on vain rites,
observances and ‘medicines’, by enabling him to form
a clear conviction that his only true hope lies in the
help from the one true God, who has provided for
him in His Church all the means to protect him and
his against all bad influences of the true umtakati;
(2) to ward off the danger of a superstitious hope in
the sacramentals of the Church.

Besides these two words ukugoma and ukuhlahlamelisa
a third occurs in connection with this subject: ukucwe-
bisa. Why? Because there are “benedictions" which
properly speaking are “consecrations” in the sense of
rendering something “sacrosanct to the Lord”. Thus
the churches, the altars, the vestments etc. etc. are
“blessed” by being segregated from profane use, and
dedicated to the Lord. The act of segregating and
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dedicating figures in the native mind as ukwetula into
enKosini, and such things themselves as izetulo zenKosi.
By the fact that they become izinto zika'Nkiilunkuhi,
they become in Christian terminology ingcwele. Conse
quently the act of rendering them such is ukucwebisa.

From the foregoing it is evident that these three words
ukiigoma, ukuhlahlamelisa and ukucwebisa are not syno
nymous, and consequently not interchangeable. All
the same, just as the Latin term «benedictio» very often
includes also «exorcism®, in the same way, where one
of these three Zulu terms is used, the others can be easily
understood. Thus in ecclesiastical language ‘holy water’
appears as «aqua benedicta*,  though an essential part
of the “benediction" is formed by the “exorcism” of
the two ingredients, salt and water. Vice versa I am of
opinion that the literal translation of «benedicere aquam®
i. e. ukuhlahlamelisa amanzi is not so near to the native
way of thinking as ukugoma amanzi. If the blessing of
holy water has once been explained to him, he will easily
combine in his mind the two subsequent things: the
negative ukugoma which consists in getting it out of
any diabolical power, and the positive ukuhlahlamelisa
which is effected by bestowing divine power of confer
ring grace on man.

The «ubusisiwe wena esifazaneni, ibusisiwe . . .» had
to be changed into uhlahlamelisiwe and ihlahlamelisiwe
respectively, for the same reason as given at the begin
ning of this article. For the Bl. Virgin has not been
feasting on meat and beer, nor has our Lord: She
has come across inhlanhla, and so has the human
nature of her divine Son.
Blessed are the averciful s. merciful.

— ART THOU AAAONGST WOA\EN ETC. S. bleSS (at
the end).

— be God etc. (after Benediction). The old 
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version has kabongwe for ‘blessed be'. It is an historical
fact that these "Praises" were introduced for the purpose
of reparation for the blasphemous use of the holy and
most holy names. ‘To blaspheme’ is in Zulu ukujivaza
uNkulunkulu. Careful questioning elicited that in the
natives' own view the contradictory of ukujivaza is uku-
babaza. In so far “Kabongwe uNkulunkulu" becomes:
“Kabatshazwe uNkulunkulu.”

But both impart a merely transitory act, not a per
manent state, the latter being clearly implied in
“Benedictus sit”; for the retroversion of either kabongwe
or kabatshazwe would be ‘benedicatur’. Therefore the
new version makes use of the e/cn-form: Akababazeke
uNkulunkulu etc.
Blessed, in contradistinction to ‘Saint’ and ‘Venerable
Servant of God', has been rendered with isiTuswa,
which met with the full approval of the members of the
R. B. As to its coinage see ‘Saint’. If ‘blessed’ takes
the place of an attributive adjective, either the verbal
form otusekayo, or the relative oy’ isiTuswa will have
to be used, e. g. the blessed Nicholas (von der Flue)
uNikolaus otusekayo or uNikolaus oy'isiTuswa.
blessing s. bless.
bloody sacrifice s. sacrifice.
Book of books s. genitive.
bound to s. obliged.
bread, our daily —. There could scarcely be any
great objection to the hitherto used usipe ukudhla kwetu
. . . i. e. give us our daily food, if it were not for the
significant species of food used by Our Lord both in
the prayer He taught His disciples, and at the institution
of the Bl. Sacrament. This I never felt so vividly,
until I came to translate the Decree on frequent and
daily communion, where the isinkwa seta semihla ngemi- 
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hla of the Lord’s Prayer is adduced as one of the
reasons why the faithful should receive holy communion
daily. Since our Lord chose the specific ‘bread’ in
preference to the generic ‘food’, referring to the
sacramental ‘bread’, as clearly expressed in the Gospel
according to St. Matthew (6,11.): “panem nostrum
supersubstantialem”, we have to do the same in Zulu.
Therefore: Sipe namhla isinkwa seta semihla ngemihla.

— OF LIFE s. isa.

breath. “He breathed into his face the breath of life."
(1. Mos. 2,7.) “He breathed on them.” (Joh. 20,22.)

The Vulgata has ‘inspirare’ and 'insufflare' respecti
vely, whilst the Septuaginta and the Greek text of the
New Testament have in both places tpif vado. Up
to the present akupepetela has been used in both
instances.

As to the meaning of the words used in the Greek
and Latin text, there is no doubt that ‘breathing’ in
the sense of the German ‘ein’- or ‘anhauchen’ is meant,
not ‘blowing’ or the German ‘blasen’.

Therefore 1. Mos. 2,7. is in Zulu: Wat’ epefumulela
ebuswerd bwake, wampefumulisa umpefumtdo opilisayo.
Joh. 20,22.: Wapefumulela kubona or ngakubona.

En passant, ukupepeta is the right word for the
translation of “ter exsufflet” in Baptism.
brightness of . eternal light ’kukanya kwokukanya
kwapakade. «Undilo aucwebi, uyakanya» was the
natives’ verdict. Hence the change.
but deliver us from evil. No doubt, anybody who
has a ‘sensus — not ‘Latinus’, but — Zuluicus’ will
subscribe to Bryant’s N.B. at the word kodwa in his
Z.-E. Diet.: “In such sentences as that in the Lord's
Prayer —‘lead us not into temptation, but deliver us
from evil’—the word ‘but’ could not be properly
translated by kodwa. In such instances, no connecting 
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particle would seem to be required in Zulu."
When we translate the sentence: Ungayidedeli

le’ndoda ibttlale lowo'mfo, yibonise ukuti kungcono ukuba
inunangalele enkantolo, we certainly shall, or at least
may insert ‘but’: Don't let this man kill that person,
but persuade him that it is better to bring an action
against him. If the native in such a connection inserts
anything at all, it may occasionally be a qa, or qa pela.
' ‘From evil’ had been rendered by kuko okubi; it is
replaced now by k'okubi, the former being unZulu.

Thus we get: “ungasidedeli silingwe, usisindise k'okubi.

capital sins, — virtues izono ezizalayo, izilungo eziza
layo. Up to the present inhloko (s. head) has been
used in the translation of such expressions as ‘capital
sins’, ‘capital virtues’, ‘chief mysteries’. Inhloko denotes
the foremost, the leader, as e. g. the first of a train
of ox wagons, the first pair of a procession of children,
and the like. But no necessary connection exists be
tween. the wagon that happens to be the foremost,
and the others, neither is there between the two children
who happen to be the first pair, and the rest. But
from our European metaphor as implied in ‘capital’ a
necessary relation between the ‘caput’ i. e. head and
the members of its body is inferred. It was therefore
fit to substitute another metaphor, more in conformity
with native thought, by calling the capital sins and
virtues izono and izilungo ezizalayo respectively. Thus
they are the oyise and onina, and such sins or virtues as
result from them are their abantwana.
cardinal virtues izilungo ezisekelayo. There is no
word in Zulu for « cardo*  i. e. pivot or hinge. But
the metaphor implied by ukusekela = propping up,
supporting, may easily suggest that those izilungo are
supporting the whole edifice of perfection.
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carry s. bear.
Catholic, the — Church elakuwo wonke elezikati zonke,
elabantu bonke. Whether Colenso did it purposely or
otherwise, I dare not say; at any rate his translation
of ‘Catholic’ Church: elikulo lonke, or in full: iBandhla
elikulo lonke izwe serves admirably the purpose of.
‘National Church’. It is true, the native uses in certain
instances izwe, where we use ‘world’. Again, there is
no doubt that in others izwe and umhlaba are interchange
able, when by them the ‘land’, the ‘place’, the ‘farm’
of somebody is understood. But if the native is to
express ‘world’ in the sense of ‘the whole earth’ or ‘the
universe’, he never uses izwe, but umhlaba. Considering
therefore that ‘Catholic’ Church means the ‘universal’
Church, the one destined for the whole earth, it has to
be elakuwo wonke, sc. umhlaba.

It will also be remarked that elikulo has been changed
into elakuwo; for the ‘Catholicity’ of the Church, in its
primary sense, does not consist in its actually comprising
the whole earth, but in its being destined lo do so; there
fore the genitivus objectivus, which, for the rest, is
quite familiar to Zulu.

Zulu has no one word to express ‘universal’ = ‘ca
tholic’. The local meaning of ‘universal’ we have given
in the above. Where its temporal meaning is referred
to, the ‘universal’ Church is in Zulu elezikati zonke i. e.
the one for all times. If finally ‘universal’ refers to the
whole of mankind, it is elabantu bonke i. e. the one for
all men.
uku-caza, uku-casisela. Note the difference between
the aspirated c of uku-caza (d'aza) and the unaspirated
c of uku-casisela; again between the z of the former,
and the s of the latter. As to their respective meanings
I refer the reader to Bryant’s Z.-E. Diet.
uku-cela. If it is pronounced with an aspirated c
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(ukud'ela), it means ‘sprinkle’ (aspergere); if with an
unaspirated, ‘ask’ (petere).
uku-cela, nku-ncenga. In proper Zulu speech the
construction of these two words are: ukucela into ku'bani —
demand something from somebody — ask somebody for
something — the Latin ‘petere alqd ab alqo’; ukuncenga
ubani ukuba . . . = ask somebody to do ... = request
somebody that he may ... — the Latin ‘rogare alqm,
ut . . e. g. ngizocela imali ku'mfo wctu I shall ask
my brother for money, or with another shade of meaning:
ngizauncenga umfo wetu ukuba angipe imali 1 shall ask
(beseech) my brother to give me money. Expressions
therefore as ngiyancenga ukuvuma and the like, heard
nowadays even in the mouths of natives, are due, no
doubt, to deference towards the “Zulu” of their
European superiors, belonging as they do to the genus
‘Missionary Kafir’.
character, impress an indelible — s. impress.
charity, iawerfect —, perfect — s. perfect.
chastise s. punish.
chastisement s. punishment.
chief mysteries of faith izindaba ezinkuln zokolo.
See ‘head’ and ‘capital’. It was out of deference to the
native trend of thought that the above was substituted
for the former izinhloko zokolo.
Christian perfection s. perfection.
Church, churches. Where we, in English or Ger
man etc., usually insert ‘many, more, several’ or its
equivalents, when we ask e. g.: “Has Christ founded
many churches?”, there is.no, such need in Zulu, the
plural prefix having such a distinctive character of
plurality, that in many instances, where we Europe
ans add to a Zulu plural the corresponding form of
ningi, the native receives the impression of ‘a wooden

5*
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wood'. This is why in the new catechism, as a rule,
amaBandhla by itself is used as antithesis of iBandhla.

THE AXARKS OF THE — S. mark.

clothe, to — the naked s. naked.
collection in the sense of ‘to contribute one’s share
of the Church collection’ ukukipa isicelo seBandhla
(cf. ‘offer’).

I do not mean to do away with the coined word uin-
nikelo in the sense o.f an ‘offering’, although it should
no longer be used for ‘sacrificial offering’ or ‘oblation’
(s. offering and ‘sacrifice’). Coined though it is, yet
it is understood nowadays by Catholic and Protestant
natives alike as an ‘offering’ in money or kind for the
benefit of the Church or the congregation.

But there are two reasons for using ukukipa isicelo
seBandhla. The one lies in its being the real Zulu
expression for the above; the other is that, on this
very account, it brings home to the natives the obliga
tion to contribute their share towards the Church. How
so? Because ‘isicelo senkosi’ means to the native ‘the
contribution asked for by the chief'. It is undeniably
a fine euphemism for the chief’s imposing ‘tithes’, as
it were. Although it is only ‘isicelo', it is understood
to be a real ‘umteto', and no one would dare to
refuse to comply with the “request” of the chief. When
the individual native pays in the amount, he is said to
“ukukipa isicelo senkosi".

The application is easy. The Church is the chief.
She therefore “requests" — liyacela — her people to
contribute, according to their ability, towards her wants.
In the case of contempt oj this commandment she, being
his chief, punishes him, even, if need be, by denying
sacramental absolution.

It appears that whatever [is within the range of the
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5th Commandment of the Church is viewed by the
native as isicelo seBandhla, be it the ordinary or an
extraordinary collection, or the dues as set down by
the Bishop for stipends, for the ‘stole’ (baptism, marriage,
burial), and for dispensations. Therefore we can say:
Noma ikolwa likipa umnikelo amasonto ngamasonto (or
inyanga ngenyanga, as the case may be), noma likipa
umnikelo wemissa for wokubongisa), noma likipa utnni-
kelo wombapatizo noma owomtshado noma owokulahla
ofilcyo, noma likipa umnikelo wokubonga ngemvumelo
yomBishopu, liyakipa njalo “isicelo seBandhla".
Comfortress of the afflicted 'mDuduzeli waba'lusizi.
Umduduzeli has been suggested by natives in place of
umtokozisi.
commit, to — impure sins. In AUssionary Kafir
ukushinga has a value it does not possess in proper
Zulu. With the native ukushinga — ukuklina is more '
or less midway between ukuganga and ukuxwala. But
these three words are general terms for any wrong
doing, none being reserved to wrongs against the VI th
Commandment. Therefore, in proper Zulu, anyone
doing, or going wrong with regard to that command
ment may be said to ukushinga; but not all, of whom
the native predicates ukushinga, are sinners of this
special kind. Further, in cases of grievious sins against
purity or chastity, ukushinga is rather too light an
expression, because, as long as one is only said to
ukushinga, the native will understand that he is doing
•no very bad thing, in which case he would rather
expect ukuxwala.

If such sin is to be called by its proper name, uku-
feba is ‘the’ word. And there is a very good reason
for using it, where there is need to do so, because

■ there are many things which in the view of God and his
Church are ubufebe, which in the heathen native view are
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not. Much will therefore depend upon making the
native understand by the use of the proper term in the
proper place, what according to the VI th Commandment
of God is ranging as ukufeba or ubufebe.

Do 1 mean to say that ukusliinga should never be
used with regard to these sins? Certainly not. It may
be used, when speaking of these iis well as of any
other sins i. e. it is not restricted to sins of this kind
alone. And secondly, in many cases it should be
ukuxwala instead of ukushinga.
Communion, receive holy — s. Eucharist.
conceive. Up to the present the word ukutabata has
been used. Anybody conversant with Zulu knows that
ukutabata is synonymous with ukutata, or rather that
ukutata is but the shortened form of ukutabata. Ukutata
means ‘to take’, including the idea of taking away or
removing that which is taken. For instance, hamb' uyotata

• incwadi endhlini, go and take the book in the room, the
idea being that the book which is in the room is to
be taken, and removed thence. Further it is an
acknowledged fact that no unsophisticated native,
in his own actual speech, ever uses the word
ukutabata or ukutata in the sense of ‘conceive’,
neither of human beings nor of animals.

It will be well to introduce here the following striking
illustrations of the incongruities consequent upon the
use of ukutabata — ukutata for ‘conceive’. The retro-
version of watatshatwa ngoMoya ocw., as used hitherto
in the Apostles’ Creed, means with the native: He
was taken or removed from somewhere and
taken along to some place or person through the
agency of the Holy Ghost. But no unsophisticated
native will ever understand that by this expression is
meant: He was conceived through the agency of the
Holy Ghost. Again Luke 2,21: “before He was conceived
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in the womb” has been translated into: “engakatatshatwa
esiswini” which simply means: before He was taken
or removed from the womb, either implying a
surgical operation, or even something worse, of which
no Christian mind could think without horror in
connection with the Blessed Virgin and her Divine Child.
I may point out also that, with ukutata or ukutabata used
for ‘conceive’ as above, there is no possibility of saving
the «Virgo in partu» and «Virgo post partum». For
(1) as it appears from the foregoing, ukutatshatwa esiswini
in the native mind does not refer to conception. (2) It
refers to the birth, and specifically to an artificial birth.
(3) If so, the Bl. Virgin has necessarily been
violated. The question therefore whether ukutabata
can or should be retained for ‘conceive’ is not one of
“good and better”, but of “right and wrong.”

As to the idiomatical expression ukutata isisu, it
means ‘to become pregnant = to conceive’, literally
‘sumere veritrem’, to which corresponds ukuba nesisu
‘to be pregnant’, laterally ‘esse cum ventre’. Both, no
doubt, are applicable to the Bl. Virgin.

But .to argue that, because a woman may be said to
ukutata isisu when conceiving, the same expression in
the passive voice can or must be applicable to the child,
is more than logic, and the logical Zulu language can
bear. For by conversion into the passive voice, isisu
becomes the subject: isisu sitatwa = venter sumitur. As
a matter of fact, the natives never use the passive.
In short, it is an absolute impossibility to translate the
passive conception of our Lord, or the immaculate
conception B. V. M. with the idiom ukutata isisu.

For conception, active and passive, the natives have
only one word: ukumita. Its use entirely corresponds
with ‘concipere’: (1) It can be used alone: uMabani wa-
rnita N. concepit. (2) It can be used with the acc. of
the child: ukumita ubani concipere aliquem. (3) It can 
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be used in the pass, voice: ukumitwa ubani concipi ab
aliqua.

But does ukumita really mean 'to conceive’? Does it
not mean 'to be pregnant’? Any Zulu scholar worth
the name will subscribe to the following.
Ubanibani uyalamba. So-and-so becomes hungry.

„ uyakatala. „ becomes tired.
„ uyamita. „ becomes pregnant.

Now, both common sense and physiology tell us that
‘to become pregnant’ = ‘to conceive’, that therefore the
moment of becoming pregnant is the moment of con
ception.
Ubanibani ulambile. So-and-so has become and is hungry.

„ ukatele. „ „ „ tired.
„ umiti. „ „ „ pregnant.

Of course, hundreds of such instances might be ad
duced. But these will suffice to those who are familiar
with the genius of Zulu.

But is ukumita actually used in both the act. and
pass, voice by the natives? Is it a transitive verb?

For answer I quote here two sentences as they were
uttered by natives. A married woman, referring to a
certain child of hers, said in the course of a conver
sation: “ Ngammita lo'mntwana impi yamaNgisi namaBunu
isaqala ukupatana". A native man in trying to give
an accurate .statement of his age, said: “Ngamitwa ngo-
mbidhli ka'Somtseu”. For the rest, let any Thomases
go to old native men and women, heathen or Christian,
and lead them on to the subject in question.

But is ukumita and ukumitwa used in decent native
society? It is. And if it were not, only one conclusion
could be drawn, namely that the act expressed
by ukumita or ukumitwa is considered by them as bad,
which it is certainly not; for they have, as stated already,
only this word for it. As a matter of fact, if referred
to married women, to lawful intercourse, it is as de
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cent as ukuzala, or ukuncela, or any other word referring
to motherhood. If intombi emiti i. e. ‘a pregnant girl’ is
viewed by the natives as a very bad thing, it is not
on account of ukumita being a bad, an indecent word,
but because her conduct is looked upon as shameful.

Considering that in Zulu there is but the one word
ukumita which corresponds with the Latin term ‘conci-
pere', we would be left without any means to express
in Catholic Zulu Terminology ‘conception’, if ukumita
and ukumitwa were to be shunned. To contend its
incompatibility to be used in connection with our Lord
and the Bl. Virgin, would savour of prudish hypocrisy.
If this incompatibility could be established, conception
as such would be incompatible with both. And yet He
deigned to be conceived. And His divine Mother was
conceived, and was accorded the unique privilege to
conceive Him. And in the eyes of His Church the
ukumita of any Christian woman, if sanctified by the
holy sacrament of matrimony, is by no means regarded
as bad, but, on the contrary, as a holy thing.

As to ukukulelwa, used hitherto in the ‘Angelus’ and
in the 1st joyful mystery, it appears that it does not
refer to ‘conception’, but to perceptible pregnancy, its
literal meaning being ‘to be grown for’ sc. by the child.
Secondly it is against the genius of the language to
join it with an accusative e. g. wamkulelwa, though the
accusative is understood.

From the foregoing it will be seen why the follow
ing changes were necessary.

(1) In the Apostles’ Creed: “was conceived by the
Holy Ghost’’ owamitwa ngoMoya ocw. in place of wa-
tatshatwa ngoMoya ocw.

(2) In the Angelus: “and she conceived of the Holy
Ghost" woes'emita ngoMoya ocw. instead of wakulelwa
ngoMoya ocw.
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(5) In the Rosary: “quern concepisti de Spiritu s."
owammita ngoMoya ocw. instead of owamkulelwa ngo-
Moya ocw.

(4) In the expression: “Immaculate Conception B. V.
N\." ukumitwa okunganindekile kuka’ Maria instead of
ukutatshatwa okunganindiweyo kuka’Maria.
Confessor in its liturgical sense iimVurnukolo. Note
the difference of umvumokolo (imivumo-kolo) contracted
from umvumo wokolo, and umvumukolo (abavumukolo)
contracted from umvumi ukolo = ovum' ukolo. Thus we
can dispense with the Latin uKonfessore.
confession, last — s. penance.
congregation, the — of the faithful umpakati wa-
makolwa.
conscience, examine the — s. conscience.
consecrate s. bless.
consecration s. bless.
Consoler s. Paraclete.
convert s. avert.
correction, fraternal — ukululekisa okwomzalwane.
counsel, angel of great — ’siTunywa sesivumelano
esikulu. Cf. ‘Testament’ & ‘Gospel’.

another of good — ’Nina wokululeka okuhle,
The native members of the R. B. preferred ukululeka to
isiluleko.
counsels, the evangelical — iziluleko zas’evangelini.
courtladg s. handmaid.
covetousness ubuqonqela. The former ukuncitshana
has been a mistake, as it does not denote at all the
vice or capital sin of avarice or covetousness.
create uku-dala. There is no doubt that with the native 
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ukudabula also has the sense of creating, as is
shown by such sayings as these: UNkulunkulu wada-
bula abantu ohlangeni: God brought man into being
from the original stein; ukudabuka kwomhlaba the com
ing into existence of the world; umdabuko or inda-
buko creation, and even the Creator himself, at least
in certain localities (cp. Callaway’s “ UNKULUNKULU ”).
But all the same, it seems advisable to use generally
ukudala for ‘create’; for ukudabula is equivocal, hav
ing also several other meanings; secondly, perhaps one
day the philologists will tell us that ukudala is but a
contraction of ukudabula, with the one single meaning
of creating.
Creator umDali. According to what is said under
‘create’, umDali is preferable to umDabuli, especially
so, because nowadays umdabuli means also a ‘surveyor’.
As umDayi is nothing but the tefula-iorm of umDali, it
should not be used in localities where the fe/u/<7-speech
is not in vogue.
Cross, the sacrifice of the — s. sacrifice.

THE SIGN OF THE — S. Sign.

cry, to thee do we —. UBanibani ukala ku’Bani is
unZulu. One would expect: Siyazikalela kuwe, if uku-
kala were the right word; but it is not; for ukuzikalela
ku’bani means ‘to speak of one’s ailings etc. to another’
—which, of course, is quite different from ^clamare ad
aliquem». I

The new word ukulengezela has been suggested by
natives, their reason being that it is used, inter
alia, of a child ‘crying out’, ‘shouting’ = ‘damans’:
• Ma, ma!*,  when calling to its mother who is not
there, being far away, perhaps, collecting firewood in
a distant bush. Such a child is said to ukulengezela
unina. Therefore the new version: Silengezela wena.
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dash s. knock.
day, — of devotion usuku oluy’ingcwele. For further

* explanation olungena' mteto wesonto kambe may be added.
— of obligation usuku olunomteto wesonto

(s. obligation).
— OF FASTING llSllkll Iwokuzila, — OF ABSTINENCE

usuku Iwokiizila inyama. The heathen acceptance of the
expression usuku Iwokuzila Jef. Bryant’s Z.-E. Diet.
ukuzila, izilo, mnyama) can easily be transferred into
Catholic terminology for “fasting day", the more so
as, even in its heathen meaning, it is understood that
it is a day of ‘penance’, of refraining from pleasure
seeking or merry-making. If once explained what a
fasting day = usuku Iwokuzila means in its Catholic
acceptance, the restriction contained in usuku Iwokuzila
inyama will convey the idea that it is ‘a day of
abstinence from meat’ in contradistinction to usuku
Iwokuzila, ‘a day of entire abstinence' i. e. of fasting.
Deacon s. Orders.
delight of all Saints s. isa.
deliver us sihlangulise & sisindise. It will be found,
in both the Litany of the Holy Name of Jesus and that
of All Saints, that one part of the invocations, to all
of which the response is “libera nos", is answered in
Zulu with sihlangulise, the other with sisindise. If the
latter were used throughout, the native would think,
we expect God to deliver us from those evils, enume
rated there, only when they have actually befallen us.
My native informants contend that ukuhlangulisa
includes both ‘preserving from’ an evil which threatens
us, and ‘delivery from’ it when it is already upon us.
On the other hand, to the second part beginning with
«per sanctam incarnationem tuam**  no response fits in
better than sisindise.
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descended into hell s. hell.
detract ukuhleba; ukuhlakaza umuntu, ukuhlakaza
izono, iziposiso zomuntu; ukuhlenhleta, ukuncenceta;
ukuhlala umuntu kwabakulu. These words cover all
the different degrees of detraction. It goes without
saying that they want intelligent handling in accordance
with the matter under discussion.
devotion, day of — s. day.

vessel of singular — ’sifsha esinqabile sesineke
sokuka’Nkuliinkulu. The former sobukuleko did not
convey any distinct meaning to the natives. 1 state but
a too well known fact in saying that there is no proper
Zulu equivalent for ‘devotion'. Yet devotion essentially
consists in assiduous care for religious things, therefore
isineke sokuka’Nkulunkulu will serve the purpose.
die in, Hope of those that — thee ’litemba labafa
bebambelele kuyo. The former labafayo kuwe is
meaningless.
dispensation imvumelo, or forms of the verbs under
'dispense'.
dispense ukuvumela, ukuyekela.

— religious ukujuba.
divine in the sense of ^belonging to the divine order*
Oku’luhlobo IwobuNkulunkulu. Grammatically it is ‘a pari’
with ’hikuni, 'butakataka etc. Its meaning is illustrated
by utterances similar to the following: «Ai! Yekani
umhlola! akuse'luhlobo Iwobuntu, ubtmja lobu!» i. e. . . .
it is no longer ‘human-like’ . . .

In fact the above adjective-like expression ’luhlobo
IwobuNkulunkulu covers admirably even the letter of
“divine order”.

— nature s. nature.-
do penance s. penance.
donation s. offer.
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doubt of faith ukungabaza ngezindaba zokolo. All the
natives I questioned on the subject were unanimous in
preferring this word to the former ukukononda. For the
rest 1 refer the reader to Bryant’s Z.-E. Diet., and to
the natives themselves for the difference between ukunga
baza, ukukononda and ukubalisa.
duty s. obliged.
dying, when used in connection with Extreme Unction
ofayo. Although ukugula and ukufa are very often
interchangeable, yet ukugula is the lighter term of the
two. Thus a sickly person is called an isiguli, which
implies no immediate danger of death.

■On the other hand Extreme Unction is not admini
stered except in the case of apparent danger of a fatal
issue. Therefore the terms ofayo, abafayo seem to
deserve preference.

ecclesiastical year s. year
Elects. The coinages isiketwa & isenyalwa have been
arrived at by the same process as to be found under
‘Saint’.
enter ukungena. Ukungena, in real Kafir speech, imparts
a strictly local meaning; it goes therefore with a loca
tive which denotes locality as in expressions like: uku
ngena ezulwini, esihogweni, enhliziyweni (the latter being
some approach to a metaphor, though the idea of
locality is apparent enough). It is on the other hand
quite unZulu to join ukungena with any other locative,
as the following examples will show. Ukungena eku
hlaleni okumiyo, hitherto the rendering of ‘enter into
life everlasting’, would presuppose that the native says:
ukungena ekuhlaleni, which he never does. In fact a
green Native will be lost when he hears: UBanibani
ungena ekuhlaleni, i. e. the So-and so enters into the
sitting. In such instances a locative sentence must be 
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recurred to, e. g. he has entered into life everlasting
lingerie lapo kukona ukupila kwapakcidc; into eternal
death lapo kukona ukufa kwapakade. The same holds
good, of course, for ukungenisa.

As to ukungenisa ekulingweni see ‘lead’; it appears
that, the locative ekulingweni having no locative mean
ing, the expression is unZulu.

Ukungenisa ekwoneni is equally untenable. In native
thought ‘lead into sin' is ‘to cause, to make, to help
one to sin’ = ukwonisa, e. g. this person may lead
you into sin, may be for you an ‘occasion of sin’
lo'muntu angakwonisa; irascibility may lead you into
sins ulaka lungakwonisa.
ember-day olwokuzilela inkati ycsine yornnyaka.
eternal, perpetual, everlasting,

1. if attributive as in 'eternal life’. Okumiyo, as
used hitherto, according to my native informants, does
not necessarily convey the idea of eternity; on the
contrary it may be taken for kus’emi, so that at a
certain time it must come to an end. If absolute
eternity is to be expressed in Zulu, okungena' kuqala
and okungena’ kupela must be used both at the same time.

If special stress is laid on the endlessness of eternity,
i. e. if the point is to make the native understand
that eternal life has absolutely no end, ‘eternal’ must
be interpreted by okungena’kupela, which may be inten
sified by the addition of nanini.

But for ordinary purposes my informants recommend
the use of pakade. Thus ‘eternal life’ is ukupila kwa
pakade, ‘eternal death’ ukufa kwapakade, ‘eternal joy’
ukutokoza kwapakade, eternal punishment inhlaulo yapa-
kade.

If okumiyo is used for eternal, it should be accompanied
by njalo; but care must be taken to combine it only
with such words as, in native thought, admit a con-
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nection with ukutna i. e. ‘to stand’, e. g. uNkulunkulu
orniyo njalo, the eternal God, inKosi emiyo njalo the
Lord from all eternity. — In native thought ukupila,
tikufa, ukutokoza, ukuhlupeka do not ‘stand’ — akumi.

2. if adverbial, in the sense of ‘from eternity’, ‘for
ever’, and the like. Those who are in heaven shall
live for ever, those who are in hell shall die for ever:
Abas'ezulwini bayakupila kuze kube 'pakade, abas'esiho-
gweni bayakufa kaze kube pakade. God exists from
all eternity: UNkulunkulu tikona seloku kwaba pakade.
These examples show that pakade requires a proper
setting; it cannot stand by itself.

Another expedient for expressing ‘for ever’ or ‘from
eternity’ is nini, nanini. The just will go to heaven to
possess eternal bliss: Abalungileyo bayakungena ezulwini,
bazotokoza kona kuze kube nini, or yikona bazotokoza
nanini, or nanini nanini.

The. expression “izikati zezikati", as met with in
Zulu Prayer Books for “per omnia sascula saeculorum”
is unZulu; it must be izikati ngezikati.

— death s. ‘eternal’ & ‘life’.
— life s. ‘eternal’ & ‘life’.
— punishaxent s. 'eternal' & ‘punishment’.
— rest s. rest.

Eucharist iSakramente lokubonga (s. sacrifice).
As explained under ‘sacrifice’, it is quite noteworthy,
how remarkably well ukubonga covers er/uoiuiur —
‘to thank', in both it being understood that pleasing
praises are rendered. Again, just as etyaotaieiv means
idiomatically to give thanks or praises by means of
a sacrifice, so also the idiomatic use of ukubonga conveys
exactly the same idea. Consequently, if the native has
once been shown that the real object of the ukubonga
can be only the true God, he will necessarily grasp
at once the meaning of isakramente lokubonga,. as soon 
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as he is familiar with the term isakramente. In fact,
this expression will do away with numerous lengthy
explanations which would be necessary if any other
than .the native’s own term is used. It will morever
go far, 1 venture to say, in bringing home to him quite
naturally that for the ukttbonga amadhlozi there is neither
need nor purpose, since in the true Church of the true
God there is a means of ukubonga uNkulunkulu, no longer
through sacrificing inkomo and imbuzi etc., but through
repeating on the altar the one true sacrifice of our
Saviour on the Cross.

When the native has once grasped the meaning of
isakramente, the effect of isakramente lokubonga in his
mind will be: the sacrament for offering sacrifice i. e.
the means to offer sacrifice to God.

Again, when the true meaning of isakramente lokubo
nga has once dawned upon the native, the connection
of Holy Communion with the Holy Eucharist will be
to him a matter of course; for when he as a pagan
offered sacrifice to the amadhlozi, it was a matter of
course to eat the sacrificial meat and to drink the
sacrificial beer (ukudhla inyama ebongile, ukupuza
utshwala obubongile). Therefore receiving Holy Com
munion represents itself to the native mind quite natu
rally as ukudhla inyama ebongile, and ukupuza igazi
elibongile lenDodana ka’Nkuhinkulu.
Evangelical counsels s. counsels.
everlasting s. eternal.
Examination of conscience s. examine.
examine the conscience ukutitinya izono. As to uku-
hlolisisa inhliziyo, by examining the instances where the
natives actually use ukuhlola, we shall not find one that
coincides with the thought as expressed by ‘examina
tion of conscience’. The first meaning given in Bryant’s

C
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Z.-E. Diet, is "to spy out, spy at, as a scout, the enemy
in wartime”. Certainly we, in examining our conscience,
are not enacting the part of a spy, nor can we locate
our conscience, or find out what move may be taken
next by it. Another meaning: !‘to explore, survey, as
a country". The exploring done by us in examining
the conscience is quite different from exploring a country,
whether it be habitable etc., while ‘surveying’ is quite
out of the question altogether. A third meaning is:
"examine, as an article bought (cp. ukuvivinya)", again
a mode of examination totally distinct as to that of
the conscience, as we do not examine it in order to
know whether it be good for use or not. A fourth:
"examine, as mothers were in former times regularly
accustomed to do pudenda earum filiarum by way of
supervision against illicit intercourse" has no place here.
A fifth: ukuhlola ngamehlo presupposes a certain degree
of unfriendly suspicion, with which one runs his eyes
cursorily over somebody or something. Thus it is
apparent that by ukuhlola, and consequently also by
ukuhlolisisa inhliziyo, the effect produced on the brain of
the native is not the same as that which is produced
by 'examination of conscience'.

On the contrary, the very same idea of ‘examination
of conscience’ as we have it, the native has also
where he says: induna yatitinya narnhla icala lika’Banibani
i. e. the induna was investigating, inquiring, looking into
the case of So-and-so, prior to taking it to the chief.
When ‘examining the conscience’, everyone is his own
induna, and investigates, inquires, looks into {uyatitinya)
his own case, in order to find out his amacala or izono,
prior to taking it before the Lord, or rather his deputy,
the confessor. Of course, it would not do to say uku-
titinya inhliziyo, either umuntu utitinya icala lake or izono
zake.
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excommunicate ukubandhlulula. The suffix ula serves
in many Bantu languages to indicate the contrary of
the original verb (whether this feature can be traced
in all Bantu languages, I do not know). Grammarians
of languages of the Tshwana group (to which Sutu
belongs) give us to understand that even nowadays
the above use of ula is quite in vogue with regard
to any verb, otherwise capable of having a contrary
sense. In Zulu this is not the case, the number of
verbs suffixed with ula having been settled, nobody
knows how long ago. But there are instances which
show clearly that ula has in Zulu the same effect as
in other Bantu languages e. g. uku-pumula is the
contrary of uku-puma, uku-tandulula that of uku-tanda
(to wind).

Thus also the meaning of uku-bandhlulula is con
trary to that of i-bandhla, i. e. ‘to cut one off from the
ibandhla'. IBandhla being the Zulu term for Church,
uku-bandhlulula in ecclesiastical language entirely
corresponds with ‘excommunicate’.

What freak of the Zulu idiom it is that nowadays
ukubandhla actually means the same as ukubandhlulula,
is beyond my ken; I content myself with stating the
fact.
Exorcists s. Orders.
eges, thine — of a\ercy s. mercy.

false Pope uPapa ongesiye. The translation uPapa
’mbumbulu was a blunder, because mbumbulu means
false in the sense of ‘treacherous’, whilst a ‘false’ Pope
is simply one who is not Pope, whether he was at the
same time treacherous or not.

The same applies similarly to ‘false prophets’. As
an illustration of the right use of mbumbulu may serve: —
abazalwane abambumbulu i. e. falsi fratres (2. Cor. 11,26.)

6*
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fasting, day of — s. day.
Father, Mother. It has been suggested by some to
change in the ‘Gloria Patri’ and the Litanies the uYise
into uBaba, and to say: Udumo alube ku'Baba . . . ;
’Nkulunkuht, 'Baba was’ ezulwini. But nice as it would
be, it is unfeasible. For wherever the Holy Trinity is
referred to, there is only one who can say to the 1 st
person in the Godhead ’Baba, and this is the 2nd
person, the Son of God, the Firstborn in the ordo
divinus. If we created beings call the 1 st person
«Father*  in immediate relation to the second, it is his,
sc. the Son’s Father, and not our Father. And «his
father*  is in Zulu uyise.

If our divine birth by means of sanctifying grace
were of absolutely the same nature as the divine birth
of the 2nd person in the Godhead, then, and only then,
would we be entitled to change uYise into uBaba. This
remark shows at the same time that such a change
would be dogmatically misleading.

There was also one who urged to change ’Nina into
’Mame wherever it occurs in the litany B. V. M. For
similar reasons as above, the change is impossible.
The titles we give the Bl. Virgin in those invocations,
she enjoys solely on account of being his, sc. Christ’s
Mother i. e. unina.
fear of the Lord, the spirit of the — s. isa.
forgiveness of sins ukutetelelwa izono. Someone
forgives another his sins = uBanibani uyatetelela uBani
izono zake. Thus it appears that ukutetelela, just as any
verb on ela, has a double accusative: one of the person,
and the other of the object. In changing the sentence
into the passive voice, it is, of course, the accusative
of the person which becomes the subject: uBani uyate-
telelwa ng’uBani izono. Therefore we can speak of
ukutetelelwa kuka’Bani, lit. ‘the being pardoned of So-and-
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so', and of the ukutetelelwa izono, ‘the forgiveness of
sins’. Ukutetelelwa kwezono is impossible Zulu.
form of baptism etc. s. sign.
fortitude of the martyrs s. isa.

the Spirit of — s. isa.
fragment (of the consecrated species) isihlepu, ticezu.
In native thought the remnant of a thing, from which
something has been broken off (i. e. into ehletshuliwe)
figures as isihlepu, whilst the broken off chip or particle
is an ucezu. Therefore, where in our case isihlepu or
ucezu is to be used, depends entirely upon which of
the two parts one is speaking.
Francis de Sales s. proper nouns.
fraternal correction s. correction.
free will s. will.
future, THE — WORLD, THE WORLD TO COME iZWC Clipa-
mbili or lapanibili. If we re-translate the expression used
hitherto: izwe elizayo, v/e get: the world which is coming,
which is on its way to us. It is quite obvious that this
expression makes the native think, that izwe is marching
towards us, whereas it is we who are journeying to
wards it.

Therefore, pambili having both a local and a temporal
meaning, izwe elipambili or, as the case may be, lapa-
mbili seems to be the right translation.
general, — confession s. penance.

— judgment s. judgment.
generative power ubuntu, amandhla obuntu, amandhla
okuzala.
genitive, idiomatic — . 1 here refer only to the ‘redu
plicative’ or ‘superlative’ genitive of nouns which have
no transitive sense, e. g. the Book of books. In Zulu
I am aware of but two similar instances, ‘similar’,
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because in reality they have the character of a ‘genitivus
possessivus’:— inkosi yamakosi and indoda yamadoda.
The latter seems to imply a chief-like position of an
indoda epete amadoda.

The proper Zulu equivalent of this — 1 believe origi
nally Hebrew — idiomatic genitive is the idiomatical
locative: indoda emadodeni, insizwa ensizweni etc. etc.
The literal translations incwadi yezincwadi, iVirigo lama-
virigo, Ocwebileyo wabaCwebileyo are absolutely unZulu.
In proper Zulu speech
the Book of books
Virgin of virgins

Sanctus sanctorum
Cantica canticorum

becomes inCwadi ezincwadini.
„ iVirigo emavirigweni or in-
„ Casakazi emancasakazini.
„ isiCwebi ezicwebini.
„ iHubo emahubweni.

In the Latin "saacula saeculorum” we have another
form of idiomatic genitive (s. eternal, at the end).
Ghost, the Holy — s. Trinity.
gifts, the seven — of the Holy Ghost aniaxotslio
ay’isi7 oMoya ocw. These ‘gifts’, being such of the
Supreme Lord, present themselves quite naturally as ama-
xotsho to any native who knows the distinction between
[xotsho and isipo.
give, to — one a penance ukunquniela tiBani inhlaulo.
Ukunika inhlaulo is one of the instances of Missionary
Kafir. If an unsophisticated ikehla hears somebody say:
UBanibani wanika uBanibani inhlaulo, if it conveys any
meaning at all, he will take it as an equivalent to: wam-
nika irnali yenhlaulo or rather yokuhlaula i. e. he gave him
the money wherewith to pay the fine, or in our case,.
the penance.

Why ukunqumela? The chief, or the induna, in his
capacity as judge, inquma indaba — decides the case
of So-and-so, and in doing so iyamnqumela inhlaulo 
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i. e. he decides ‘for him' the amount of the fine. The
application to the ‘judge’ in confession is obvious.

to — one’s life s. life.
Glorg be to the father etc. The wording of the
first part which has been in use up to the present:
*Udumo alube ku'Yise naku’Ndodana naku’Moya ocwebi-
leyo*  is grammatically deficient, if the equal right of
each of the three Divine Persons to glory is taken
into consideration. It is also dogmatically wrong on
account of the religiously preserved relic of olden times:
"kuNdodana", which in the sign of the Cross has been
dropped years ago and replaced by inDodana. Of
course, if inDodana had been used here as well as in
the sign of the Cross, it would have had to be enDo-
daneni fcp. enkosazaneni, entombazaneni, endodeni etc.).
But in accordance with the sign of the Cross: Ngegama
lika'Yise benenDodana noMot/a ocw. it has to be: Udumo
alube ku'Yise benenDodana noMoya ocw.

As to the second part, let us compare the wording
as in use hitherto with the Latin original:

Sicut erat in principio, et
Njengokuba kwakunjalo ekuqaleni, kusenjalo

nunc, et semper, et in saecula
namanje, kuzakuba njalo kttze kube
saeculorum.• Amen.
pakade. Amen.

Thus we find that "et semper” has been omitted.
Further, instead of kuzakuba kuyakuba seems to recom
mend itself, za expressing a very instantaneous future.

Therefore: Njengoba kwakunjalo ekuqaleni, kusenjalo
namanje, kuyakuba njalo sonk'isikati, napakade. Amen.

king of — s. king.
godliness, the spirit of — s. isa.
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good principle of the heart unembeza.
bad PRINCIPLE OF THE HEART UgOVCllia.

My informants stated, both these words are treated as
proper nouns (u-o class), when personified. If not,
they belong to the uhi class.
goodness, infinite — ’bunene obungakauki ’ndawo.
The original has ‘bonitas’, which is not synonymous
here with ‘justitia’ — ukulunga, but with ‘benignitas’
—■ ubunene.
Gospel. Following in the wake of Colenso, up to
the present we have rendered ‘evangelium’ with izindaba
ezinhle — ‘nice stories’ or ‘nice tales’. I need not
point out how derogatory to the divine character of
the Gospel this rendering is, and what impression is
.produced in the native mind by lowering the divine
truths to the level of ‘nice stories’ or ‘nice tales’.
Colenso, being a Greek scholar, certainly knew the
true meaning of a/jv'ZZtvr; consequently he must have
realised that izindaba ezinhle is not evay/eliov. Further
more, as pointed out in the Introduction, he was amongst
the leaders of the ‘mystical’ section of the English
Protestants. The Mystics’ explanation of the Bible leaves
only a few ‘facts', most of it being ‘tales’ or ‘stories’
to them. “De mortuis nil nisi bene". Therefore, leav
ing aside the question whether Colenso intentionally
translated ‘Gospel’ with izindaba ezinhle = ‘nice tales’
or not, I only point to the fact that this translation
fits in marvellously well with the Mystics’ views on the
contents of Holy Scripture.

means ‘to announce’ — nuntiare; £v«y-
./XZZw means ‘to announce something of a pleasing,
cheering, gladdening nature’ = afferre nuntiurn jucun-
dum; this is in Zulu ukubika okuhle. Therefore evayye).iov
is in Zulu umbiko wokuhle.

By thus going back to the right meaning, we find
that this Zulu version of 'Gospel' logically fits in with 
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our Lord’s title of isiTunywa sesivumelano esikulu i. e.
Angel = Messenger of the great council, and with
the meaning of ‘Apostle’ — Messenger = isiTunywa.
For any native knows that an isitunywa's office is
ukubika.
grace (in the theological sense of ‘gratia’) ixotsho.
According to Zulu terminology, especially in the royal
household, the king, and the king alone, is said to
uku-xotshisa, where an unifokazana or commoner is
said to uku-pa. Thus two things are clearly established:

1. ukuxotshisa is synonymous with uktipa (to make
a present);

2. it is used only when speaking of the king.
The motive by which the king is prompted to uku

xotshisa is royal pleasure, love, regard, munificence.
So he may bestow upon any of the royal wives,
children, imindhlunkulu, izinceku etc. an ingxota, ubuhlalu
etc.—In the case of an indoda, or soldier who has
rendered the king some service, it might seem as if the
beast etc., with which he is presented by the king
(ayixotshiswa inkosi), were some reward or payment, but
only to our European, not to the native view. The
latter regards himself as the umuntu wenkosi, and-all he
possesses is impahla yenkosi; anything he is doing, or
may be called upon to do for the king, he regards
simply as his duty, which in no way entitles him
to expect or demand any reward or payment. To his
mind it would therefore be quite inconceivable, a
chimerical case, that the king could ever hold himself
bound to give something for services rendered. If he
gives, and whenever he gives, he is doing so out of
royal pleasure. Therefore it appears that really ukuxo
tshisa is synonymous with ukupa.

Round the royal ukuxotshisa we find quite a nomen
clature: the one who gets a present from the king is
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said to ukuxotshiswa into y'inkosi, or to ukuxotsha into
enkosini; the present is an ixotsho; and the happy
receiver is an isixotshi.

Now, if we adopt ixotsho for divine grace, the only
reasonable conclusion is that ixotsho, being exclusively
a royal gift, so also is grace an exclusive royal gift
from the “King of kings", who alone can produce and ,
bestow divine grace; from a theological point of view ■
ixotsho is the most adequate term for grace, and easy I
of comprehension.

Further, ixotsho being given out of royal pleasure
(umusa), there being no obligation whatsoever on the /
part of the king, it appears that it is fit to express divine r
grace, in the sense of a gratuitous gift.

Again ixotsho, being a royal gift, is an into yenkosi,
a thing of royal order, because he takes it out of his
property. So grace is a divine gift of the King of ji
kings, taken from his divine property, an into yobu- I
Nkulunkulu, something of divine order, consequently an
into edhlula ubuntu i.e. a supernatural thing, just as into
yenkosi y’into edhlula ubufokazana, i. e. as a royal thing
is a thing above a commoner’s competency.

Thus there will be no difficulty for the native mind
to grasp the meaning of

ixotsho elicwebisayo ~ gratia sanctificans, and
ixotsho elisizayo — gratia actualis.

The juxtaposition of the use of ixotsho in its pro
fane and its Christian sensed as on pp. 418—419 of
the catechism, will speak for itself.

But considering that the atnaxotsho of the Zulus were
very earthly and realistic things, as e. g. a head, or
so and so many head of cattle, etc., it can scarcely
serve the purpose of divine, of supernatural grace
somebody might object. I would answer: Was it not
the same case with the gratia of the Romans? In fact,
quite commonly the gratia bestowed by a Roman
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emperor upon a victorious general, or a friend, etc.
took the shape of a praedium i. e. a country estate, of
part of the praeda i. e. the booty, consisting in slaves,
cattle, horses, money, etc., etc., and of many other very
earthly and realistic things. And yet the Church adopt
ed it for signifying the most sublime supernatural gift
bestowed on man. After all, have we other than
analogous terms for the supernatural? If we were
wrong in using them, we would needs cease speaking
of God himself!

By adopting ixotsho for grace, we gain two other
advantages. First, there will be an end to corruptions
of igrasia like igalasia, igilasia, ingilasia, leading the
natives to take it for ingilasi, an euphemism for whiskey,
or for igalasia — igalesia — igelesia = iklcsia — Church.
Secondly, by adopting ixotsho we are furnished with
a full nomenclature: uku-xotshiswa, uku-xotsha, isixotshi,
whilst there is no such possibility with the foreign
igrasia.
graciouslg, hear — s. hear.
Gregorius Thaumaturgus s. proper nouns.
guilty of. « Whosoever shall eat this bread . . . un
worthily, shall be guilty of the body and of the blood
of the Lord*  has been translated, by Colenso etc. with:

. . . tinecala lomzimba nelegazi lenKosi. This construc
tion answers to the question: icala lani? The natural
answer in the present case would be: tinecala lokudhla
umzimba nelokupuza igazi. . . ngokungafaneleyo. The new
version is: idola icala ngomzimba nangegazi . . . It
corresponds to the question: utola icala ngani na?—
he contracts guilt through what, or on account of what?
The former version is an instance of forcing the
language. The latter, being proper Zulu, is easy to
understand.
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Hail! E! 1 consider it to be proved by Bryant (see
leti and yeti in his Z.-E. Diet.) that yeti is but the
tefula-form of leti = ‘bring!’, or in a wider sense
= ‘give!’

With the native yeti, has never been, nor ever is a
greeting. It is a prayer, used at the ukutanda(la)za of
the kraalhead when offering sacrifice to the amadhlozi.
If it is to be converted into Christian use, it has its
place in reference to the Lord whom we address in
our prayers when offering sacrifice to him; there it
would correspond to our: «r/n, quaesumus» = ’‘give, we
beseech Thee».

One of my native informants remarked that, in the
course of addressing oneself to a chief, one may say:
yeti, 'mnganel, quite in accordance with the native's
idea that the umuntu wenkosi may expect all sorts of
nice things from his chief on the very ground that he
is his chief. Therefore also in this case yeti retains the
above sense of ‘bringing’, ‘giving’.

The only equivalent of ‘Ave’ = ‘Hail’ is in Zulu
El, «used as an introductory particle in politely
addressing oneself to another, or when about to
commence a speech — *hail! ’» (Bryant's Z.-E. Diet.)
As a matter of fact, one need not be a Zulu scholar,
it suffices to live among the natives to know their
E, ’mnganel E, ’baba! E, ’nKosi! E, 'mnumzanal, and
the like.

The royal salute Bayete, in proper Zulu, is so strictly
reserved to the king, that in Christian terminology it
would only apply to our Lord Himself. If used of the
Bl. Virgin, it might involve a corroboration of the
Protestant insinuation, as if we Catholics were placing
Her on the same level with God, making her a Goddess.
There is another reason why we cannot use Bayete for
the ‘Hail’ in question. For to use it even in connection
with God in prayers, said silently or. recited more or
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less monotonously, is rather a ridiculous procedure.
Why? Because the proper Zulu style is wanting.
Anyone who has heard an ikehla utter his Bayetc when
entering his chief’s hut, or who has ever been startled
by the thunderlike Bayete of some 500 men when
greeting their chief's arrival in their midst, will under
stand what I mean by the above “Zulu style”. If
Christian Natives were to hail the arrival of Our
Sacramental Lord with their Bayete at the occasion of
a procession, or under any similar circumstances, there
it would be in its place, and would, no doubt, produce
an immense impression.

If there are any who contend, the above E! is a much
too common word to be used of our Bl. Lady, I would
reply: The Romans used their «ave!» quite commonly
in addressing an emperor as well as any commoner,
just as the natives do with their El, and as we do
also hundreds of times in addressing God in Zulu
prayers with El, nobody finding fault with it.
handmaid isigqila. Up to the present incekukazi has
stood for ‘handmaid’ in the Angelus. The proper
meaning of incekukazi with the Zulus is well known.
By analogy we may say, her position was that of the
highest ‘courtlady' who had the privilege to be the one
attendant nearest to the august person of the Zulu king,
and consequently held a very influential position. Such
was the position of Nomali at Tshaka’s court. So far
there would be no objection to use the word in
connection with the Bl. Virgin.

In modern times the sense of ‘housemaid' has been
attached to incekukazi. Even so its use would not be ob
jectionable.

The reason why incekukazi is out of place in the
Angelus lies in the fact that according to the Greek
and the Latin text the Bl. Virgin said neither: “Behold
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the ‘courtlady’ of the Lord!”, nor: « Behold the ‘house
maid’■ nor even: «the ‘handmaid’ of the Lord 1» In
Greek it is dorZ)(> in Latin ancilla, both meaning a
female ‘slave’. In the days of the Bl. Virgin there were
no hired servants, no housemaids or handmaids who
earned wages. They were slaves, the absolute property
of their masters who owned them body and soul. The
position of the Zulu slave. — isigqila was essentially
the same.

But can we use this word in connection with our
Bl. Lady? We certainly would never dare, had not she
in her extraordinary humility used the very term, saying:
“Behold the ‘slave’ of the Lord!” — His absolute property,
who therefore has the full right to dispose of her, body
and soul. This is why the Fathers of the Church did
not find words enough in their homilies etc. to point
out the self-abasement and humility of the Bl. Virgin
in calling herself dovkn] = ancilla = slave = isigqila.

I rather believe that any Alissionary who had ever tried
to bring home to the natives, when preaching or cate
chising on this subject, the immensely profound humility
of our Lady, was at a loss how to,make them under
stand that the Bl. Virgin performed an act of deepest
humility by calling herself incekukazi yenKosi — the
courtlady of the Lord, the one courtlady of the highest
rank, enjoying a very influential position. Only by
giving the native Her own word: “isigqila” senKosi, will
he be enabled to grasp the true meaning of what she
said, when she gave her consent to be the Mother of
Christ.
have mercy s. mercy.
head. Hitherto inhloko has been ‘the’ word in such
expressions as; the head of the Church, the head of
His mystical body etc. In proper Zulu speech ikanda
is the term for ‘head’ of a body, especially so in the 
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cease of man. Therefore «Christ is the head of the
(Church» is: uKristo ul'ikanda leBcmdhla. The Pope,
sas Vicar of Christ, is also head of the Church: UPapa,
teng’umBambeli ka’Kristo, naye ul'ikanda leBandhla.

Since in Holy Scripture the Church figures as Christ's
‘“body", there is no doubt whatsoever that in the above
sentences ikanda is in its place. In other instances
‘there may be some difficulty in defining whether ikanda
or inhloko corresponds with native views. By proceed
ing, however, from the general meaning which inhloko
has nowadays with the Zulus, i. e. the head in the sense
of the foremost or leading thing, it will not be so very
difficult to find the right word. Peter is the head of
the Apostles, clearly implying as it does, the primate,
is therefore: uPetrus uy inhloko yabApostole. The Bishop
is the head in his diocese: umBishopu tty’inhloko ezwenilake.

Incidentally I may point to the rather general mistake
made by us Europeans to use inhloko of a living man's
or living beast’s head, where the actual usus linguae
demands ikanda.
Health of the weak ’mPilisi wabagulayo. As to 'mpilisi
see ‘isa’. With regard to abagulayo in place of the former
aba'butakataka, it appears that the author of the old ver
sion followed the English translation, without recurring
to the Latin original. “Infirmus” may mean ‘weak’. But
in ecclesiastical language it is ‘the’ term for ‘sick’, whilst
that for ‘weak’ is “debilis". In any case, abagulayo
goes exceedingly well with umpilisi.
hear graciously. The former translation of ‘graciously
hear us' by silalele ngomusa is an instance of second
hand-translation instead of recurring to the original. In
Latin ‘audire’ means ‘to hear, to listen’, ‘exaudire’ has
quite a different meaning, i. e. ‘to grant a request'.
Whether ‘graciously hear us’ conveys to English people
the full meaning of ‘exaudi nos’ or not, is beyond
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our purpose. But there is no doubt that 'silalele ngomusd
does not cover ‘exaudi nos’.

A native, coining back from the chief to whom he
had presented a request, may say: ‘Aike, ngacela enkosini,
ngancenga, ngancengisisa, nempela inkosi yangitalela
ngomusa impela, kodwa ukuvuma, aivumanga, yati, iy’a~
hluleka i. e. 1 explained my request to the chief, 1
pressed him, and really he listened to me most
graciously, but, when it came to the final decision, it was
‘no’; he said, he cannot do it.

Therefore the new version is: sivumele esikucelayo,
or viuna nesikucelayo, as the case may be.

to — axass s. mass & sacrifice.
hell, he descended into — w’ehla waya kwaba-
pansi. It is generally understood, our Lord descended
into what is called Limbo, not into hell proper, though
possibly the spirits and souls in hell may have felt the
influence of the presence of Christ’s soul. If the Latin
“descendit ad inferos” is translated by: w’ehla waya
esihogweni, it is as misleading as the English version:
“He descended into hell”, or the German: “Abgestiegen
zu der Hoile”. In both the English and German cate
chisms the wrong impression caused by these versions
is counteracted by a question and answer, from which
it is inferred, He did not descend into hell proper. We
may avoid this by using a Zulu idiom corresponding
to. the Latin “ad inferos": kwabapansi, which leaves it
an open question to what kind of “inferi” or “abapansi"
He descended. If then it be explained that He went to
the souls of the just who were either in limbo or purga
tory, no misconception will ensue.
heresy ukolo olungeyilo.
Herodes Agrippa s. proper nouns.
heroic act of charity s. act.
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holocaust s. sacrifice.
holy. The meaning of the relative-forms of cwebileyo
and ingcwele in their ecclesiastical acceptance is explained
in the Catechism itself on page 178. Here 1 only point
to the usage of employing cwebileyo in connection with
persons, and ingcwele with things. It might seem as
though this usage were merely conventional. Yet, if
we consider that ingcwele (Xosa) is a substantive which
denotes a thing, it will easily appear why it should
not be applied to persons.

— ghost s. Trinity.
the — of holies s. genitive.
the a\ost holy s. genitive.
— water s. Asperges.

human nature s. nature.

image s. likeness.
Immaculate Conception s. conceive.
immodest touches ukuzipata kabi emzimbeni, or
briefly ukuzipqta kabi. The expression mostly in vogue
is ukuzipata endaweni embi. It has been carefully
avoided in the catechism, and it should be generally.
For it is absolutely wrong, philosophically and theolo
gically, to speak of places of the human body as being
bad. The only logical conclusion would be the
blasphemous supposition, as though God had created
something bad in itself. Once start such an idea in the
native brain, and his inborn logic will drive him to
fearful conclusions. He, with his training for respect
towards the powers above him, will not dare to lay
the fault at God’s door. But logic will drive him to
conclusions equally pernicious in other directions. One
of them, perhaps the worst, I have frequently come
across — and others too — is the Montanistic error,
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as if the legitimate performance of the debitum ■
conjugate by lawfully married Christians were a sin ’
and materia confessionis.

It is for this reason that in the catechism a passage has •
been entered (p. 363. No 607,3.) on the criterion of ,
sins against purity.

In order to come back to our immediate subject — i
‘umzimba generally means the whole body; but idioma
tically it means ‘the partes genitales’, a linguistic fact
of which catechists and confessors should never lose
sight. Incidentally — who would have thought these
“dirty niggers” to have such a fine euphemism, an
analogon of which I do not find in any European
language known to me. Therefore ukuzipata emzimbeni
leaves no doubt to natives, what kind of touches are
alluded to. An added kabi is enough to indicate that
sinful touches are meant. In fact, ukuzipata kabi alone
will in most cases serve the purpose.
impediment of a\atrimony isivimbelo somtshado. It
was a native who drew my attention to isivimbezelo,
as used hitherto, being here out of place. With the
natives, only one who is within a hut can be said to
ukuvinjezelwa i. e. be hindered from passing out, from
leaving it, whilst- one who is outside is said to ukuvi-
njelwa i. e. prevented from entering. The application
to such as are still outside the precincts of matrimony
is quite obvious.
imperfect charity s. perfect.

— contrition s. perfect.
impress an indelible character ukupaula ngopau
olungasuleki. Cf. ‘mark’ and ‘sign’.
impure s. pure.

to commit — sins s. commit.
in, within. In translating such places of Holy Scripture
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.as: «... he abideth in me and 1 in him®, «you shall
not have life in you®, «the Spirit of God dwelleth in
you® etc., pakati kwa has been in vogue, since Colenso
made use of it.

Let us follow up a very simple example. The mat
is in the hut: icansi Us’endhlini. If the ‘in’ is emphasized:
icansi lipakati endhlini or lis’endhlini pakati. If now the
question is to be answered, at which place it is in the
hut, and it were, in the middle of the hut, then, and
only then, it would be: lipakati kwendhlu or nendhlu.

In applying the above to persons, we have to
remember that the nouns of the so-called 1 st class
have no locative case, the preposition ku being its
substitute. Therefore «he abideth in me® is either:
.uhlezi kimi, or uhlezi pakati kimi, or uhlezi kimi pakati.
Uhlezi pakati kwami is out of the question; for it would
pre-suppose that Christ meant to say: he abideth in the
geometrical middle of His divine person — a rather
more than ridiculous supposition.

The first of the three versions: uhlezi kimi is rather
equivocal, its primary meaning being: he abideth with
me — apud me, whereas ‘in’ in all such instances is
equal to ‘within’. Therefore the second and third are
preferable: uhlezi pakati kimi or kimi pakati. According
to my native informants the former is the most natural
with the natives themselves, the latter conveying a
particular shade of meaning.

I need not mention that in many instances hlezi may
be dropped. Thus we get: upakati kimi.
' In accordance with the above, the three examples are

in Zulu: «uhlezi pakati kirnina, nami ngihlezi pakati kuye»
or shorter: «upakati kirnina, nami ngipakati kuye»;
*akuyikubako ’kupila kinina*;  «uMoya ka’Nkulunkulu
uhlezi pakati kinina*.
inanimated s. life.
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incarnation ukuz’enza umuntu kwenDodana ka’Nkulu-
nkulu. The expression ukuzitabatela ubuntu, used
hitherto, had been meant to cover adsumere humanam
naturam i. e. to take ‘ad’ i. e. to take the human nature
‘in addition to' the divine nature, which He had from
eternity. Uku-tabata = uku-tata corresponds to sumere
i. e. take. But there is absolutely no possibility to express
adsumere by means of ukutaf bafta.

Ukutata means ‘to take’ and remove something (s.
conceive). When the native hears the sentence: In-
Dodana ka’Nkulunkulu yatata ubuntu i. e. Filius Dei
sumpsit humanam naturam, the most natural question
that occurs to him is: Wabuyisa-pi? — Where did He
bring it to? As an illustration I quote the following
conversation: «/pz incwadi yami? — Aike, itatiwe. —
Yatatwa ubd? — Bati, ng'uSomahashi owayitata. — Wayi-
yisa-pi? — Wayiyisa ekaya.*

In order to find all the possible meanings of ukuzi-
tatela ubuntu, let us take ukuz’enzela as example. Nga-
z’enzela may mean:

1. 1 did it out of my own free will, i. e. ang’ enziwanga
I was under no compulsion whatsoever. Or

2. 1 did it on my own initiative, on my own account,
at my own risk, i. e. ang’ enziswanga 'muntu nobody told
me, allowed me, commanded me etc. to do so. Or

5. I did it for myself, ang’enzelanga 'muntu I did it
for nobody else. Or

4. I did it myself, ang’enzelwanga ’muntu nobody did
it for me.

By applying these four meanings of the zi . . . eta-
forms to “InDodana ka'Nkulunkulu yazita(ba)tela ubuntu”,
we will find without fail what the natives possibly may
understand by ukuzita(ba)tela ubuntu:—

1. He took (sumpsit) human nature of His own free
will. Compare: Ubanibani wazitatela inyama. So-and-so 
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took the meat (or flesh) of his own free will. Who,
in the latter instance, would suppose that the Ubanibani,
by taking meat (or flesh), “assumed” it, “took it to"
himself in the sense of ‘incarnation’?

2. He took (sumpsit) human nature on His own
initiative, at His own risk etc.

5. He took (sumpsit) human nature for Himself.
4. He took (sumpsit) human nature Himself.
Therefore, whatsoever pains a catechist may take

in order to force upon the sentence: InDodana ka’Nku-
lunkulu yazitabatela ubuntu the meaning: The Son of
God ‘adsumpsit’ — took to himself, or rather to
his divine nature the human, to the native brain only
the four senses just mentioned will be conveyed. None
of them expresses adsumere, but simply sumere i. e. to
take.

The nearest translation of nrfsumere, I know of, is
ukahlanganisa. Thus we can say: InDodana ka'Nkulu-
nkulu yahlanganisa ubuntu nobuNkulunkulu bwayo i. e. The
Son of God 'joined' human nature with His divine
nature. .But, of course, this would not serve the pur
pose of having a short equivalent to the term incar
nation.

The most concise expression to convey ‘incarnation’
in the easiest and clearest manner to the native, is
ukuz'enza umuntu. In view of “homo factus est”, ya-
z'enza umuntu, lit.: ‘He made Himself man’, is also
dogmatically safe. The more literal yaz’enza inyama
i. e. ‘He made Himself flesh’ is far less easy to under
stand.

Another expedient is supplied by ukuba, especially
when used in the so-called 1 st Imperfect, because there
it conveys clearly the sense of ‘to become'. InDo
dana ka’Nkulunkulu yaba umuntu. The Son of God became
man. IZwi laba inyama. The Word became flesh.
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Though ukuzita(ba)tela ubuntu cannot be used for
‘incarnation’, yet ukutata ubuntu is quite in order, to
convey that the Son of God was incarnated through
the Bl. Virgin: inDodana ka’Nkulunkulu yaz’enza umuntu
ngokutata ubuntu bwayo ku’Maria.

Here, 1 think, is the place for two further remarks:
(1) In the case of incarnation, as in many others

of a similar nature, a catechist (or a writer) who is
“up to the mark" should not try to be literal to such
a degree as to insist on having a substantive because
in English, German, etc. there is one. So long as the
true meaning is conveyed, all the rest is unessential.

(2) In speaking on incarnation, one should be very
careful in selecting the subject. Thus sentences as:
ujesu waba umuntu, ujesu ’Kristo waz'enza umuntu,
umSindisi waz'enza umuntu may suppose a pre-existence
of the man Jesus Christ. Although these sentences will
not give rise to wrong inferences in the case of theolo
gians, conversant with the ‘communicatio idiomatum’,
with the native convert they may. It is therefore ad
visable to select as the subject of such sentences a
term applicable to the second divine Person before
incarnation, such as uNkulunkulu, inKosi yetu, umzimeli
w.esi2 ka’Nkulunkulu, inDodana ka Nkulunkulu, iZwi lika-
' Nkulunkulu.
indifference relative to the right religion ukuti konke
ukukolwa noma, yikupi, kulungile.
indifferent morally okungekuhle okungekubi.
infallibility s. infallible.
infallible. The word ukukohlaniseka which was hitherto
used means “to be deceivable’’, whereas ukupambeka
infers “to be open to error". Now infallibility, both
in the case of God and of His Church, implies that they
are ‘not open to error’, and not simply that they are
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'not deceivable’ i. e. to be deceived by another party.
Therefore in the new Catechism we have substituted uku-
ngapambeki for ukungakohlaniseki. Thus ‘the infallible
Church’ — iBandhla elingapambeki or elingena’kupambeka
or elingepambeke; ‘the infallibility of the Church’ =
ukungapambeki kweBandhla ekufiuidiseni kwalo.
infinite. Ukukauka has such a locative character that
it is scarcely ever used by a native without an adverb
of place, or a locative. Therefore ‘infinite kindness’
should be rendered with ttmusa ongakauki ’ndawo instead
of umusa ongakaukiyo; 'infinitive love’ with utando
olungakauki ’ndawo, etc.

— goodness s. goodness.
inspiration. The verb ukufunzelela, used hitherto,
means “to put into one by constant suggestion or
prompting, as a person (acc.) to buy or choose any
certain article, or a girl that she take a particular
young-man . . .; ukuzifunzelela, make or bring oneself to
do anything disliked, as any necessary, but unpleasant
work” (Bryant’s Z.-E. Diet.); «to put into one . . ., as a
scholar does by whispering into another’s ear® in
order to help him, of course illegitimately so.

Any student of theology knows that inpiration in its
theological acceptance is not that kind which the native
will understand when he hears that abApostole babefu-
nzelelwa uMoya ocw. i. e. that the Holy Ghost was
sitting, or standing near them while writing, and
whispered into their ears all the words and sentences
they had to write down. All that the Holy Ghost did
by his inspiration of the holy writers is covered by the
derivatory verb ukubalisa (or ukulobisa): Ng'uMoya
ocw. owabalisa ababala izinewadi zenCwadi ey'ingcw,
conveys to the native both: It is the Holy Ghost who
caused the holy writers to write, and: . . . who helped
them to write, — the two essential requirements of divine
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inspiration.
The translation of ‘inspiration’ by means of ukubalisa

(or ukulobisa) will go far in bringing home to the native
the teaching of the Catholic Church regarding the real
author and interpreter of Holy Scripture. For by using
the above term, it is self-evident that the real author
of the Bible is the Holy Ghost; and that consequently
it is He, and they alone whom He has invested with
His power, who can interpret authentically its contents,
just as the author of a book, and the writer of a
letter are the true interpreters of what they have written.

In Zulu it is impossible to speak of ‘inspired books',
it being only the writers who have been 'made' or
‘helped’ to write. Therefore ‘inspired books’ will be:
izincwadi ezabalwa ng ababaliswa ng’iiMoya ocw.; ‘the
inspiration of the Bible’ ukubaliswa ng’uMoya ocw.
kwabobala izincwadi zenCwadi ey'ingcwele.
inspire s. inspiration.
inspired books s. inspiration.
intercessory sacrifice s. sacrifice.
inviolate, Mother — ’Nina ong’oniwanga. The retro
version of the former 'Nina ong'enakele is: Mother who
art not specially bad. — Leyo 'ntombi y’oniwa means:
that girl has been violated, natural virginity is not any
longer hers. Here native thought absolutely corresponds
With the European: for ‘violare’ in general is ukw-ona,
arid both have the same idiomatic use referring to the
subject in question. If therefore an unsophisticated
native is asked, whether any woman who has become
a mother can be owesifazana ong oniwanga i. e. mulier
inviolata, he will say: she is not, and cannot be: On
the other hand, if he is once convinced that Our Lady
is uNina ong’oniwanga, he cannot help understanding
that she is mother and virgin at the same time. And 
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this is what he really is to understand by that invocation.
The same applies to 'Nina ong’onakalanga for ‘Mater

intemerata’.
isa, the use of the verbs ending on — There are
quite a number of expressions where we have hitherto
used the original verbs, whereas they must be suffixed
with isa, lest no meaning be conveyed at all to the
native. The reason is clear to all conversant with the
idiomatic use of the verbs with the suffix isa.

An example will illustrate the subject. Up to the
present ‘the tree of knowledge of good and evil’ has
been translated into: umuti wokwazi okuhle nokubi. If
this means anything to the native, it is, that the tree is
to know good and evil, that is to say, the meaning is
subjective or intransitive, whilst that of ‘the tree of
knowledge’ is objective or transitive i. e. the tree which
conveyed knowledge to our first parents, to make them
know, therefore: umuti wokwazisa okuhle nokubi.

Here are a number of instances of the same nature:
The Spirit of wisdom uMoya wokuhlakanipisa

n understanding n wokuqondisa
fortitude n wokukalipisa

n knowledge n wokwazisa
n godliness n wokulungisa
n the.fear of the Lord „ wokwesabisa

(abantu) inKosi
the tree of life umuti wokupilisa
the bread of life isinkwa sokupilisa or esipittsayo, as
the case may be.

The range of the use of metaphors in our European
languages is very wide in comparison with Zulu. We
shall see immediately that in many instances the only
expedient in Zulu is a verbal form, or a substantive
with the zsa-suffix.

Thus e.g. when we say of Our Lord, he is “via et
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vita nostra” = “our way and our life”, we readily
understand that to a degree it is a metaphor. No well
instructed Christian could think that Christ is our
life in the pantheistic sense, as if our life, and that of
Christ, and consequently that of God were identical.
But in Zulu, if the sentence: uKristo tingukupila kwetu
has any meaning at all, it can only be either of two
things: (1) that He is really our life i. e. that. His life is
ours, and vice versa, in the pantheistic sense, or
(2) that He is our food (into esipila ngayo = ukudhla
kwetu). In neither case the real meaning of the
original is rendered. The reason is simply that the Zulu,
in his way of thinking and in actual speech, never
calls his parents, or a doctor who has cured him of
a severe illness, or anybody else “ukupila kwake".
The only appellation he may use of such a one is,.
umpilisi warni i. e. one who makes me live, who is the
cause of my being alive, of my having life.

It is the same with regard to Christ being our "way".
We Europeans understand it to mean that Christ has
shown us the way. The literal translation: uKristo
uy'indhlela yetu means nothing at all; for the idea which
possibly might occur to him, that He is the road which
we tread with our feet, though even taken in a meta
phorical sense, is out of question. Why? Because in
the native trend of thought no man could be ‘another
man’s way' neither in concrete as if another man could
be a road (umgwaqo, indhlela) on which he is supposed
to walk, nor in abstracto as if another man could be
‘his way' because he follows in his footsteps. One who
has shown him the way, he may call umkombisi we-
ndhlela, and one in whose footsteps he follows isibonelo.
Therefore “I am the way, the truth, and the life" can
not be: “Mina ngiy’indhlela, isiminya nokupila”. Our
present translation is: “Mina nging umkombisi wendhlela
nesiminya nompilisi.’' Thus also in the Litany of the 
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fHoly Name of Jesus: “Jesu, via et vita nostra” 'Jcsu,
'"mkombisi wendhlela nompilisi wetu.

For the same reason in the "Salve Regina” ‘vita,
idulcedo’ — ‘our life, our sweetness' cannot be “uku~
tpila, ubumnandi.” If, as we have seen, it is impossible
to say of God: uNkuluhkulu ung’ukupila kwetu, unless
we mean to teach the natives pantheism, or to make
them understand that He belongs to the eatables, much
less can we do so with regard to anyone else who is
not the Creator, but created. On the other hand any
native, instructed on the subject of redemption, will
readily grasp that, and why our BL Lady is urnpilisi
wetu, i. e. the one who has given us supernatural life
through being the Mother of our one great source of
life (urnpilisi), Jesus Christ. With regard to ubumnandi,
there is the fact that no native husband will ever call
his wife ubumnandi bwake, nor would a native parent
do so in referring to his, or her child; neither would
a lover, referring to the object of his affection. Our
present translation is umenamisi.

As to the further title which we are giving the Bl.
Virgin in the “Salve Regina”, viz. “our hope”, there
is no difficulty whatsoever in calling her itemba letu,
and it has been unZulu to call her ukutemba, as we
have done hitherto. Thus “hail! our life, our sweet
ness, and our hope” has become “e! 'mpilisi nomena-
misi netemba letu!”

Here follow other instances of the same kind:
gaudium Angelorum ’mtokozisi wezingelosi instead of

'ntokozo . . .
fortitude Martyrum ’mkalipisi wabafelukolo instead of

'kukalipa . . .
puritas Virginum ’mewebisi wamavirigo or wamancasa-

kazi instead of ’kueweba . . .
Cor Jesu, vita et resurrectio nostra 'NHliziyo kajesu
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esipilisayo, eyakusivusa ekufeni instead of 'kupila nokuvuka
kwetu.

. . . pax et reconciliatio nostra . . . esitulisayo,
esixoliselayo instead of 'buhle noxolo Iwetu.

. . . victima peccatorum . . . eya/datshwa ngenxa
yezoni instead of umhlabiso . . .

. . . salus in te sperantium . . . esindisa abatemba
kuyo instead of ’kusinda kwabatemba kuyo.

. . . deliciae Sanctorum omnium . . . etabisa iziCwe-
tshiswa zonke instead of ’kwesasa kwabaCwebileyo bonke.
Isaac s. proper nouns.

Jacob s. proper nouns.
Jesus, admirable s. admirable.
Jesus Christ s. proper nouns.
John Chrysostom s. proper nouns.
Joy OF THE ANGELS S. isa.

Joseph s. proper nouns.
Judas Thaddeus s. proper nouns.
judge, to — The Zulu uses two expressions for this
word: ukuteta icala or indaba, and ukunquma icala or
indaba. But he has no single word for ‘to judge’;
ukuteta alone means ‘to scold’, ukunquma alone ‘to cut
off, to chop off, lop off’. Consequently ukuteta abase-
kona nabafileyo means ‘to scold the living and the
dead'; ukunquma abase ... ‘to cut off etc. the living
and the dead' implies ‘to cut off etc. their heads’.
Therefore the respective wording in the Apostles Creed
is: azoteta amacala abasekona nabafileyo. Here is another
example: As soon as the soul departs from the body,
it is judged by God. Umpefumulo ut'uba umuke emzi-
mbeni, indaba yawo iyatetwa or iyanqunywa ng'uNkulu-
nkulu.
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the — umteti wecala or wamacala, as the case
may be. Judges may also be abated becala or bamacala
accordingly.
judgment. Various translations are required according
to the different uses of the word. 'Judgment' generally
is ukutetwa kwecala or ukupela kwecala.

the last — icala lokugcina, icala langosiiku l\vo-
kugcina, icala labantu bonke.

at the last — ecaleni lokugcina, ecaleni lango-
suku Iwokugcina, ccaleni labantu bonke.

AT THfi GENERAL — (BEIAt ALLGEAtEINEN GERICHT)
ecaleni labantu bonke.

the particular — icala lomuntu eyedwa, icala
elitetwa umuntu efile qede, ukutetwa kwecala lomuntu
eyedwa.

at the particular — ecaleni lomuntu eyedwa.
Judgment was given in favour of . . . icala lamteta

uBani, or uBanibani wasinda ecaleni.
Judgment was given against .... icala lamlahla

uBanibani, or uBanibani wajeza ecaleni.
What was the verdict (Urteilspruch)? Icala lapela

ngokuti-ni?
The verdict was to the effect that he will be imprison

ed for three years. Icala lapela ngokuti, akabotshwe imi-
nyaka emitatu.
just. A single word corresponding with ‘just’ in all its
senses does not exist in Zulu.

as a judge onquma indaba ngokuyiko, owahlulela
olungileyo or ongena'.cala, ovikela olungileyo, olahla or
ohlaulisa ongalungile or onecala, ongaketi.

as god ovuza abahle, ohlaulisa ababi. In both
cases ukwabela ngokuyiko is out of the question,
there being no distributable things, such as cattle,
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fields, and the like.
in its distributive sense owaba ngokuyiko, ngoku-

faneleyo.
IN THE SENSE OF ‘ RIGHTEOUS'GOOD' OlungtleyO,

oqoto, omuhle.
in the sense of the 7th Coa\manda\ent. In order

to convey this idea, 1 employed “the definition: onika
wonk' umuntu okwake, ong'amuki ’muntu okwake. If
anyone chances upon a shorter equivalent, it will be
welcome.

kade. In native pronunciation there are two kade.
The one — ‘just, just now, a short time ago' is pro
nounced with a short a, and an entirely unaspirated k,
so much so that in the past it was mostly written as
gade. The other = ‘long ago’, ‘ever so long’ has a
long a, and a somewhat aspirated k. So far as 1 know,
Bryant has been the first to write both with k, and all
natives I have questioned on the point have borne out
his view.

How to know then “which is which?" First from the
context, as for the rest it is the case with equivocal
words in any language {Gallus cantat. The Frenchman
sings. Gallus cantat. The cock crows.—Esf malum.
He eats an apple. Est malum. It is bad. Gebet ist
ein Mittel . . . Prayers are a means . . . Gebet ihm . ..
Give him . . .). Another sign by which to find out
the meaning of kade is the difference of construction.
Wherever it is followed by a participle, it is the una
spirated short gade of Colenso’s. If followed by an
indicative, it is the aspirated long kade of Colenso’s.
king of glory ’nkosi enodumo. Rex gloriae being
nothing but rex gloriosus, the former ’nkosi yobukosi
had to be dropped.
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knock against, trip up, “dash”. The well known
quotation from Ps. 90, 11:«. . . lest thou dash thy foot
against a stone® has hitherto been rendered by: <ungake
utshayeke etsheni unyawo Iwako » (Colenso), *funa  uz'u-
tshayeke etsheni unyawo Iwako ® (Bible History), *funa
nga ukubekise unyawo Iwako etsheni” (Izifundo namaVa-
ngeli).

My native informants told me, in the first two in
starices unyawo Iwako is out of place after utshayeke
etsheni; in the last, the impression produced in the native
mind is, that one would willfully knock his foot against
a stone. The only way out of the difficulty is to make
unyawo Iwako the subject. Therefore the new version:
funa unyawo Iwako lukutshwe itshe.

Incidentally 1 may draw the reader's attention to the
difference between native thought and our European
idea of knocking against a stone, or the like. With
him it is the stone which is acting: itshe liyalukuba
unyawo Iwomuntu, therefore unyawo Iwomuntu lukutshwa
I’itshe. As a classic instance of this difference of
thought I quote 1. Pet 2, 8.: «lapis ojfensionis, et petra
scandali his, qui offendunt verbo®— «itshe lokukuba,
itshe lokwonisa, liyilo kwabakutshwa izwi*.
knowledge, the tree of — of good and evil s. isa.

the Spirit of — s. isa.
Kgrie, eleison s. mercy.

labours, through thy — ngenxa yezinkatazo zako.
There is not the least doubt that ‘labours' here is not
imisebenzi.
lamb of God, who takest away. . . ’mVana ka’Nku-
lunkulu, wena osusa ... It was a Native who pointed
out the necessity of inserting here, and in any similar
case, a wena.
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land, the — of promise s. promise.
last confession s. penance.

— judgment s. judgment.
lay, to — down one's life s. life.
lead into sin s. seduce.

— into temptation, if active (as Satan or man):
uku-m-linga ubani, if passive (as God) uku-m-dedela ubani
alingwe (s. let, enter and seduce).

— us not into tealptation s. let (negative).
let, positive ukuvuma. For instance: O God, let me see
Thee in heaven! ’Nkulunkulu, vuma uktiba ngike ngikubone
ezulwini!

negative ukungadedeli. This is the only Zulu
word fitting in well enough with permissively allowing
on the one hand, and man's free will on the other.

Ukudeda is ‘to step aside' in order to let one pass.
Ukudedela is ‘to step aside for’. “For" in this instance
as in the case of any other derivative verb terminating
in ela, is equivocal, meaning either ‘for the benefit of a
person or thing’, or the opposite, e. g. ukufakazela
uBanibcmi to give evidence in favour of So-and so, or
against him.

Therefore "Lead us not into temptation” — do not
let us be tempted (either simply so, or let us not be
subjected to temptations which we may not resist) is:
ungasidedeli silingwe. In the native idea the supposition
will be: God is between us and temptation; we ask
Him therefore not to step aside to our disadvantage.

As a further instance: Do not permit us to go to
hell ungasidedeli sitshone esihogweni.
libation s. sacrifice.
life ukupila. There is no word in Zulu adequate for
expressing ‘life’ in its entirety.
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In examining, how the native expresses all those
phrases where we employ ‘life’, 'alive', ‘to live’, we
find: (1) Is So-and-so still alive (still amongst the living)?
Ubanibani usekona na? usahlezi na? Note the perfect
usahlezi, not usahlala na? (2) Is he (the dying) still alive?
Us’ezwa na? (3) Life and death are in the hands of
God. Ukupila nokufa kits’emandhlcni ka Nkulunkulu.

Up to the present ukuhlala has been used for ‘to live'
and ‘life’. In actual native forms of speech the perfect
hlezi expresses the idea of being ‘alive’. It was there
fore a mistake to use also the forms of the present stem
hlala for ‘to live’ and ‘life’ generally. Only in expres
sions like ukuhlala kwetu lapa emhlabeni, ukuhlala kwo-
muntu emhlabeni, and the like = ‘our life here on
earth’, the native uses hlala for ‘life’ in the sense of
‘existence’, ‘sojourn’, ‘stay’, but not in contradiction to
‘death’ — ukufa.

Here are a few instances to draw the reader’s attention
to the incongruities which result from trying to force
upon ukuhlala the sense of ‘life’ in its generality.
'Eternal life' has been translated with ukuhlala okumiyo,
lit. ‘the standing sitting’ or ‘the standing dwelling'.
This had to figure as contradiction to ukufa okumiyo,
lit. 'the standing death’, or ‘the standing dying’, meant
for 'eternal death’. But nobody acquainted with the
terms will doubt that existence in hell is an ukuhlala
okumiyo, as well as existence in heaven, with other
words, ukuhlala is not contradictory to ukufa. Another
instance, very nearly related to the foregoing, is uku-
ngena ekuhlaleni okumiyo, which has hitherto been the
translation of ‘to enter into eternal life’, whilst its
literal meaning is ‘to enter into the standing sitting’,
which to the unsophisticated native means nothing at
all. Another instance is furnished by Colenso’s render
ing of John 6,54: “ye will not have eternal life within
you” by “anina'kuhlala pakati kwenu", lit. ‘you are

8
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not with i. e. you have no sitting or dwelling in the
middle of you, or among you’ — of course a translation,
which, as it stands, is unintelligible to the native.

A ‘living thing' is with the native into epilayo or
ezwayo in contradiction to an ‘inanimate thing’ into
engena' kupila, into eng’ezwayo, engena kuzwa.

This may show us the way to find the Zulu contra
diction to ukufa; for into eftleyo is also an inanimate
i. e. lifeless thing. It rests therefore to define whether
ukupila or ukuzwa is the term for ‘life’ in contradiction
to ‘death’. An inyanga is never said to ukuzwisa umu-
ntu, but to ukupilisa umuntu ofayo. Further, quite
logically, ukuzwa is but subsequent upon ukupila.
Consequently ukupila is contradictory to ukufa.

In order to grasp the real meaning of the forms of
the present stem pila, let us first compare

ngikatala I get tired, ngikatele I am tired,
ngilarnba I get hungry, ngilatnbile I am hungry, with
ngipila and ngipilile.
The nearest translation of ngipilile is ‘I am well i. e.

in good health'. Just as ngikatala, and ngilarnba, and
the like, denote a progressive evolution, a condition, a
basis for attaining the state as expressed by the perfect,
so also the forms of the present stem pila denote a
basis, a condition for attaining the state as expressed
by the perfect pilile, though I confess that I know of
no proper translation of the native thought in using
the forms of pila. If I may venture to express an
opinion, it seems that ‘life’ and ‘health’ are with the
native so inseperable, that life without health is no life
worth living i. e. no life at all, just as any sickness =
ukugula with him is death = ukufa.

Further ‘to live on’ is in Zulu ukupila ngento, e. g.
kupilwa ngani lap' ekaya? Aike, kupilwa ngombila, i. ,e.
on what do you live here? on mealies. This also
shows clearly that in native thought, pila does not 
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simply denote ‘health’, but ‘life’ itself, as we understand
it. — Therefore:

physical life ukupila kwomzimba ;
psychical life, life of the soul ukupila kwompefumulo ;
natural life ukupila umuntu anako eumuntu;

. supernatural life ukupila okudhlula ubuntu;
eternal life, life everlasting ukupila kwapakade okunge-

' na’kupela;
a living thing (etwas Lebendes, Lebendiges) into

epilayo; cp. into epilile = a thing in good health (gesund);
the living God uNkulunkulu opilayo; whilst uNkulu-

nkulu opilile would necessarily produce in the native
mind the rather ridiculous impression of ‘God being in
good health', not subject to any special sickness (der
gesunde Gott).

The soul is alive (lebendig) if it is in the state of
grace. Utnpefumulo uyapila or unokupila, uma unexotsho
elicwebisayo. Compare: The soul is healthy (gesund),
if it is not suffering through venial sins. Utnpefumulo
upilile, uma ungaguliswa izono ezingcono.

It may prove interesting and useful to show what
difference is wrought through using ukupila for ‘life’,
by comparing Joh. 6,53-59., as rendered by Colenso
(and in Langa’s Bible History) with the new version:

Colenso:
Ngiqinisile, ngiqinisile

ngiti kinina: inxa ninga-
dhli inyama yendodana
yesintu, nipuze igazi layo,
anina’kuhlala pakati kwenu.

Odhla inyama yami, epu-
za igazi lami unokuhlala
okumiyo, nami ngiyakum-
vusa ngosuku Iwokugcina.

New version:
Ngiqinisile, ngiqinisile

ngiti kinina: Lima ningayi-
kudhla inyama yenDodana
yomuntu, ningapuzi igazi
layo, akuko 'kupila kinina.

Odhla inyama yami,
opuza igazi lami uyaufu-
mana ukupila kwapakade,
mina-ke ngimvuse ngosuku
Iwokugcina.

8’
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Ngoba inyama yami ing'
ukudhla, okonakona (Langa:
isibili), negazi lami ling’ukit-
puza okonakona (Langa:
isibili).

Njengoba uBaba ohleziyo
ungitumile, nami ngihlezi
ngoBaba, lowo ongidhlayo
uya'uhlala ngarni.

Y’ilesi isinkwa es'ehla
ezulwini kungenjengokoko
benu abadhla umana se-
bafa; oyakudhla lesi ’sinkwa
uyakuhlala njalo.

Ngoba inyama yami
iy'into yokudhliwa ngempela,
negazi lami liy’into yoku-
puzwa ngempela.

Njengaloko uBaba opi-
layo engitumile, mina-ke
ngipiliswa uBaba, kanjalo
ongidhlayo nyakupiliswa
yimi.

Yiso-ke pela isinkwa
es’ehle sivel’ ezulwini. Ka-
kunjengaloko okoko benu
babedhla umana, bafa-ke
(noko). Qa, odhla lesi ’si
nkwa nyakupila kuze kube
pakade.

TO GIVE ONE'S — , TO LAY DOWN ONE’S — All
the expressions we have used hitherto, as ukunikcla
impilo (ukupila, ukuhlala, inhloko), ukwetula impilo . .
ukudela inhloko . . . are unZulu by the fact that the
native does not express himself in this way. They
belong to the rather large class of expressions which
are the result of trying to be literal. The native's
idiomatic expression is ukuzidela amatambo.

THE BREAD OF —
THE TREE OF —
OUR — AND OUR RESURRECTION
OUR — , OUR SWEETNESS
OUR WAY AND OUR —

s. isa.

likeness inswebu. This is the word mostly in use
among the natives in preference to its other form of
insobi.
Limbo s. hell.
live s. life.
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living, a — thing, the. — God s. life.
loving. This is the English version of the Latin ‘pins,
a, um’. The latter denotes the mutual love between
father and child, and between mother and child. Care
ful questioning elicited from the members of the R. B.
the unanimous statement that in Zulu isihe is used of
the father's, and isisa (cf. urnusa) of the mother's loving
relation to a child of theirs. Therefore in the translation
of the -^Angele sancte Dei® (see Morning and Night
prayers) “pietate superna” is rendered with: Njengoba
Opezulu ngesihe sake ete ... , and in that of the
<Salve Regina® "o pia” with: elitiesisa.

mark, the marks of the church iziqamiso. Hitherto
inewadi was used for the ‘marks’ of the Church as
well as for ‘sign’ with reference to the sacraments.
This fact alone indicates that the term was inadequate.
For in the former case inewadi designates a ‘mark’, i. e.
a sign by which anybody may know and recognise the
true Church of Christ, in the latter the same word
served for a sign which signifies certain effects worked
in the soul of man (s. sign).

When trying to elicit the proper term for 'mark' i. e.
a thing which necessarily indicates the existence of
another, I referred to the proverb: “No smoke without
fire”. I queried: You do not see fire, but you see
smoke: what does smoke show you? The answer was:
Intuiu iqamisa umlilo. The same answer came invariably,
whatsoever subject I chose for my questions. This is
why the substantive isiqamiso was coined.

There were those who proposed upau. But thorough
discussion showed that upau is a mark not substan
tially inherent, but somehow superadded by another
agency. Therefore it is in its place for the indelible
■character impressed on the soul by certain sacraments.
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But the marks of the Church are qualities substantially
inherent in her, not superadded.
marriage s. matrimony.
married, una\arried abatatene, abanomuzi, abatshadile;
abangatatene, abangena’muzi, abangatshadile. Most
natives, it seems, regard ukutshada as applying exclu
sively to marriages solemnized after Christian rites, so
much so that even a Christian man and wife, who
had been married in heathen fashion and were baptized
afterwards, will reply to the question: Natshada nini
na?, Qa, asitshadanga tina, satatana ngesiqaba, samelwa
ipoyisa, or the like. Thus in addressing ‘married’ people
including both those who were married according to
natural law, and those whose marriage was solemnized
after Christian rites, one has to be careful in using
ukutshada, whereas abatatene, abanomuzi cover both
kinds.'

The rather blunt .question unomfazi na? unendoda na?
which otherwise corresponds to ‘are you married?’,
may be avoided by the more polite expressions unendhlu
na? or unomuzi na?
Martyr umFelukolo. Although this is no literal transla
tion, it is even more expressive than would be a literal
translation. For “dying for the faith’’ includes necessa
rily the «bearing testimony» to it, as expressed in the
Greek ‘martyr’.
Mary Magdalene s. proper nouns.

mass — sacrifice of the altar s. sacrifice.
to hear — The expression ukuzwa imissa is

absolutely unZulu. It is to be replaced either by ukuya
emisseni or lapo kubongwa kona fcp. ukuya emsindweni),
or by ukuba kona emisseni or la kubongwa kona (cp.
ukuba kona emsindweni).
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Ukugcina imissa I rather believe to be in native thought
reserved to the one who actually celebrates holy mass;
only in that sense that the faithful co-celebrate, ukugcina
imissa may be predicated also of the faithful.

to say — The literal translation of ‘to say mass’
ukutsho imissa, and of 'Messe lesen' ukufunda imissa
are both unZulu. In Zulu either umpriste ugcina imissa,
or: umpriste ubonga (elatini). See ‘sacrifice’.
Mater intemerata s. inviolate.
matrimony as a sacrament umtshado, as a general
term ukutatana. The term isitataniso, which had been
coined, could not compete with umtshado, though
otherwise nothing could be said against it. Therefore,
in order to follow up our axiom to speak as the native
actually does wherever it is possible, in the new cate
chism isitataniso has been deleted, and umtshado substi
tuted.

impediment of — s. impediment.
Matthew s. proper nouns.
mediator itmLungiseli os’emkatini. The mediator's
office is to set matters aright (i. e. ukulungisa) between
two parties. He, being ‘between’, is emkatini (cp. tun-
kati, pa-kati), the one party being on the one side, and
the other on the other side of the umkati. Our Lord, when
spoken of as Mediator, is pictured as being between
God and man: usemkatini wabantu noNkulunkulu. His
office is to set things aright for man with God ung’o-
wokulungisela abantu ku’Nkulunkulu. Therefore He is
umLungiseli os'emkatini, sc. wabantu noNkulunkulu. ■
Melchisedech s. proper nouns.
merciful, blessed are the — banenhlanhla abanomhau,
in place of the former abanomusa.
mercy, have — on us sihaukele. The Greek “Kyrie,
eleison" is the Latin ‘‘Domine, miserere (nobis)”.
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Misererl ukuhaukela, ukuhaulwa.
The retroversion of the hitherto used yiba nomusa

kllina into Latin is: habe benignitatem . . . i. e. sis
benignns erga nos =■• be kind, be benign towards us.
Yilxi nobubde kitina has practically the same sense,
iibtibdc humanitas.

Of course, this is not a question of guarding a dogma.
/Ill the same, if we have in Zulu ‘the’ corresponding
term, why not use it, especially when it contributes to
precision of style as is the case here? Therefore the
beginning of the Litanies was changed.

CHINE eyes or —. In the old version we find
amehlo iiko umnenc i. e. thy kind eyes. There is no
reason what ever why we should not say in proper
Zulu: iiinclilo ako omhait.

The English and the German version omit the ‘illos’
of the Latin original «illos tuos rnisericordes oculos*.
As to its meaning, no doubt, it is: ‘those well known
eyes of yours, known by everybody to be merciful'.
It we literally translate: amehlo ako lawo omhau,
the A.nro has exactly the same effect as the Latin
‘illos1.
miracle isbiituiga/iso. In Catholic and Protestant books
alike this word has been freely interchanged with
mn/ingo, where miracles in the strict sense are concerned.
No doubt, mmmjjea/ts'p alone does not determine whe
thet the cause of wonder (miracle from mirari to wonder

from be a miracle in the strict
sense er not. But it is equally sure, that umlingo. as
actually used by the native, is an attempt (akalinga) to
pc-.toim a miraculous feat, to perform a miracle by
umeic. r e. a sham miracle or pseudo miracle. Therefore

■ j'-.'-e cannot be used in speaking of real miracles
w.o-.by oar lord or the Saints, or else the native
V. ■' ■ • our Lord and the Saints rank amongst
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t he izinyanga and izangoma.
nnirror of justice ’siBuko sokubuka ukulungu. The
nnost obvious sense of the former ’siBuko sokulunga is
“thou Mirror owned by justice'. Here apparently it is
tthe case of: isibuko sani? i. e. a mirror for what?
Answer: for looking at justice.
Mission s. parish.
model of virtues ’sibonelo sokubonela izilungo. Uku-
bonela ku'bani — to learn from one by observing how he
does such and such a thing, in German: sich etwas abschen
von jemand. Thus Jesus is isibonelo sokubonela izilungo,
corresponding to the question isibonelo sani? In the
Litany of St. Joseph 'sibonelo sezisebenzi answers to the
question isibonelo sikabani?
monastery, convent isigodhlo senKosi uNkulunkulu,
isigodhlo esiy’ingcwele. Two things in native thought
constitute the idea of isigodhlo. The first is the exi
stence of an enclosure; the second, that this enclosure is
intended for privacy. The etymological meaning of isigo
dhlo appears easily from the verb uku-godhla, to keep
back, to reserve. Isigodhlo therefore is a dwelling place
reserved for private use, closed to the public. In its
idiomatic use it refers to the reserved part of the royal
Zulu kraal, kept strictly private.

That the definition as given at the beginning is unas
sailable, is proved by the use of the word isigodhlo for
the hut which is erected in the cattle-fold for the private
use of the king during the ceremonies of the national
feast of the first fruits (ukwetshwama).

Proceeding from the etymological as well as the idio
matic meaning of isigodhlo, the native, when hearing
of the existence of izigodhlo zcnKosi uNkulunkulu in the
Church of God, will understand that within the immense
umuzi of God there are enclosures strictly reserved to
Him and His royal household.
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When he is further told that there are such in the
Church of God who are izetulo zenKosi uNkulunkulu,
because they have “offered up” themselves to Him
i. e. baz’etula kuyo, that the same have sacrificed every
thing, worldly possessions, their own body, and their
free will i. e. badela imfuyo, umzimba nentando yabo,
that therefore they are called izindela i. e. such as have
'renounced', and finally that they are those, and those
alone, who are living ezigodhlweni zenKosi uNkulunkulu,
he will easily grasp the substance of a Christian mona
stery or convent, the more so because he is familiar
with the idea of the several kinds of izetulo (see ‘offer’).

To say that isigbdhlo as such is a bad word, or at
least open to a morally doubtful interpretation, is a
gratuitous assertion. But supposing for argument’s sake,
it were open to such an ambiguous interpretation, the
two facts that in our case it is izigodhlo zenKosi uNku
lunkulu, and that its inmates are izindela, because they
are izetulo zenKosi uNkulunkulu, absolutely preclude any
possibility of an ambiguous interpretation. For the an
swer to the very first question of the chapter on God
(No 4 of the catechism) says in so many words: «God
as to his substance is a pure spirit». And in the chapter
on Christian perfection, the catechism tells the native
pupil that, in addition to the general obligation of all
unmarried people to lead a pure and virginal life, the
izindela bind themselves by a vow to fulfil that obligation..

In the catechism, according to the difference of cloisters,
three distinctive terms appear: izigodhlo ezimnyama tsu,
izigodhlo ezimnyama, izigodhlo nje. Here therefore is
the place to do away with the misconception which
seems to have arisen with regard to the meaning of
isigodhlo esimnyama. All depends upon the meaning
of mnyama. Its original sense is ‘black’ or 'dark'.
But we are concerned here with its idiomatic uses. Let
us start with the heathen native’s own religious termi
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nology. In connection with the cult of the amadhlozi
he speaks of ubulatt obumhlope, which is believed to
counteract the effects of such imiti (medicines), by
which some umtakati (evildoer) has made them mnyama
i. e. black. If we take into consideration that amadhlozi
amnyama are synonymous with amadhlozi apenduliwe
i. e. averted by the umtakati from the home of their
relations, and that they are said to ukubuyiswa i. e. brought
back by the ubulau obumhlope, it appears that the sense
of mnyama here is substantially the same as that of
the substantive u-mnyama i. e. a dark, a bad mystical
quality, as believed to adhere to certain animals, and to
be produced by certain events as deaths, killing, “being
caught” at a game etc. etc. So much of this to show
the difference between the verbal meaning of mnyama,
and its idiomatic use in reference to the amadhlozi and
the mystic sphere in general.

Still remaining within heathen religious terminology,
we meet with usuku olunmyama and olumhlope,
literally a black and a white day. I refer the reader
to the words ukuzila, inyanga, mnyama in Bryant's
Z.-E. Diet. The sum and substance is that mnyama
corresponds here with «sacred® =■ «taboo®, the reason
being that those things are “awe inspiring, fearsome”.

In medicinal speech the native distinguishes between
imiti emnyama and emhlope, and specifically with regard
to love-medicines between ubulau obumnyama and
obumhlope. Radically the same thought underlies these
expressions as those just referred to: ubulau obumhlope,
amadhlozi amnyama, umnyama. For the rest see the
N.B. to “umu-ti” in Bryant’s Diet.

Nobody, I presume, will gainsay the substantial
identity of mnyama and mhlope in both usuku olu-
mnyama, olumhlope, and isigodhlo esimnyama, esimhlope.
“Sacred”, “taboo” is the day following the moon's
disappearance; “sacred”, “taboo” is likewise the
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reserved enclosure of the'king's kraal; both are awe in
spiring, fearsome. The one is feared for the bad con
sequences to be expected from the mystical powers
above, the other not for a mystical, but very realistic
consequence — death; for violating the precincts of
the isigodhlo esimnyama is a capital offence.

Now, if the native hears of the existence of izigodhlo
ezimnyama zenKosi uNkulunkulu and even ezimnyama
tsu, he will readily understand why violating their
precincts means ecclesiastical death — excommunication.

In summing up, I state simply a fact when saying:
All natives, with whom I spoke on the subject in all
its possible aspects, were unanimous with regard to
the following points.

(1) If there be an isigodhlo senKosi uNkulunkulu, He
is absolute and sole Lord of that building and its
inmates.

(2) If its inmates are izetulo of His, and izindela at
the same time, they are His absolute property, their
bodies and their souls.

(5) These inmates will figure in the native mind as
greatly privileged people, being nearest to the Lord,
living as they do in a place sacrosanct to Hirn.

(4) He, being their absolute Lord, or His legitimate
vicars here on earth, are the only ones who may uku-
juba i. e. allow them to leave and to marry, in other
words grant them a dispensation.

Specially questioned whether, in their opinion, the
expression isigodhlo esimnyama senKosi uNkulunkulu,
may possibly mislead natives, so that they might infer
something of a sexually bad nature, they repudiated it
as an utter impossibility.

If in spite of all this there may still be one who
scents danger, I would remind him that in mystical
speech the Church herself uses expressions a hundred
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times more dangerous — if danger there were — such
as: Our Lord is the Spouse of virgins, the religious
are His brides, they are united to Him in eternal love etc.
monk s. Religious.
Morning Star ’Kwezi lokusci. This is the natives’
own translation instead of the former 'nKanyezi yakusasa.
most sacred s. superlative.
Mother s. Father.

— inteaverata s. inviolate.
— inviolate s. inviolate.
— of good counsel s. counsel.
— axost adaurable s. admirable.

mourning s. sighs.

naked, to clothe the — ukwembatisa abahlong' tngiibo.
In the former version it was abahamba-ze. Any native
going about in native attire may be said to hamba-ze,
but he does so from choice, he is not in need of more
clothing. On the contrary, the meaning of <to clothe the
naked® is, of course, to give clothes to those who are
in want of clothing.
names of the Divine Persons s. Trinity.
natural life s. life.
nature. It is a well known fact that the Zulu language
has no word covering ‘nature’ in its general sense.
The nearest expression may be: uinteto izinto ezidalelwe
wona or umteto uNkulunkulu azidalele wona izinto.

But as soon as ‘nature’ comes to be specified, the
native has a very precise way of asking for the nature
of such and such a thing by ubuni? — the nature of
what? And he answers by placing ubu before the
stem of the respective word. Thus the nature of man
umu-ntu is ubu-ntu, the nature of God uNkulunkulu is 
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ubu-Nkuiunkulu, the nature of an animal isi-lwane is
ubu-lwane, the nature of a stone i-tshe is ubu-tshe.

Hence it is that we cannot say in Zulu as in English
etc.: “Are there two natures in Jesus Christ?”; but we
can express the same sense by asking either: Yibo
ubuNkulunkulu bwodwa yini obukona ku’Jesu ’Kristo na ?
= Is it the Divine nature alone which is there in Jesus
Christ?, or: Yibo ubuntu bwodwa yini obukona ku . . .
= Is it the human nature alone . . .?
Nazarites s. offer.
neighbour umakelwane. This being a word of the
natives’ own coinage, though it seems to be more used
by the younger generation than by the old, it has been
adopted to replace the verbal forms of ukwakelana.
numerals. I thought fit to employ throughout the
whole catechism the Arabic figures. But as I do not
wish to lead the natives to use, when speaking in
their own tongue, the English numerals, I was careful
to insert everywhere the respective prefixes. Thus
umteto wokul, wesi2, we9, welO ka'Nkulunkulu has to be
read as: wokuqala, wesibili, wetoba, weshumi. Izinsuku
ezi’ma40 — . . . ezi’mashumi ’mane. Usuku lwo!6 —
. . . Iwomuvo wesitupa. Amasakramente a ’si7 = a ’sikombisa.
nun s. Religious.

oath s. swear.
oblation (in the sense of the German “Speiseopfer")
to offer an — ukubonga ngokudhla. For the rest, see
‘sacrifice’. .
obligation s. obliged.

day of — s. day.
obliged in the sense of being ‘bound to' ( = verpflichtet
sein).
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In Missionary Kafir ukubotshwa is ‘the’ term for it.
In the native’s own vocabulary it does not exist in this
sense. With him it means ‘to be made a prisoner’, or
‘to be a prisoner' if used in the perfect.

The native may have several ways of expressing the
thought of ‘duty’, ‘obligation’, ‘to be bound to’, ‘to be
obliged to’. The one used in the new catechism is
ukuba nomteto wokwenza-ni or wokuba kwenziwe-ni.
occasion of sin. The two words ituba and isikala,
which have been in use hitherto, seem to have been
given much too wide a scope. The original meaning
of both is “opening, of any kind, permitting of a
through passage ... a gap through a fence or wall"
(Bryant’s Z.-E. Diet.): Both are used metaphorically for
‘opportunity’. Where ^'occasion’ of sin*  coincides with
^‘opportunity’ to commit a sin», ituba and isikala are
in their places. Take for instance the case of a girl
who had been forbidden by her parents to go to a
certain kraal. Through the absence of her parents she
gets an ‘opening’, as it were, an opportunity to go
there: itola ituba lokuya kona or isikala sokuya kona.
If we keep the original sense of these two words in
mind, we easily realise, why it is absolutely unZulu to
say: Ubanibani ul’ituba (uy'isikala) ' lokwona ku'bani or
into yokuti H’ituba lokwona kubani i. e. a person, or a
thing is an opportunity or occasion of sin to somebody.

Where ‘occasion of sin’ implies ‘causing to sin',
‘helping to commit a sin’, 'leading to sin', or the like,
in proper Zulu it can only be rendered by a verbal
form of onisa or ukwenzisa isono (cf. ‘enter’ and ‘lead’).
For instance: Bad company is an occasion of sin.
Ukujwayelana nabantu ababi kuy’onisa. As a matter of
fact, most ‘occasions’ of sin are of the character just
described. This is why the new ‘Act of Contrition’
has: * Sengozama . . . ukuba ngiyeke, ngixwaye ukwona
nokungang’onisa.»
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Another proper Zulu expedient for ‘occasion of sin’
'is ingozi yokwona = danger of sinning. Anyone
conversant with the elements of Zulu will see that
ingozi yokwona and verbal forms of ukwonisa, though
different in conception, are practically synonymous.

Considering that the range of ituba and isikala is
limited, and therefore requires very careful handling,
whereas the two expedients just mentioned cover
'occasion of sin' in all its different aspects, ituba and
isikala sokwona should be superseded by forms of
ukwonisa or ukwenzisa isono, and ingozi yokwona.
of s. among.
offer ukwetula. The word in use hitherto is ukunikela.
With the native it means ‘give to' in sense of ‘hand
to', as the kraalhead does when ‘handing’ his neighbour
the pot of beer after having drunk of it, with the
command to ukunikcza i. e. to pass it on. In Missionary
Kafir it has usurped the place of ukwetula, though for
no apparent reason, considering that the native is quite
conversant with the idea of ‘offering’. Thus, when a
beast is slaughtered, the insonyama is considered as an
‘offering’ due to the chief, or to the inkosana: insonya-
ma yetulwa enkosini or enkosaneni; consequently it is
styled an isetulo senkosi or senkosana. Thus again a
girl ‘offered’ by anybody to the chief as a present
(who thus becomes an umiindhlunkulu) is called an
isetulo senkosi, ngoba yetulwe enkosini. Further, according
to native custom, each hut has to ‘offer’ a girl, or if
girls are wanting, a boy to the inkosana, who thus
becomes an isetulo senkosana or sendhlu enkulu, ngoba
yetuliwe enkosaneni or endhlini enkulu. Any isetulo, by
the fact of being ‘offered’, becomes the rightful property
of the one to whom it has been offered. Finally the
beast, selected by the kraalhead for sacrifice to the
amadhlozi is isetulo samadhlozi, ngoba yetuliwe emakosini.
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Anyone familiar with the ‘offerings’ prescribed by
the Mosaic law will see that the idea underlying both,
the ‘offerings’ of the Old Law and the izetulo of the
natives, is identical. All the ‘firstborn’ of men and beasts
had to be ‘offered’ to the Lord i. e. onke amazibulo
aenomteto wokwetulwa enKosini; they became, in native
speech, izetulo zenKosi uNkulunkulu. Therefore, when
Christ, the ‘firstborn’ of the Bl. Virgin, was ‘offered
in the temple’, in real native speech w’etulwa etempe-
leni, w’etulwa enKosini uNkulunkulu, waba isetulo senKosi
uNkulunkulu. The ‘offering’, by which He was redee
med on that occasion — a pair of turtle doves — was
likewise isetulo senKosi in the native view. And when
Christ ‘offered’ himself on Calvary — where He was
not to be redeemed by anything else - He, in native
thought, waz'etula enKosini, waba isetulo senKosi, in the
same sense as any inkomo, or imbuzi yokubonga, de
signated as such by the kraalhead, is isetulo samakosi.
For by His act of ‘offering’ himself — akuz’etula — He
became into yokubonga — the thing (if we may use
the word) to be sacrificed. In the same way the bread
and wine, when ‘offered’ — kwetuliwe — by the
priest at the Offertory — inkati yokwetula —, are ize
tulo zika'Nkulunkulu, being at the same time izinto zoku-
bonga i. e. the things by means of which the sacri
fice is to be accomplished. En passant — by the
mere use of the expression isetulo sika’Nkulunkulu for
the bread and the wine when having once been ‘offered’,
any native, even a child, will immediately understand
that they are ‘sacred’ i. e. no’t to be used any longer for
profane purposes; why? because they have become
the absolute property of God.

Further it is evident that all those girls who were
‘offered’ in the temple, in the native view are izetulo
zenKosi uNkulunkulu, ngoba ’etulwa kuyo\ therefore “the
Presentation B. V. M.” is in Zulu ukwetulwa kuka'Maria.

9
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When a native has once understood the institution
of the ‘Nazarites’, he will call them izetulo zika’Nkulu-
nkulu, ngoba baz'etula kuye i. e. because they offered
themselves up to Him by their vow. In the same way
he will call any ‘religious’, monk or nun, isetulo sika-
'Nkulunkulu, ngoba baz etulile kuye i. e. because they
have offered themselves up to Him, body and soul.

By summing up we find that in all the above in
stances there is no room for ukunikela in proper native
speech. On the contrary the use of ukwetula and
isetulo will present to the native the very idea of
‘offering’, without any need of further explanations.

There remained the question, how far ‘offerings' in
money or kind for the Church are viewed by the
natives as izetulo, in contradistinction to isicelo seBandhla
(see ‘collection’). My native informants were unani
mous in saying, wherever a Christian ‘offers’ anything
of his free good-will beyond what he is bound to
contribute towards the Church according to her 5th
commandment, i. e. beyond the isicelo seBandhla, is
viewed by the natives as ukwetula, and the donation
as isetulo seBandhla. Therefore the sum which the donor
of an altar, or church-vestments, or the like, bequeathes
to the Church, is an isetulo.

But all that a Christian gives in order to fulfil the
5th commandment of the Church falls under ukukipa
isicelo seBandhla or umnikelo (see ‘collection’).
offering s. collection, offer, sacrifice.

— for mass s. collection.
Offertory s. offer.
one another. The reciprocal suffix ana fully expresses
our ‘one another’, so that the addition omunye nonumye
acts upon the native as a ridiculous pleonasm, like a
wooden wood. Therefore “love one another” (John



only—Orders 131

13,34.) is simply: tandanani, not: tandanani omunye
nomunye. Do not quarrel with one another: Ningapi-
kisani, not: ningapikisani omunye nomunye.
only, His — begotten Son. To say inDodana yoke
ayizele yodwa implies that the Son of God is not a
twin; for the retroversion is: His Son whom he has
born alone. Thus it would remain an open question
whether He is the only one, or there are more Sons of
God. Consequently: inDodana yoke eyodwa ayizeleyo i. e.
His Son who is the only one He has begotten.
ordain s. Order.
Order, the sacrament of — isakramente lobupriste.
The coinage of isimisompriste, as used hitherto, has not
been a happy one. There is no objection to ukumisa
umpriste, which has in proper Zulu speech its prototype
in ukumisa inkosi. The difficulty seems to lie in both:
the active meaning of isimiso, and the singular 'mpriste,
perhaps also in the uncertainty, whether the combina
tion is to be understood as isimiso sompriste, or isimiso
umpriste. Whosoever is able to follow up the impres
sion produced by: uBanibani noBanibani b’amukeliswe
namhla isimisompriste upon the native mind, will feel
the incongruity of such an expression, whilst a native,
being once conversant with the term umpriste, will
readily understand: b'amukeliswe namhla ubupriste i. e.
they have been made to receive priesthood (sacerdotium)
today= they have been ordained priests today.
Orders, the seven — of priesthood izikundhla ezPsi?
zobupriste. A literal translation is not possible, as
there is no Zulu word for ‘order’. Isikundhla appealed
to my native informants as the nearest equivalent.

I found, "tonsure" appears to the native mind as a
“conscription”, as an enlistment into God's hierarchical
army. Therefore ukubutelwa ubupriste.

As to the 'Porters’ (ostiarii), we are furnished the 
9*
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proper term by the izimvali i. e. gatekeepers of the royal
Zulu kraal.

The ‘Readers’ (lectores) are styled the abafundeli, for
the simple reason that their office is to read the Holy
Scripture for the faithful = ukufundela.

As to abagomi for “Exorcists” (exorcista;) see ‘bless’
and ‘exorcise’.

Izikonzi for ‘acolytes’ (acolythi) is of old standing.
For the higher orders the foreign words were retained

with the one alteration, made for uniformity sake, that
in accordance with abapriste and ababishopu aba instead
of o was prefixed to diakone and subdiakone.
original sin isono sakuqala. A short review of the
words in use up to now will show that a new means
of expressing this term was necessary. There was
isono sokuzalwa the sin of being born, an expression
that could not but mislead; for it means that it is a sin
either for the child to be born, or for the parents to
have a child born, or both.

Isono sokuzalwa was followed by isono esi’sisusa
which literally means «the sin which is a cause, or
the cause, an origin, or the origin*.  But this is rather
incomplete; for any native will be inclined to ask:
esi’sisusa sani? — the cause or origin of what?

Some natives have suggested: isono somdabuko and
isono semvelo. But both are apt to mislead. The former
would put the blame for contracting this sin directly
on the Creator. The latter would mean either the same,
or else would be synonymous with isono sokuzalwa.
With many a native, if Callaway’s informants have
been right (The religious system of the Amazulu. Part 1.),
unidabuko is synonymous with ‘the Creator’. In this
assumption it is obvious that we cannot speak of an
isono somdabuko — a, or the sin of the Creator. But
even if umdabuko is understood in the sense of ‘creation’^ 
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it would still be a sin connected with, if not directly
entailed by the creation, so that the term might imply:
the fault rests with the Creator, especially in view
of man having been absolutely passive when being
created. Finally if umdabttko be taken in the sense of
imvelo — nature, natural habit, the blame for contract
ing original sin would still rest upon the Creator as
the one who gave man his nature. In this regard we
cannot be too careful, because we all know how prone
the native is to make God responsible for his wrong
doing: a Angiz'enzi, ng’enziwa" is a phrase which occurs
only too easily to the native mind as a fine excuse,
when one tries to bring home to him the heinous
nature of a sin he has committed. A fortiori he would
be inclined to put the blame for original sin on God,
as it is not a personal sin.

Another version was also proposed: isono esitatelwa
nayo (cp. isifo esitatelwanayo); but isono esitatelwanayo
might imply too much. For imikuba yaobanibani iya-
tatelwana means, the bad habits of certain people are
spreading, implying that those who take them up are
not merely passive, as in the case of isifo esitatelwa
nayo, but are active in imitating those people and
contracting their bad habits. Therefore isono esitatelwa
nayo would be apt to create in the native mind the
impression that this sin is not simply handed down to
the child, but committed by the child itself.

Now “peccatum originate" is equivalent to peccatum
primum i. e. the first sin, and to ‘peccatum proveniens
ex origine' i. e. the sin dating from the original lapse.
Some were in favour of isono sokuqala. But as any
body actually may co.mmit his first sin, sentences like:
uBanibani unesono sokuqala, usenesono sokuqala, utolile
isono sokuqala would be equivocal; they might refer
either to the first sin, absolutely taken, i. e. to the sin
of Adam and Eve, or to the first personal sin of an
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individual. So the majority were for isono sakuqala
i. e. the sin dating from the origin, committed in the
beginning, at the origin.

Thus the sentence: “Everybody, being the descendant
Of Adam, is born with original sin”, will be in Zulu:
Yilowo nalowo ’muntu, ey’inzalo ka'Adam, unesono saku
qala.

Regina sine labe original! concepta: 'NKosikazi eya-
mihva ngapandhle kwesono sakuqala.

1 may add that a word adapting itself nicely to
isono sakuqala is ukutubeleza, e. g. isono sakuqala situ-
beleza izizwe zonke, original sin pervades all nations i. e.
has affected all mankind.
Paraclete isiSizi. The Exegetes tell us that
6 rcciQu/.kijioz means etymologically and idiomatically:
one who has been called and has come to help, helper,
intercessor, assistant, advocate, patron. They tell us
further that our Lord has called (John 14, 16.) the
Holy Ghost the other Paraclete, because the first was
our Lord himself. They also go to show in their
respective explanations that the one meaning of '‘Para
clete” which holds good in all instances where it occurs
in Holy Scripture is “auxiliator” — helper, aider, and
that the sense of "consoler” — “Troster" in German
is only secondary, representing but one kind of help
or assistance on the part of the Holy Ghost.

In Zulu utnTokozisi and umLulamisi have been used.
The former means ‘one who makes rejoice’, the latter
‘one who lifts- up a sick person’, there being no word.
to express "consoler".

This is why, in the new translation isiSizi, we have
gone back to the primary meaning of “Paraclete" —
helper, aider. IsiSizi, coined though it is, has its analogy
in isisebenzi, isigijimi, isifiki, isilauli etc. The reason.
why it had to be coined by means of isi is obvious; 
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for umsizi has its idiomatic meanings of: ‘black’ medi
cine, powder, etc.
parish, Mission —. Proceeding from u-kolo = faith,
the word isi-kolo has been coined to denote ‘the place
where u-kolo grow's', as it were, i. e. the place of a
Mission, a parish.

Thus it appears that the origin of isikolo is quite
different from that of isikole = school from ‘schola’.
Note the difference of the two respective locatives:
esikolweni and esikoleni.

Having once settled on a name for ‘parish’, we can
easily call a ‘parish priest’ an umpriste opete isikolo,
a title which, in the native mind, will clearly distinguish
him from any other priest who may co-operate with
the P.P., or reside at the same place.
parish priest s. parish.
particle s. fragment.
particular judgment s. judgment.
Paulus s. proper nouns.
peace, our — and our reconciliation s. isa.

blessed are the — makers banenhlanhla aba-
tand’ uxolo. The old' version abalamtilayo, no doubt,
is due to the English version “the peacemakers" of
the Latin ‘pacifici’ and the Greek eiquyo'jcoioi’. But the
common acceptance of the term is: peaceable, pacific,
peaceful. This is the reason for the new version.
penance, the sacrament of — isakramente lempendu-
kiso. Up to the present impenduko was in use. This
coinage is faultless wherever it refers to the ‘conversion’
of the penitent i. e. in an intransitive sense. But if
referred to the sacrament of penance, it must be changed
into its transitive form impendukiso, because it is not
the sacrament that is to convert = ukupenduka, but it 
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makes the one who receives it to convert, it helps him
to convert — ukupendukisa.

It will be found that in the new catechism, in accor
dance with the fundamental principle to do away with
foreign words so far as possible, the former ikonfessione
has been discarded, and that in reality there is no
need for it.

The Zulu terms at disposal are: isakramente lempe-
ndukiso or simply impendukiso, ukuvuma izono or simply
ukuvuma, ukulungelwa and ukwonakalelwa isakramente
lempendukiso, ukuvuma kahle or kabi, umvumo omkulu,
and the like. Only with those who are led by the
tendency to translate literally will there be an apparent
need of using ikonfessione. Here are a few examples to
show that intelligent handling of the above terms will
enable us to express ‘confession’.

How long is it since your last confession? Unesikati
esingakanani, wageina ukuvuma or simply wavuma na?

If one has wilfully omitted a mortal sin, he must
repeat all confessions beginning at that in which he
did so first. Uma urnuntu washiya isono esitile. esibubi-
sayo ngamabomu, kuswelekile ukuba apinde avtime zonke
izono ezibubisayo owazivuma, seloku waqala ukufihla
ekuvumeni kwake.

You find no cause for disquietude in your former
confessions? Ausoli "Into ekuvumeni kwakb okudala or
kwakudala?

In your confessions have you always been sincere?
Ukuvuma kwako njalo, auzange ufihle 'luto olukulu ngama
bomu konje?

The expression umvumo omkulu which has been
recently coined for ‘general confession’ will be easy
to understand for any native who has gone through
a course of instruction on the sacrament of penance.
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to do — . In Zulu there is no single word cove
ring ‘to do penance’. Two things are required on the
part of the one who is "doing penance’: first he must
renounce his evil ways — ukupenduka, and secondly
he must repair his former evil deeds — ukuhlaula, or,
in a wider sense, set aright all his former misdeeds =
ukulungisa.

Therefore “do penance!" has been rendered by: pendu-
kani nihlaule, or pendukani nilungise!

to give one a — s. give.
perfect, imperfect. Practical experience of at least
twenty years has shown. that the terms oktipelele and
okungapelele, right though they are in themselves, have
produced a regular confusion in the mind of our Christian
natives. All that was styled okungapelele became with
them a bad, or at least a simply insufficient thing. It
is due to the, in itself blameless, expression ukudabiikela
okungapelele that at least 99% of the native Christians
actually are under the impression that ‘imperfect’ con
trition is insufficient for the purpose of sacramental
absolution; that consequently one who has obtained
absolution in such a state has not been Validly absolved,
and this in spite of the clear enunciation of the old
catechism: «Ukuba ikonfessione libe eliy’ilo, ukudabukela
okupeleleyo akuswelekile; kanti noko ngasizama ukuba
sikuvuselele enhliziyweni.*  Therefore, in order to put an
effective stop to this confusion, in the new Catechism,
though okupelele occasionally occurs, the term okungape
lele has been altogether avoided.

‘Perfect charity' figures now as ukumlanda uNkulunkulu
ngenxa yake (yedwa); ‘imperfect charity’ as ukumtanda
uNkulunkulu ngenxa yetu.

In accordance with these expressions, ‘perfect con
trition’ is ukudabukela okusuka ekumtandeni uNkulunkulu
ngenxa yake, and ‘imperfect contrition' as ukudabukela: 
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okusuka ekumlancleni uNkulunkulu ngenxa yetu.
Many a one will be tempted to regard these ‘endless

expressions’ as cumbrous. Doubtless they are to a
degree. But they have the one all-important advantage
of perspicacity, and are easy for the native to grasp.
What use of forcing upon the native all sorts of scholastic
terms, if they mislead him?

— charity s. perfect.
— contrition s. perfect.

perfection, Christian — ukulunga okupeleleyo kweko-
Iwa, ukupelela kwokulunga kwekolwa. In this way we
can dispense with the coinage ubupelele, unpalatable to
the native as it has proved to be.
permissively allow s. let (negative).
perpetual s. eternal.
person s. Trinity.
Petrus s. proper nouns.

— uLitshe. If we meant to give the native a full
insight into the linguistic process of how our Lord coined
Simon's new name, we should have to acquaint him
with the Indo-German trend of thought which attributes
to ‘things' a masculine or feminine gender. We would
have to explain that in Hebrew, as well as in Latin
and Greek, an itshe is thought of as an into yesifazana,
therefore petra, rctigi]. Now, when our Lord chose
this word for the new name of Simon, he had to change
it into an into yesilisa by changing petra, rctiQi] into
petrus, ra'cQoz, he had to change itshe lesifazana, as it
were, into an itshe lesilisa. ■

For a long time !■ was seeking a proper rendering
of ‘Petrus' in Zulu, in order to bring its meaning home
to the natives, when I finally heard of an ikehla who
enjoys the Zulu name for ‘Petrus’, namely uLitshe, and
thus the problem was solved.
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Here somebody might raise the objection that, if
uLitshe is the proper translation of ‘Petrus', uLizwi
should also pass as such of ‘Verbum’ — . /070c. But
the argument is not ‘a pari’. For in the case of the
latter, the name yloyoz — Verbum — iZwi is more than
a metaphor and analogy, it denotes a reality; for the Son
of God is equally the Word of God: Filius est quia
natus a Patre, Verbum est quia prolatum a patre. But
nobody will contend, Peter (or any of his successors)
is a real rock; he is one in a metaphorical sense, by
analogy. It is precisely on this account, that our Lord
changed petra into Petrus, whilst nobody has changed
ver bum into Verbus.
Philip Neri s. proper nouns.
physical life s. life.
point OF AN AFFAIR, A1ATTER, SUBJECT ’ UNDER DISCUSSION
indaba. As to uhlamvu, as used hitherto for such and
such ‘‘points’’ of the Creed etc. (in German: Punkte
der Glaubenslehre etc.), I wonder whether anyone has
ever heard a native refer to a “point" as uhlamvu when
holding a court-sitting of their own or when debating
an affair emadodeni. When listening to them on such
occasions, 1 invariably heard them use lendaba, lelo
’zwi, sometimes (ngisola) le'ndawana, but never uhlamvu
lolo, or the like — another Europeanism, methinks.

In any case the former izinhlamvu zokolo has been
replaced with izindaba zokolo, which I trust is easy for
any native to understand.
Pontius Pilate ‘see proper nouns' and ‘under’.
poor in spirit ompofu ngokwenhliziyo. Of a rich man
whose heart is not set upon his wealth i. e. who is
poor in ‘spirit’, no native would say: umpofu ngokwo-
moya, but he may well say: umpofu ngokwenhliziyo.

Again, if with some Fathers and Doctors of the
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Church, ‘poor in spirit' is to be referred to humility,
the native does not speak of an mnoya otobile,
but of an inhliziyo etobile.
Pope, false — s. false.
Porters s. Orders.
praise, sacrifice of — s. sacrifice.
Presentation of our Lord, — B. V. M. s. offer.
priesthood s. Order.
principle, good —, bad — of the heart s. good.
promise as verb and noun (German: versprechen,
VERHEISSEN; DAS VERSPRECHEN, DIE VERHEISSUNG;
archaistisch: geloben; das GelObnis). As we shall
see immediately, in ‘Missionary Kafir’ many a mistake
has occurred in the constructions of the verb ukutembisa.
Considering that in speaking on religious subjects we
are bound to use this verb hundreds, even thousands
of times, the more so as in most cases also the noun
‘promise’ must be rendered with forms of the verb, we
must acquaint ourselves with its etymology and with
its grammatical construction in proper Zulu.

Etymologically ukutembisa presents itself as a deriva-
tory verb, derived from uku-temba. Ngitemba into (acc.)
means: 1 hope for something, 1 expect something;
ngitemba ukuti (acc.) . . . I hope that .... I expect
that . . . Ngitembisa ubani into is literally: I make
somebody hope for something, I make somebody expect
something, i. e. I promise somebody something. For
example, the sentence: ‘So-and-so has promised me
money’, in Zulu thought, is: ‘So-and-so has made me
hope for money (acc.), or So-and so has made me
expect money’ — Ubanibani ungitembise imali. All this
clearly shows that the thing which we expect, or for
which we hope, in Zulu is an accusative.
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This enables us to see why the Response: Uktiba
s'enziwe sikufanele uKristo asitembisa ngako, as it has
been in use hitherto for: ‘That we may be made
worthy of the promises of Christ’, is grammatically
wrong. ‘The promises of Christ’, in Zulu thought,
becomes: ‘that which Christ has promised us’, or rather:
'that which Christ has made us expect’ = uKristo
asitembise kona.

So far the matter is simple enough. The real
difficulty begins with the use of the passive voice.
Here even a Colenso had to pay his tribute to human
imperfection, as we shall see farther on.

In putting the above sentence:
Ubanibani ungitembise imali, into the pass voice we have:
Ngitenjiswe ubanibani imali, ’

lit: 1 have been made to expect money by So-and-so ==
I have been promised money by So-and-so. In English
(and in German) we can change this into: ‘Money
has been promised to me by So-and-so’. In Zulu it
is impossible to make the promised thing the
subject. Why? On account of the etymology of
ukutembisa, as explained above. If the sentence: Imali
itenjiswe were possible in Zulu, it would mean: ‘The
money has been made to hope for something' i. e. the
money has been made a promise of some kind. The
Rule, to- be kept well in mind, is therefore: In
sentences with ukutenjiswa the person to whom
the promise is made, becomes the subject (no
minative), the thing which is promised, becomes
the object (accusative).

According to this rule, our above uKristo asitembise kona,
becomes

esitenjiswe kona ng'uKristo, or shorter:
esikutenjiswe ng'uKristo. If we subsitute

ukufaneliswa for ukwenziwa ukuba sifanele (see ‘worthy’), 
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the new version of the Response reads in full: Ukuba
sifaneliswe esikutenjiswe ng’uKristo.

By applying the above rule to izwe elitenjisiweyo for
the German ‘das gelobte Land, das Land der Verheis-
sung’ and the English ‘the Land of promise’, it appears
that, if izwe elitenjisiweyo means anything at all to the
native, it is that the land has been made a promise.
Colenso's version izwe lokutenjiswa is even worse, being
literally: ‘the land to be made to hope for something
i. e. of being made a promise', or ‘the land to be made
to hope for something i. e. to be made a promise’. 1
am certain that no green ikehla, unused to Missionary
Kafir, will know what to make of either izwe elitenji
siweyo, or izwe lokutenjiswa; should he take them as
they stand, viz. that a certain land has been made a
promise, or is to be made one, he would naturally like
to know, what has been, or is to be promised to the
land. In fine, all that can be said is, that izwe elitenji
siweyo is the literal translation of 'das gelobte (ver-
heissene) Land’, and izwe lokutenjiswa that of ‘the land
of promise’, and that, on this very account, they share
the fate of many other of the same kind, namely to
be absolutely unZulu.

According to the above rule, ‘land’ must be the
object; ba, standing for abakwa' Israele i. e. the Israelites,
will serve as subject. Thus ‘the land of promise’ is
izwe ababelitenjiswe, lit.: the land which they had been
promised. Or, if heaven be called our ‘land of promise’,
it is: izwe esilitenjiswe, lit.: the land which we have
been promised.

Let me finally quote two more classical instances
from Holy Scripture.

Acts 1,4.: “. . . that they should not depart from
Jerusalem, but should wait for the promise of the Father.''
In Zulu thought this becomes: they should wait for
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that, to which they had been made to look forward by
the Father, therefore: bahlalele ababekutenjiswe ng'uYise.
Both, Colenso’s “bahlalele okwatenjiswa ng'uYise", and
our translation in “Izifundo namaVangeli" (p. 94): “ba
hlalele okwakutenjiswe ng’uYise" are wrong, being on a
par with izwe elitenjisiweyo.

Eph. 1,13.: “You were signed with the Holy Spirit
of promise." The context supplies ‘we' as subject.
Therefore 'the Holy Spirit of promise’ becomes in Zulu
thought ‘the Holy Spirit whom we have been made to
expect: . . . ngoMoya ocwebileyo esawutenjiswa. Colenso
has: . . . uMoya wokutenjiswa ocwebileyo. This genitive
is, of course, as unZulu as that in izwe lokutenjiswa.
What possible reason he may have had to put ocwebi
leyo after the genitive, is beyond my ken; in any case
it is not Zulu-like.

promises of Christ s. promise.
— of marriage isitembiso sokutshada. To show

why the former isitembiso somtshado, on account of
its being a literal translation, is impossible Zulu,
here follows a juxtaposition of impossible genitives of
substantives, and their corresponding proper rendering
by means of infinitives:—
isitembiso somsebenzi isitembiso sokusebenza,

„ somsindo „ sokwenza umsindo, or
„ sokuya emsindweni,

„ sobumhlopebwenhliziyo „ sokulonda ubumhlope
bwenhliziyo.

proper nouns. The proper nouns with which we
have to deal are chiefly biblical names, consequently
either Hebrew (or at least Semitic), or Greek, or Latin.
Divers authors have hit on different methods of Zuluising
these proper nouns. Some of them, in deference to
the idiomatic rule of the Zulu language to terminate
no word with a consonant, have thought it necessary 



144 proper nouns

to find some suitable vowel to be added to the last
consonant with which the foreign word ends. So theg
write: uAdamu, uAbrahamu, ulsake, ujakdbe, uPauluse,
uMelkizedeke etc. etc.

Others (also the afore-mentioned in certain words)
drop the last consonant of the foreign word, and
end the word with its own last vowel, or change a
u into o; so Paulus would become tiPaulti or uPaido,
Petrus uPetru or uPetro, Johannes ujohanne, Lucas
uLuka etc. etc.

Some again think it necessary to follow the idiomatic
rule of Zulu to have only one consonant to a vowel.
They therefore insert a vowel between two consecutive
consonants of the foreign word: so Melichisedech be
comes uMelikizedeke, Bethlehem iBethelehema etc. etc.

In some cases, instead of going back to the word
as it stands in the original language, its English form
or pronunciation is taken as a basis: so Matthew
becomes uMathu.

Now, as a matter of fact, the native has not taken
to the forms, which his white brother has laid out for him.
If a boy received the name Adam, the natives call
him uAdam; one of the name of Paulus they call
uPaidus or uPaul; a Joseph they call ujosef; a Petrus
they call uPetrus, or uPeter, or uPita, and so on.

Considering that this is the native practice, it may
be as well to follow in Zulu the rule observed in any
language with regard to foreign words, i. e. to let them
stand as they are. This rule admits of exceptions; so
Miinchen becomes Munich in English and Munic in French;
Wien Vienna in English and Vienne in French, Roma
likewise becomes Rome in English and French, Rom in
German.

In the same way the natives themselves may Zuluise
the one or other foreign name, and in some instances 
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they have already done so, e. g. iNgisi the English
man. This is precisely what we Europeans should let
them do without interfering in any way. Once such
foreign words have been brought into a Zulu shape by
the natives themselves, they will be used in this shape
quite naturally along with their original form, just as
an English writer may use in a theological essay both
‘Luke’ and ‘Lucas'.

The above contains the principles, which the author has
followed in the Catechism with regard to the writing
of foreign names.

Where two foreign names form a constant combina
tion, as Jesus Christ, Pontius Pilate, Herodes Agrippa,
Maria Magdalena etc., no proper rule was followed
in the past. Colenso and many others have written
uJesu-Kristo, uPonso-Pilato, etc.

Suppose we take for instance a native who is known
under the two names uMehlomane and uNqaba, no
native who may be asked to pronounce these two
amabizo together, will ever say uMehlomane-Nqaba, but
uMehlomane uNqaba, nor uNqaba-Mehlomane, but uNqaba
uMehlomane.

Consequently the proper way to write these combi
nations is, to give each its prefix: ujesu uKristo, uPontius
uPilatus, uHerodes uAgrippa, uMaria uMagdalena.

There is another good reason why it might be best
to use the two full forms ujesu uKristo, when we con
sider that the first signifies umSindisi, the second isi-
Gcotshwa, the second being an apposition. Such apposi
tions are not unfamiliar to the Zulu idiom, e. g. inKosi
uNkulunkulu, uNkulunkulu inKosi yamakosi, umShweshwe
inkosi yabeSutu. In our case the apposition uKristo =
Messias = isiGcotshwa distinguishes our Lord from ujesu
uSirak, and from Josua, in Hebrew the equivalent of
Jesus. But if for the sake of euphony one of the two ‘u’s in

> 10 
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ujesu uKristo is to be dropped, the elision should be
noted by an apostrophe as in any case of elision: ujesu
'Kristo.

According to the etymology of Magdalene one might
write uMaria was’eMagdala, or okutiwa owas’ eMagdala.
But Magdalene figuring generally by itself alone as a
Christian name, its etymology, as a rule, is disregarded.

By applying the rule of a distinguishing apposition,
as just established, to all such combinations, we get
uPonsius uPilatus, the latter distinguishing this Pontius
from any other Pontius, a common name among the
ancient Romans; uHerodes uAgrippa, the latter distinguish
ing this Herodes from the other with the cognomen
Antipater; uMaria uMagdalena, the latter distinguishing
her from uMaria, uNina ka’Jesu, and from uMaria ka-
’Salome, etc.

This applies, of course, to any similar combinations,
as uSimon uPetrus, ujudas uThaddeus, uSimon uMagtis.

in dealing with names of Saints, care should be
taken to see whether the second name has the character
of an ibizo, or of an isibongo or isizaio, or denotes a
locality. In the first case the second name is to be
treated as above, for instance ujohannes uKrisostomus,
uGregor uThaumaturgus. In the second wakwa has to
be used, e. g. uAlfons wakwa’Liguori, uFilipp wakwa Neri.
In the third was’e has to be inserted, e. g. uFranziskus
was’eAssisi, uFranziskus was’eSales.
propitiatory sacrifice s. sacrifice.
psychical life s. life.
punish, chastise (strafen) ukuhlaulisa. Ukutshaya
which has hitherto been in use, is only one
species of the genus ukuhlaulisa. Take a school boy
weeping bitterly; you ask him, why? He may answer:
Ngoba ngatshaywa umfundisi. This answer has but one 
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meaning, viz.: Because 1 have been beaten, or thrashed
by the teacher. ]f the answer be: Ngoba ngahlauliswa
umfundisi i. e. because I received a punishment from the
teacher, one may ask: What punishment? Answer:
Kutiwa, angina’ kuya emtshadweni, abanye bezauya, I am
not to go to the wedding, whilst the others are going.
In short, ukutshaya, being specific, any ukutshaya and
ukutshaywa is an ukuhlaulisa and ukuhlauliswa; but not
vice versa. In certain instances the metaphor: uNkulu-
nkulu wamtshaya umuntu, or the like, may suit the context
rightly enough as a metaphor. But the indiscriminate
use of ukutshaya in connection with uNkulunkulu, or any
other authority, for punishing (strafen) produces rather
a ridiculous impression on the native mind.

The verbal rendering of the German “das Bose bes-
trafen” by ukutshaya okubi is absolutely unZulu, even
if ukutshaya were not objectionable; for ukuhlaulisa
okubi is as meaningless as ukutshaya okubi. It has to
be ukuhlaulisa ababi.
punishment, chastisement (Strafe) inhlaulo, or verbal
forms of ukuhlaulisa.

temporal — (zeitliche Strafe) inhlaulo epelayo,
eyakupela, eyauke ipele, epela ngesikati esitile. Against
the former rendering: ukutshaywa okungesikati may
be said (1) that ukutshaywa is not the proper word (see
‘punish’), (2) that okungesikati is in any case rather
clumsy, (3) that the latter seems to imply okuya ngesi
kati i. e. a causal or instrumental nexus with which the
ukutshaywa is performed, whilst the meaning to be
conveyed is ukutshaywa okukona isikati esitile, besokupela.

ETERNAL, EVERLASTING — (SWIGE STRAFE) inhlaulo
yapakade, engapeliyo, engena’kupela, engayikupela na-
nini. The former version: ukutshaywa okumiyo represents
one of the many English or German expressions spoken
with Zulu words. Ukutshaywa has with the native a 

10*
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merely verbal or infinitive character, not that of a sub
stantive. Again ukutshaywa ‘okumiyo’ may convey to the
native that the thrashing is stopped for the time being,
to be resumed at a later date.

— for sins (Siindenstrafe) inhlaulo yezono. The
former ukutshaywa kwezono imparts to the native mind
either a ridiculous idea, viz. that of the izono being
beaten or thrashed, or none at all; but in no case that
of ‘punishment for sins'.
pure, impure animals (in the sense of the Mosaic
law). Different writers have hit upon various translations
of ‘pure’ and ‘impure’ referring to animals fit for sacrifice:
izilwane ezihlambulukile, ezingahlambulukile ; ezinge’nacala,
ezinecala; ezingancgolile, ezingcolile. None of these are
likely to imply the meaning intended by the writers. In
the new catechism they are styled: izilwane eziy’ingcwele
and ezingey’ingcwele. Since the catechism defines into
ey’ingcwele as into ka’Nkulunkulu, it should not be too
difficult to explain that certain animals were ingcwele
on account of their fitness to become ‘sacred’ — ingcwele
to God through their being sacrificed, whilst others were
not.
purgatory isihlanzo. Though it is a coined word, it
is readily understood by any native who knows what
‘purgatory’ means at all, the isi denoting a place, and
hlanzo from ukuhlanza = ‘to cleanse,-to purify' indicating
the purpose of the existence of purgatory.
Purification B.V.M. Olwokuhlanzwa kuka’Maria. This
is the only possible rendering in Zulu, considering that
the natives call their own customs, similar to the res
pective Mosaic precepts, ukuhlanza. Thus the above
expression will explain itself to the native, whereas
Olwokucwetshiswa . . . conveys no meaning of its own.’
Besides it is also wrong, because no sanctification — 
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ukucwefshiswa took place on that day, but only
a legal purification.
purity of the virgins s. isa.
put, to — up with one s. suffer.

Readers s. Orders.
receive, to — a sacraaxent worthily, unworthily
s. worthily.

TO — HOLY COAXAXUNION S. EUCHARIST.

reconciliation, our peace and — s. isa.
Religious, monk, nun in-dela (pl. izin). The word
admirably fits in with ‘religious’ for two reasons:

1. It is synonymous with incasakazi; as a synonym
for the latter it is part and parcel of the Zulu language,
and not of Missionary coinage. The only thing done
by Missionaries is its adoption for the sense of ‘reli
gious’.

2. Indela is etymologically one who is t/e/ning i. e.
‘giving up', ‘foregoing’ wordly possessions, sexual
pleasures, and his own will.

I need not comment on its being applicable to both
sexes, it being ‘anceps’ as it stands.
renowned, Virgin most — ’Nina obabazekayo. The
German «Du lobwiirdige Jungfrau*  is nearer to the
original «pr<edicanda» than the English «renowned*.
Similarly obabazekayo was preferred by the native
members of the R. B. to the former otusekayo.
Test, Eternal — give unto them, O Lord, and let
PERPETUAL LIGHT SHINE UPON THEAX.

The translation which has been in use up to the
present: Maubape, 'nKosi, bapumule umpumulo wafuti,
bakanyisele ukukanya okunapakade, is defective for 



150 resurrection—retain

several reasons. The maubape is the literal translation
of ‘give’; but, what He should give not being expressed,
it represents an unfinished sentence.—The Zulu
idiom requires umpumulela instead of umpumulo.

The second part: bakanyisele etc. is certainly a second
hand-translation, it being an attempt to render: "and
let perpetual light shine upon them”. But the bakanyi
sele, in the native mind, presupposes that the perpetual
light is not shining at all, that the Lord has to ‘light up’,
whereas, of course, in reality the perpetual light is
shining already, and we ask the Lord, according to
the Latin original, that “it may shine for them."

The new translation: ’NKosi, bapumuze umpumulela
wafuti, nokukanya kwapakade kubakanyele, adheres in
its first part to the sense, and in the second to the
letter of the Latin original.
resurrection of the body. The old Zulu version
ukuvuka kwomzimba covers the English rendering, which
makes the Latin "carnis” correspond with “body”,
whereas the German text: “Auferstehung des Fleisches”
adheres to the letter of the original. This in itself
would be irrevelant. But there is nothing to debar us
from translating "resurrectio carnis" by ukuvuka kwe-
nyama, especially so, since ukuvuka kwomzimba is the
usual expression for ‘commotio venerea’ in both sexes
(cf. immodest), whilst ukuvuka kwenyama has no such
meaning in actual native speech.

OUR LIFE AND — S. iS3.
retain, as in the word of Our Lord: «whose sins you
shall retain . . .» ukusalisela. The verb ukubopela which
was used hitherto means either ‘to inspan' or ‘to saddle’,
or ‘to bind something for somebody' e. g. aungibopele
le’nyanda i. e. please, bind this bundle (of firewood, or the
like) for me. If therefore: enizaubabopela izono zabo,
babotshelwe zona means anything, it would be: the sins 
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are bound into a bundle for the penitent — a ridiculous
supposition.

In native thought the penitent himself, as one who
has lost his case before the sacramental tribunal, is
made a prisoner = uyabotshwa, and not the sins.

The above ukubotshelwa izono is but another instance
of an attempt at a somewhat literal translation. As a
matter of fact, the idea of re-tinere has no equivalent
in Zulu. Therefore in looking for a fitting translation
we must start from another source.

The effect of withholding sacramental absolution is
that the sins remain with the penitent i. e. izono ziyasala
naye or kuye. The confessor therefore makes them
remain i. e. uyazisalisa, and he does so for the penitent
i. e. uyamsalisela izono zake.
retribute s. reward.
reward, retribute. Up to the present ukuvuza has
been the only word in use. But with the native uku
vuza means a reward in the sense of ‘a gratification’
to which the recipient is not strictly entitled, which
depends on the good-will and the generosity of the
donor. Now, according to the teaching of the Church,
God, as the Supreme Being, as the Creator, etc. is
under no obligation towards his creatures for anything
that might appear to the latter in the light of a service
rendered to Him. But, since in His actual economy,
God has given man a means to acquire merits, and
has bound Himself to give a “rnerces” = payment for
them, man can earn “wages”, as it were, for work
done in His service. This gives man the position of a
workman in the employ of God.

Therefore, the reward which man receives from God
is iholo, God can be said to ukuholela umuntu, and man
to ukuholelwa uNkulunkulu. Yet this payment, being
extraordinarily high out of God's infinite bounty, presents
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itself also as an timvtizo. Consequently ‘to reward',
‘to retribute’, when used of God towards man, in native
view can be both: ukuholela and. ukuvuza, ‘reward’,
‘retribution’: iholo and umvuzo.

Where to use the one, where the other? No doubt,
it requires intelligent handling to decide according to
the matter under discussion, which .is the proper term;
in many cases both will be in place.

The thought of ‘retributio’ in its good as well as in
its equivocal sense seems to be more or less alien to
the native mind. In its bad sense it presents itself
to him as ukupindisa or ukupind’inya i. e. as revenge.
The nearest Zulu term for the equivocal ‘retribuere’
may be ukwenana, or rather ukwenanisela, which, with
the approval of the native members of the R. B., has
been used in translating certain passages of Holy
Scripture.

Here may be the place to point out the incongruity
of “Akubuyisele uNkuhinkulu!”, an expression quite
familiar on most of the Catholic Mission Stations. Its
origin is due to the truly Christian habit of thanking
as generally practised in the South of Germany, by
saying: “Vergelt’s Gott!” i. e. “May God reward you!",
or rather: “ Deus retribuat tibi!” Unfortunately the above
is again an instance of literal translation, ukubityisela
being quite out of place. For with the native, only
such things are ‘brought back’ i. e. zibuyiselwa, as have
been removed, lawfully or unlawfully.

Let us take the instance of a child who has hurt his
finger. When his parent, or whoever it may be, has
finished bandaging the wound, the child says: “Akubu-
yisele uNkulunkuhi!'’, lit.: May God bring it (what?)
back to you, or return it (what?) to you! Nothing has
been removed, of course; therefore nothing can be
brought back. The most striking illustration of the
incongruity involved by ukubuyisela is furnished by a 
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child using the above formula after having been admi
nistered a sound thrashing. I have nothing to do here
with the psychological, or rather pedagogical aspect
of training a child to voice its thanks for a punish
ment in such or similar words. What concerns us here
is the linguistic side. The only possible sense conveyed
under the circumstances would be, God should return
the thrashing to him, or her!!

If it were in my power, I would dig graves wherever
this unfortunate form of ‘Missionary Kafir’ lives in the
mouths of the natives, and bury it for ever. Will my
readers be kind enough to do it themselves? Here is
a spade with which to do it: Akakuhlahlamelise uNku-
Lunkulu! i. e. ‘God bless you!’, which, though not a
literal translation, will serve as an excellent equivalent
of: "Vergelt’s Gott!”
Ritual incwadi yenkonzo yas'esontweni; incwadi ycnii-
niningwane ey’ingcwele.
Sacrament, the — of the altar s. altar.
sacred, most — s. superlative.
sacrifice, to — ukubonga. For ‘sacrifice’ in its ritual
and liturgical sense, the Missionaries have coined the
two words umhlabiso and umnikelo, derived respectively
from ukuhlabisa and ukunikela, the former to express
sacrifice in its strict sense of destruction of a living
thing, the latter to cover ‘offering’ of any other kind.

If we go to the only real source of information i. e.
to the unsophisticated native, we find that
ukuhlaba means «to stab, as a beast with an assegai, to

slaughter, to slay*  (Bryant’s Z.-E. Diet.);
ukuhlabisa «to make to slaughter i. e. present to a person

(acc.) a beast (acc.) for slaughter as e. g. when
he comes on a visit to the kraal; hence “present
with” generally, even with things {nga or acc.) 
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which do not reqiure killing, as a blanket®
(Bryant’s Z.-E. Diet.); 

ukuhlabela to slaughter for the amadhozi.'
In looking but superficially at the difference of the mean

ing of ukuhlabisa and ukuhlabela, one might be tempted to
take it for one of the arbitrary tricks of the genius of
the Zulu language, such as are met with in others.
But by looking closer into Zulu customs and trend of
thought, we find that he has been logical in calling the
one action ukuhlabisa, and the other ukuhlabela. Why?

If the umnurnzana wishes to treat his guest to meat,
he does not kill a beast before his arrival, as we
Europeans would do, supposing we were apprised of
his coming. What he does is this: after the arrival of
the guest he sends word to the herdboys to bring the
herd of cattle or goats to the kraal, and then either
asks his guest to select one for himself, or points out
to him the one destined for him. From that moment the
beast is the property of his guest. Consequently it is no
longer the kraalhead who kills it for his guest, which
would be ukuhlabela; but the guest is now the one who
kills his own beast (whether with his own hands or not,
does not matter). It is therefore logical to say that
the kraalhead, by presenting to him a beast, makes
him slaughter = uyamhlabisa.

In the case of sacrificing to the amadhlozi, these being
invisible, having no eyes with which to select, no hands
etc. with which to kill a beast, it is the umnurnzana who
slaughters for them — uyawahlabela.

It appears therefore that ukuhlabisa, in the native
mind, has nothing to do with ‘sacrifice’. Consequently
both ukuhlabisa and umhlabiso are out of place
wherever the idea of ‘sacrifice’ is to be conveyed
to the native mind.

The forms of ukuhlabisela, a further derivatory from
ukuhlaba, become simply unintelligible to the native in
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his own trend of thought. A sentence like: Umhlabiso
oy'ingcwele wemissa siyamhlabisela uNkulunkuluyedwa, if it
conveys any sense at all, would imply that we make
God our human guest, not that we are to offer sacrifice
to Him as God, or that we make Him slaughter for His
guest. En passant, if ukuhlabisela were in place, the
grammatical construction, at any rate, had to be: Umhla-
biso . . . siyawuhlabisela uNkulunkulu. Among the other
forms of ukuhlabisa, as in use up to the present, I may
point to ujesu uyazihlabisa, the translation of "Jesus
sacrifices Himself”; the retranslation of uyahlabisa is:
He makes Himself to slaughter i. e. He would be at the
same time the kraalhead who presents to His guest a
beast, and the guest to whom the beast is presented.

Ukuhlabela, as part of the ukubonga, corresponds to
‘sacrifice' wherever it occurs in the strict sense of
destruction of a living thing in honour of God.
Consequently it is applicable to the bloody sacrifices of
the Old Law as well as to that of the Cross, e. g.
Noe sacrificed to Lord. UNoe wahlabela inKosi.
Noe offered sheep as a sacrifice. UNoe, wat' ehlabela inKosi,
wahlaba izimvu.
Noe offered them as a holocaust. UNoe, wat'ehlabela inKosi,
wazihlaba (sc. izimvu), wazitshisa, ezitshisela yona.
Jesus offered himself as a sacrifice to his Father
on the Cross. Ujesu, wat'ehlabela uYise, wazihlaba onqa-
mlezweni (lokupela, wat'ehlatshwa kona, wahlatshwa ngoba
ezitandela i. e. because He was sacrificed of his own
tree will, «quia ipse voluit*).
God was offered a sacrifice by His Son on the Cross,
the victim also being His Son. UNkulunkulu wahlatshelwa
y’inDodana yake onqamlezweni, kuyiyo inDodana yake futi
eyahlatshwayo.
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As to ukunikela and umnikelo, all that is necessary to
be said here, is that there is no need to force upon
ukunikela the meaning of ‘offering’ = ‘oblation’, the word
having in the native mind no connection whatsoever with
any sacrificial act {see ‘offering’). On the other hand,
as we shall see presently, the idea of offering other
than living things, e. g. utshwala, and the like, is quite
familiar to the native. Consequently let us speak Zulu
with the Zulu!

The one word covering the idea of ‘sacrifice’
in its whole extent is ukubonga. In the native
mind ukubonga means the whole rite or liturgy of sa
crificing: (1) the prayers (ukutandalaza) and praises
(izibongo), (2) the sacrifice of the beast which is offered,
and (3) the offering of utshwala. Here are some instances
of the use of ukubonga among the pagan natives:
Kwa'Banibani kwabongwa izolo. At So-and-so’s kraal a

sacrifice took place yesterday.
Babonga ngani? or nga'nto-ni? What did they offer

(sacrifice)?
Babonga ngenkomo (ngembuzi). They sacrificed a bullock

(a goat).
Babongela-ni? Why did they offer a sacrifice?
Ngoba umngoma ute: Amakosi atukutele. Because the
diviner said: The lords i. e. amadhlozi are angry.
Babonga nangotshwala. They offered also utshwala sc.
to the amadhlozi.
Mus’ ukuhamba nale nyama! You must not remove this
meat from the homestead.
Ngani na? Why?
Ngoba ibongile. Because it is sacrificial meat = because
it has been ‘offered’ to the amadhlozi (literally: it has
given praise or rendered thanks to them).
Lobu ’butshwala bubongile na? Is this sacrificial utshwala?
Ukubonga kwabo, babongela-ni na? For what purpose
have they offered sacrifice?
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Qa, babonga nje amakosi. In order to give praise or
render thanks to the lords i. e. amadhlozi (in laudem, in
gratiarum actionem); another term for this kind of uku-
bonga is ukticacambisa amadhlozi. Or:—
Qa, batshweleza emakosini. In order to propitiate the
lords (sacrificiurn propitiatorium}. Or:—
Qa, bacela emakosini. In order to supplicate the lords
(sacrificiurn deprecatorium). Or:—
Qa, babongela ogulayo in order to intercede for a sick
member of the kraal (sacrificiurn intercessorium).

From the above it appears:—
(1) that it is said both of the people who sacrifice,

and the things which are sacrificed, that they perform
the function of ukubonga: umnumzana ubonga ngento;
into okubongiwe ngayo ibongile, inkomo ibongile, imbuzi
ibongile, inyama ibongile, utshwala bubongile.

(2) that ‘to perform a bloody sacrifice' is in actual
native speech ukubonga ngokuhlaba into, or simply uku-
hlabela. Thus we can do away with the former uku-
hlabisa ngokwegazi. ‘To perform an unbloody sacrifice’
is ukubonga ngokudhla. This will replace the former
ngokungeso okwegazi.

(3) that the natives are familiar with all the different
purposes of sacrifice with which we Christians are familiar:
sacrifice of praise pagan: ukubonga amadhlozi, ukucaca-
or thanksgiving, mbisa amadhlozi,

Eucharist Christian: ukubonga uNkulunkulu;
propitiatory

sacrifice
pagan: ukutshweleza emakosini,
Christian: ukutshweleza ku’Nkulunkulu;

supplicatory
sacrifice

pagan: ukubongela ukucela emakosini,
Christian: ukubongela ukucela ku’Nku

lunkulu ;



158 sacrifice

pagan: ukubongela (ogulayo) ema-
intercessory kosini,

sacrifice Christian: ukubongela ubani ku’Nku-
lunkulii.

By comparing the terms used for the different kinds
of sacrifice in the Bible History and in the old and
new Catechism, we find: —

^Sacrifice of praise*  is described in the Bible History
as *owokuqala  (sc. umhlabiso) ng'owokutshiswa, owahla-
tshelwa okwokumazisa uNkulunkulu njengoba ey'inKosi
uNgqongqotshe*.  In the new Catechism (p. 84) it figures
as ^ukubonga ngenxa yokukulekela uNkulunkulu, ukuvutna
pela ubukosi bwomNini 'niuntu; yiko okubizwa full ngokuti
ng ukutshisela uNkulunkulu, ngoba isilwane esasizobonga,
sesihlatshiwe, satshiswa, yonke inyama yaso, kanye noku-
dhla okwakwetulelwa ukubonga kanye nesilwane.*  Umtshi-
selo, which occasionally is used in translating ‘holo
caust’, seems to be of fair coinage; at least the native
members of the R. B, approved of it unanimously.

The above, of course, refers to the Old Law. With
regard to the ‘sacrifice of praise’ of the New Testa
ment, the old catechism has «“umhlabiso wokutusa,
ukuba simdumise ngokufaneleyo”, the new (p. 472)
“ukubonga ngenxa yokukulekela uNkulunkulu, ukuvuma
belli umEnzi wako konke, is Anda sako konke, umNini’mu
ntu, umNinikonke" *.

In the natives’ own terminology this species of sacri
fice would be simply ukubonga uNkulunkulu, as they
do not distinguish between sacrifice ‘of praise’, and
that ‘of thanksgiving’. But since we have to follow
the usual terminology of. Holy Church, the clearest
term for ‘sacrificium laudis, honoris, adorationis' is
ukubonga ngenxa yokukulekela (s. adore); for ukukulekela
presupposes, and consequently includes ukutusa, ukudu-
misa, and the like; but while these may refer to anyone,
ukukulekela is reserved to God alone.
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« Propitiatory sacrifice» figures in the Bible History
as ^owesibili, ng’owokuhlaula, ukuti ng’owokuvunta izono
nokuhlanjululwa kuzo* ; in the new Catechism (p. 85) in
accordance with scientific authorities, it appears as two
distinct kinds: ukubonga ngenxa yokuhlanzwa amacala*
i. e. for forgiveness of sins (in remissionem culpae), and
«ukubonga ngenxa yokuhlaula arnacala» i. e. for satis
faction (in remissionem poenac). Of course, in the native
idea both coincide with ukubonga ngenxa yokutshweleza.

With reference to the ‘propitiatory’ sacrifice of the
New Testament, the old Catechism has *umhlabiso
wokuhlaula, ukuba sizuze ukutetelelwa kwezono, kusivi-
njelelwe ukutshaywa kwazo* ; the new has (p. 472) «uku
bonga ngenxa yokutshweleza, ngenxa yokutetelelwa
nokuhlaula izono.» Ukutshweleza admirably serves the
purpose of both: forgiveness of sins and satisfaction
(remissio culpae et poenae); for in both cases we try
to appease the Lord, the sacrifice being the practical
expression of our prayer: «Tshwele, 'nKosi!»

As to « peace-offering », the translator of the Bible
History apparently had not grasped the true meaning.
He has ^owesitatu, ng’owokuxolelana owenzelwa ukubo
nga enKosini ngako konke okuhle eb’enzele kona abantu,
kukanye nokucela kwokuba napambili ibuye ib’ehlisele
abantu okuhle okunjalo*.  A little farther down he ex
plains <r Kwati ukunikelwa kwokwokuxolelana, yen’oyisayo
e’kanye nabakwake, badhla inxenye-ke yaleyo 'nyarna,
kungako-ke sengatiti oyisayo lowo eng’owokucambalala
noNkulunkulu ekudhleni. E! nanso~ke imvelo yalelo
’gama, lokupela kwabonakala ukuzwana okuhle, kupakati
kwenKosi nomuntu ohlabisayo*  The new Catechism has
(p. 85) *ukubonga ngenxa yokubonga ngenhlanhla ese-
itoliwe kumbe ngenxa yokucela inhlanhla; e! yiko okutiwa
ng’ukubongela uxolo, ngoba ababebonga ngalolu 'hlobo
babengaxakwe ’cala la’luto, uNkulunkulu ebaxolele. Lapo-
ke kwatshiswa inxenyana nje yesilwane, enye inyania 
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yadhliwa abapriste, enye yadhliwa ng’owabongelwa kanye
nabakubo: kwatiwa-ke, abantu ’bacambalalela uktidhla
kanye noNkulunkulu ».

Umhlabiso wokuxolelana has but one sense, namely
that of ‘propitiatory’ sacrifice; for whatever is done in
order to uktixolelana is done either for remission of
sins, or ‘paying off the fine' i. e. for satisfaction .— uku-
hlaula. But a ‘peace’-offering in the biblical sense
presupposes that peace (uxolo) is already established.

For «sacrifice of thanksgiving*  the old Catechism has
«umhlabiso wokubonga, ukuba simbonge ngamagrasia
onke nako konke oktihle esikupiwa aye*;  the new has
(p. 472) «ukubonga ngenxa yokubonga ngenhlanhla ese-
siyifumene*.

^Supplicatory sacrifice® is expressed in the old
Catechism by ^umhlabiso wokucela, ukuba sicele ukusi-
zwa uye ensizini zonke zomzimba nezompeftunulo*;  in the
new (p. 473) by <aikubonga ngenxa yokucela inhldnhla
nensizo esiyiswelayo». (Cf. second part of the explana
tions to No 821 of the new Cat.)

It may be as well here to anticipate two objections
which might be raised. The one is, that ukubonga, mean
ing otherwise.‘to praise, to extol, to thank', is rather
too general to be. used for ‘sacrifice’. It is answered by
the actual idiomatical use of the word among the natives
for the very same idea of sacrifice as in the Old and
New Testament. It may prove interesting, and quite
to the point at the same time, to remark that the Hebrew
word for ‘to sacrifice’ is ‘to do’, rendered by the Sep-
tuaginta with jtoieiv — to do, thus indicating that the
sacrificial act is ‘the act’ par excellence, (cf. .4? 797
of the new Cat.) Similarly the Greek term for ‘sacrifice’

means in its general sense ‘to thank, to
render thanks’. It is quite a noteworthy coincidence
that both the Greeks and the Zulus use a word, which
otherwise means ‘to thank’, or ‘to render pleasing (etj



sacrifice 161

thanks’, for ‘to sacrifice'. If therefore with the Hebrews
‘to do’, and with the Greeks ‘to render pleasing thanks’
has not been too general a term for ‘to sacrifice’, nei
ther ukubonga ‘to praise, to thank’ is with the Zulus.

The other objection may be, that it is rather precari
ous a venture to use for a Christian religious act a
word which denotes a heathen practice. First of all,
the Vulgata uses “sacrificium" which had been used
for heathen sacrifices, just as the Greek original has
■9-vaia, the common term for sacrifice, whether pagan
or Christian. Secondly, the only substantial difference
between the pagan sacrifices of the natives around us,
and the sacrifices of the Patriarchs and the Mosaic Law
is this: the latter were offered to the true God, while
the other are offered to what, with the heathen native,
has taken the place of the true God. Therefore far
from being wrong, it is but right to use their own term
and show them the folly of sacrificing to any but the
true God.

With regard to the twofold sacrifice of Our Lord we
/have:

UJesu wabonga onqamlezweni. Jesus offered sacrifice
on the Cross.

UJesu wabonga emudhlweni wokugcina. Jesus offered
sacrifice at the last supper.

Onqamlezweni uJesu wabonga ngokuhlaba. On the
Cross Jesus sacrificed in a bloody manner.

Emudhlweni wokugcina uJesu wabonga ngento edhliwayo.
At the last supper Jesus sacrificed in an unbloody manner.

La umprlste esabonga ngesinkwa newaine nje (at the
offertory), kusey'isinkwa nje esibongile, kusel’iwaine nje
elibongile. When tjie priest offers the bread and wine,
it is still mere sacrificial bread and wine.

Kepa noko isinkwa newaine elinjalo kalisena’kupatelwa
okwomhlaba, loku sekuy’into ka"Nkulunkulu, ngoba sekubo-
ngile. Nevertheless such bread and wine is no longer 

11
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to be used for profane purposes, because they have
become God's property through having been offered as
sacrifice.

La sekupendukisiwe isinkwa newaine, sekuy’inyama ye-
nKosi yetu ebongile negazi layo elibongile. After the
consecration of the bread and wine, there is the sacrifi
cial flesh and blood of our Lord.

Tin’ amakolwa kasidhli inyama ebongile yezilwane, ka-
sipuzi utshwala obubongile, siyadhla inyama ebongile,
sipuza igazi elibongile lenDodana ka’Nkulunkulu. We
Christians do not eat sacrificial flesh of beasts nor do
we drink sacrificial beer, but eat the sacrificial flesh
and drink the sacrificial blood of the Son of God.

Isinkwa sokubonga. Altar-bread.
Iwaine lokubonga. Altar-wine.
Ukubonga kwas’onqamlezweni. The sacrifice of the

Cross.
Ukubonga kwas’elatini. The sacrifice of the altar — Mass.
Ikolwa libongisa umpriste ngokukipa umnikelo wemissa

(s. ‘offering'). Literally: A Christian makes the priest
sacrifice by paying in a stipend i. e. causes him to say
Mass by offerings for mass.

Umpriste ubongela amakolwa elatini. The priest says
Mass for the faithful.

Umpriste ucelela abas’esihlanzweni elatini. The priest
says Mass for the souls in purgatory.

the — s. sacrifice.
sacrificial meat etc. s. sacrifice.
sacrilege isixabelelo. I am stire, all will concur in
denouncing the foreign isakrilege or isakrileje, not only
for its being foreign, but chiefly for. its containing an
r and an I, wherefore it proved a real difficulty to the
natives.

The new word is the result of enquiries sent round
to natives. I need not go to any length to explain 
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what ukuxabelela means with the heathen native; for
its explanation is embodied in the catechism itself
'(p. 298). 1 simply point to its perfect suitability for our
purpose on the ground that to both, the heathen and
the Christian conception of sacrilege, underlies the idea
of maltreating something sacred to the deity, and thus
provoking the deity’s ire and wrath.

As a matter-of-fact proof, 1 may relate what happened
when the members of the R. B. heard the new word
for the first time. At the end of a somewhat lengthy
discussion one of them, a Catechist who is exceptionally
well instructed in religious matters, owned freely and
quite spontaneously that never before had the full
enormity of sacrilege come home to him; “for”, said
he, “uma ukwenza isakrilege kung'ukttzixabelela, kunga-
ngcono umuntu azidhlise kunokuba azixabelele" i. e. if
committing a sacrilege is identical with ukuzixabelela,
poisoning oneself is the lesser evil. Another demonstra
te ad hominem of ‘accommodation’.
Saint isiCwetshiswa. For a long time the need of a
substantive in place of the relative form abaCwebileyo
had been felt, this relative form having the character
of an attributive adjective. By the natives the incongruity
of expressions like: abaCwebileyo bako for ‘Thy Saints',
abaCwebileyo baka’Nkulunkulu for ‘the Saints of God’
etc. must have been felt even more than by Europeans
conversant with Zulu. IsiCwetshiswa seems to be a
very happy solution of the problem. (1) From a lingui
stic view, the Zulu idiom is quite given to such for
mations, e. g. isitunywa the messenger from ukuturna,
isibotshwa the convict from ukubopa, isitandwa the
beloved from ukutanda (cp. isiGcotshwa under ‘Anointed’,
isiKetwa, isEnyulwa under ‘ Elect’). At the same time
the zsz-prefix denotes in all such instances an office, a
work to be done, a position filled by one to whom

11*
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this-term applies. (2) From a theological point of view
it presents itself as an ideal term. Sanctifying grace,
the foundation of all holiness, is ixotsho elicwebisayo.
Whilst the term isiCwebi rigorously applies to God him
self, the terin isiCwetshiswa for creatures appropriately
indicates the fact that no created being can attain holi
ness without the help of God (zsn-form).
salvation of those who . . . s. isa.
say, to — mass s. mass.
scandal isoniso, isikubekiso.
scandalise ukwonisa, ukiikubekisa. These two words
require a somewhat intelligent handling. Although in
many cases it is difficult to draw the line between
them, so that both may be in place, in others they
are not interchangeable. Wherever in the case of a
public scandal stress is laid on the ‘offensio et admi-
ratio populi’, ukiikubekisa (isikubekiso) is ‘the’ word.
But if the fact that others have been led to sin, or
have taken occasion to sin, or have been caused to sin
is emphasised, ukwonisa (isoniso) is the right word.
seal, to ukucindezela (ukufaka) isinyatelo entweni
(ku’bani).
seduce, lead into sin (verfUhren, zur sUnde verleiten)
uku-m-onisa ubani, uku-m-enzisa isono. Ukungenisa
ekwoneni is unZulu (s. ’enter’).
send, to — up sighs s. sighs.
servant, — of god umuntu kcfNkulunkulu. Hitherto
the usual version was inceku ka’Nkuliinkulu. To show
its incongruity, it will suffice to quote what Bryant has
in his Z.-E. Diet, under inceku: «certain official in a
chief’s kraal, whose duty it is to look after the food;
butler, steward*.  To call Christ «inceku yako» (as in
the orignal edition of Imissa labantwana, a booklet 
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which represents the ‘non-plus ultra’ of ‘Missionary Kafir’)
is more than ridiculous, it savours of blasphemy.

Neither inceku, nor isicaka, isigqila, udibi, uhlaka cover
the generic term ‘servant’, though each represents a
species of servant. To use any of these specific terms
for ‘servant’ in general would be as unZulu, as it
would be unEnglish to call any and all servants ‘kitchen
boys’.

The proper Zulu equivalent for our ‘servant’ in re
ference to ‘Majesties’ is umuntu wenkosi, umuntu wako,
’nKosi, or in more abject court language inja yako, 'nKosi.
The latter is, of course, out of the question for our
purpose. But the expressions umuntu wenKosi, umuntu
kd Nkulunkulu are not only proper Zulu, but cover also
all that is implied by 'servant of God’.

venerable — of god Umuntu odumisekayo ka-
’ Nkulunkulu.
sham miracle s. miracle.
sick, to visit the — s. visit.
sighs, to thee do we send up our —, a\ourning and
weeping in this vale of tears. The old version has:
Siyalingoza pambi kwako sikalayo, sikedamisile kulesi’si-
godi senyembezi. In order to control the verbs occurring
here, we had better revert to the Latin original. Ukuli-
ngoza may well stand for ‘suspirare’; but ‘gemere’ is
certainly not ukukala, nor is ukukedamisa ~ ‘flere’, the
former being in Zulu ukububula, the latter ukukala (inye-
mbezi).

Further, the sentence: ‘infans suspirat ad matrem’ is
in proper native speech: ingane ilingozela unina.

Therefore: Silingozela wena, sibubula, sikala kulesi
"sigodi senyembezi.
Simon Magus s. proper nouns.

— Petrus s. proper nouns.
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sign in the sense of the sensible signs of the sacra
ments isikombiso. Coined though the word is, it
excellently suits the purpose, because it explains itself..
Its etymological meaning is ‘that which points to some
thing’, or ‘that which signifies something' (cf. character
& mark). The word incwadi used hitherto is rather out
of place; no native will ever call ‘that which points to
something else’ an incwadi.

to alake the — of the Cross ukutshaya isipa-
mbano. This expression has the advantage to have
been coined by the natives themselves. Sometimes also
ukuhlaba isipambano is heard. If ‘sign’ were to be
expressed here, it would be isifanekiso rather than isi-
bonakaliso.

the wording of the — of the Cross: Ngegatna
lika’Yise benenDodana noMoya ocwebileyo. Amen. The
Latin preposition ‘in’ here, as so often in Holy Scripture,
has no ‘locative’ meaning whatsoever, but is rather
synonymous with ‘per’ or, as the case may be, with an
‘ablativus instrumentalis’. For instance ‘‘sanctificatis
in Christo" (1, Cor. 1,2.), if rendered with abacwetshiswe
ku’Kristo, is unintelligible to the native; it must be
translated either with abacwetshiswe ng'uKristo, which
implies that Christ is the direct agency, or with abacwe
tshiswe ngoKristo i. e through Him; in this case it
would be implied that the Holy Ghost is the direct
agency. — This explains why egameni lika’Yise . . .
would puzzle the native, whereas ngegama will readily
suggest either ngokutsho kukd'Yise ... or ngamandhla
ka'Yise ... in accordance with the context.

With regard to the singular ‘in nomine’ I scarcely
need to point out that in the sign of the Cross, and.
especially so in the form of Baptism, the Church expres
ses by it the unity of the Trinity, with other words,.
the ‘nomen’ is owned equally by each of the three
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Divine Persons. I do not know of any other language
in which this could be expressed as exactly and
stringently as in Zulu by means of the idiomatical bena:
Ngegama lika’Yise benenDodana noMoya ocw. This I
call form (ct). Form (c2): Ngegama lika’Yise nenDodana
noMoya ocw. is dogmatically safe, but idiomatically it is
somewhat deficient on account of the missing be.

These superseded form (b): Ngegama or egameni lika
’Yise nelenDodana neloMoya ocw. Its retroversion: In
nomine Patris et eo, quod est Filii et eo, quod est Spiritus
sancti, shows clearly three names.

Yet it represents an advance upon the original
form (a): Ngegama or egameni lika’Yise nelika'Ndodana
nelika'Moya oy’ingcwele. Somewhere, it is said, it is
still in actual use. It is wrong on two accounts: —
(1) on the same as form (b); (2) because inDodana has
been changed into uNdodana, and uMoya has been
transferred from the umu-imi to the u-o class. This
involves a dogmatical error (s. Trinity).

A certain time ago 1 came across a legend purporting
that those who, years ago, discarded the forms (a) &
(b), later on went back upon their own finding. ‘ As a
matter of fact, they did not. None of them even thought
of reinstating forms (a) and (b), and they had two good
reasons for doing not so: — (1) Form (a) is dogmatically
wrong. (2) Both forms (a) and (b) do not comply with
the Singular ‘in nomine’ as positively prescribed by the
Church for the form of Baptism. The only divergence,
which since the discarding of the forms (a) & (b) has
existed, concerns the forms (cj and (c2).
sins of others, to render oneself guilty of the —
ukwonisa nokwonisana. The former expression, clinging
more or less to the letter of the above English phrase
as well as to the German “sich fremder Siinden schuldig
machen”, was ukutola izono ngabanye. The native 
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members of the R. B. viewed it as a bit clumsy, and
not easy to understand, whilst they fully approved of
the new version. And in fact, those nine kinds of sin
called in German “fremde Sunden", reduce themselves
to ukwonisa i. e. to make one commit a sin, to help him
to do so, and ukwonisana i. e. to co-operate with one
another in committing sins.
slave s. handmaid.
so that. The usual rendering on the part of European
Missionaries is kangaka tiktiba. It is one of the many
literal translations, and shares as such their fate of being
absolutely unZulu. In the whole Zulu language there
is no ‘consecutive’ conjunction as we have in Indo-Gerrnan
languages. Therefore the Europeanism kangaka- ukuba
is nothing more nor less than a hideous corruption of
Zulu, unknown and unintelligible to the raw native.
Nevertheless, such children as grow up under European
tuition, forced to translate every ‘so that’, which occurs
in the English Readers, with kangaka ukuba, take to it
as readily as they unfortunately do with regard to
‘Missionary Kafir' in general, so much so that many a
child owned to me that, when they came home for the
first time after several years of,school training, they were
asked by their people: “Us’ukulunia ulimi luni nje, loku
sing’ezwa, na?” i. e. “What sort of a language do you
speak now, for, as a matter of fact, we do not under
stand you?"

There being no consecutive conjunction in Zulu, are
there no means to express the consecutive nexus? There
are several, as we shall see in the following examples.

«God so loved the world that He gave His only
begotten Son*  (Joh. 3, 16.) Ukuwutandisisa kwake
umhlaba, uNkulunkulu, wanikela inDodana yake eyodwa
ayizele.

He was so angry that he nearly killed his brother.
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Either: ukutukutela kwake kakulu, wacitsha ukubulala
umfo wabo, or better: watukutela kabi waza wacitsh'
ukubulala umfo wabo.

You have to rise very early so that you meet me in
Durban at dawn. Uzauvuka ekuscni kakulu, yikona
uzauhlangabezana nami eTekwini ngovivi.

You bring back the oxen early, then inspan im
mediately, so that, when I arrive, we can start. Uzau-
buyisa inkabi ekuseni, ub’us'ubopela konamanje, besokuti,
uma ngifikile, sikwaz’ukusuka. ,

There was such a mess that all lost their heads.
Kwavela isipitipiti esikulu, bonke bakohlwa noma bang’enza
njani.

In the first example the absolute infinitive, in the
second waza, in the third kakulu yikona, in the fourth
the subjunctive with se are the expedients; in the fifth,
two co-ordinate sentences are standing side-by-side
without any further ado. Whoever has grasped the
Zulu idiom will find no difficulty in replacing the unZulu
kangaka ukuba with one or other of the above con
structions, nor to use each in its place. Let us hope
that very soon a tombstone will be erected with the in
scription: «Here lies Kangaka Ukuba of unhappy memory.

All the same
«R. I. P.»

Son, the — of a\an inDodano yomuntu. In view of
the quite clear expressions: 6 vtoc roc avtlnifcov, filius
hominis, Son of man, Menschensohn, it is rather a
mystery, why Colenso translated it with inDodana yesi-
nfu i. e. the son of mankind == filius (totius) humanitatis.
Most of the Missionaries, Catholic and Protestant alike,
took it over from him without questioning its correct
ness.

Jesus Christ is ‘Filius hominis’ as filius hominis
Mariae — indodana yomuntu uMaria.
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Spirit, THE — OF WISDOAX, UNDERSTANDING, FORTITUDE,.
KNOWLEDGE, GODLINESS, THE FEAR OF THE LORD S. isa.

species, the — of bread and wine isimo sesinkwa
nesewaine. There can be scarcely any doubt that
isimo is quite consistent here. But mistakes in hand
ling it will be unavoidable, if its character as a col
lective term is not kept in view. It is on this account that
expressions like ‘okusalayo, sekupendukisiwe, y’izimo ze-
sinkwa’ 'what remains after consecration are the species
of bread', or ‘eSakramenteni las’elatini ujesu ukona nge-
zimo zesinkwa 'in the Sacrament of the altar Jesus is
present under the species of bread', are impossible.
The plurality of species or “accidentia" is in Zulu
collectively the singular isimo.

As to translating ‘under’ the species of bread with
ngesimo sesinkwa, I rather think it is the outcome of
trying to translate literally. I doubt whether it is Zulu
at all. Perhaps it is nearer to proper Zulu to say
eSakramenteni las’elatini ujesu ukona, ekona belu lapo
kukona isimo sesinkwa esipendukisiweyo or esapendukiswa.
sprinkle s. Asperges.
St. So-and-so, saint So-and-so. 'Saint' (from the Latin
sanctus) being synonymous with ‘holy’, the translation
of ‘holy’ applies here just as elsewhere e. g. St. Joseph
ujosef ocwebileyo. Consequently there is no necessity
to use the foreign uSanti, especially as it entails at
the same time quite a peculiar type of 'Missionary
Kafir’. For expressions as uSanti Josef, uSanti Maria
etc. etc. are a grammatical monstrum. Either both
should be treated as substantives, and in this case each
must be given its prefix (s. proper nouns): uSanti ujosef,
uSanti uMaria, which would mean: the Saint of the
name Joseph, ... of the name Maria. Or Santi has
to become an adjective: ujosef osanti, uMaria osanti.
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state, in the sense of social, ecclesiastical etc.
position, has been rendered hitherto with ukuma. It is
one of the numerous instances of literal translations:
‘state’ = (Latin) ‘status’ from ‘stare’ = ukuma. Now
ukuma when used as a noun may convey the meaning
of ‘position’ which one adopts towards somebody or
something: Ukuma kwake kulendaba kuyasoleka i. e. His
position, or rather his ‘attitude’ in this matter is open
to blame. It may also impart the idea of ‘state’ in the
sense of the natural state, the natural habit, in brief
the nature of somebody or something: Amalimi lawa,
ukuma kwake yini? Qa, akuso ukuma kwake, wenziwa
uvalo nje i. e. Is this stammering a habit with him? No, he
is only flurried. In this latter sense it is synonymous
with imvelo and isimilo.

The ‘state’ of somebody gives answer to the question:
UBanibani uy’ini? Consequently the answer in general
is: Uyiloko ayiko. Therefore ‘state’ is toko uBanibani
ayiko. Thus the answer of No 618 of the catechism
runs: Umuntu umhlop’ inhliziyo, tuna elonda umteto wa-
yiko, that is: ‘One is chaste, if he fulfills the obligations
of his state.' Thus again the sentence: “Everyone has
to lead a chaste life according to his state", will be in
Zulu: Yilowo nalowo urnelwe ukulonda ubumhlope bwe-
nhliziyo obumfanele njengayiko. But, of course, accord
ing to circumstances an equivalent idiom may step in,
e. g. All people of whatsoever state are subject to
the divine law: Bonke abantu. noma bey’ini bapansi
kwomteto ka’ Nkulunkulu.
stipend — offering for mass s. collection.
stone, to — ukupohloza ubani ngamatshe. As to the
hitherto used ukukanda ngamatshe, anybody conversant
with the native's idea of ukukanda will admit its unfit
ness for the above. For it signifies the hammering of
a smith, the pounding of a doctor who pounds the 
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herbs on a large stone with a smaller one. In no case
ukukanda will produce in the native mind the idea that
the stoning is done by throwing stones at the victim.

As a matter of fact, the native is not familiar with
this kind of execution, and therefore has no proper
expression for it. Although .1 consider the substitution
of ukupohloza to be an improvement, I am far from
contending that it is an ideal expedient.
stole s. collection.
Subdeacon s. Orders.
suffer, to — one, to bear one ukubekezelela ubani.
In proper native speech bekezela cannot be joined with
the accusative of a person; in native thought ubani
ubekezelela ubani.
sun of justice o’kulunga kukanyisa okwelanga. The
former ’langa lokulunga conveys no distinct meaning to
the native.
superlative. That Zulu, just as any other Bantu
language, has no real degrees for comparisons of
adjectives, is but a truism among Zulu scholars. The
different expedients are: kakuiu, the suffix kazi, the
reduplication of the corresponding verb, the verbal
suffix isisa, and ukuti-words if joined with their
corresponding verbs. As to their idiomatic value, these
expedients vary in degree. Without entering into
details, 1 only state that kakuiu denotes the lowest
degree of a superlative, whilst the absolutely highest
is conveyed by the use of a verbal form together with
its corresponding ukuti-word (if there is).

In looking through the translation of superlatives in
religious terminology, we find that in most cases the
proper expedient was made use of:—■
Jesus, most powerful ’Jesu onamandhlakazi,

„ most patient „ obekezelisisayo,
. most obedient „ olalelisisayo,
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Virgin, most prudent ’Virigo elihlakanipile elite ci,
The Holy of holies indawo ey’ingcwele ewe.

Natives objected to using ya with ukueweba; therefore
’Nina oewebileyo ote ya for 'Mother, most pure' had to
be changed into ’Nina oewebe ewe.

The only instance where, up to the present, kakulu
has figured, is 'nHliziyo ey’ingcwele kakulu kajesu for
‘Most sacred Heart of Jesus’. The retroversion: «‘Very’
sacred Heart® shows that only a high degree of
holiness is conveyed by kakulu, whereas 'nHliziyo
ey’ingcwele ewe imparts the sense of absolute holiness.
supernatural life s. life.
superstition ukukolwa ize. Former translations of this
term were due to the vain attempt of literal translation.
Here once more the native’s way of thinking is
different from ours;— he does not conceive the idea
of a belief which is ‘super’ or rather ‘supra’ i. e.
beyond the limits of sound belief. With him such a
belief is ukukolwa ize or into engeko i. e. to believe a
^nothing®. And in fact, this covers entirely the idea
of our ^superstition®.
supplicatory sacrifice s. sacrifice.
swear, to — by, to take an oath on. In proper
Zulu speech ukufunga is a transitive verb, e. g. ngifu
nga ubaba, ngifunga uTshaka, ngifunga inKosi epezulu.
That in ‘Missionary Kafir' the accusative has become
a prepositional expression: ngifunga ngoNkulunkulu, is
due again, of course, to literal- translation; the English
‘by’ and ‘on’, and the German ‘bei’ and ‘auf’ were
rendered with nga, irrespective of the Zulu idiom.

In proper Zulu therefore sifunga uNkulunkulu.

take, to — a vow s. vow.
He took to Hiaxself the huaxan nature s.

incarnation.
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talebearing ukunyevuza, ukutuf izindaba.
tax in the sense of ‘fee’ for baptisav etc. ,s. collection.
temporal punishment s. punishment.
temptation, lead into — s. lead.
tent of the covenant itente lesivumelano (s. Testament)
instead of itente lenhlangano.
Testament isiVumelano. The native members of the
R. B. were unanimous in stating that the word mostly
in use is isivumelano, not irnvumelano.
thanksgiving, sacrifice of — s. sacrifice.
That WE MAY BE WORTHY OF THE PROAUSES OF CHRIST
s. promise.
then, AND — , AFTERWARDS (DANN, LIND DANN, UND DANACH,
darauf) se, and’uba. By far the majority of the
Catholic Missionaries and those who co-operate with
them, as Brothers and Sisters, know only one word
for ‘then’: and'uba. And by dint of constant, million
fold repetition, this and'uba has imposed itself upon
thousands of native children, so much so that this
terrible and'uba has become pre-eminently part and
parcel of ‘Missionary’ or ‘School Kafir'.

WHERE IS AND’UBA IN ITS PLACE?
THERE, WHERE, AND ONLY WHERE IT, CAN BE JOINED

WITH A SUBJUNCTIVE. NEVER WITH AN INDICATIVE,

or with any tense which has no subjunctive. Thus for
instance and'uba sihamba, and’uba sahamba, and’uba
besihamba, and'uba sasihamba, and’uba besihambile, and
the like are not only horrible Zulu, but idiomatically
no Zulu at all.

In actual native speech the use of and’uba, kad’uba,
and the like is very limited. Their meaning comes
near to our ‘and then, and afterwards', denoting the
last or final action or occurrence after certain others.
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This may also be seen by the examples given by
Bryant in his Z.-E. Diet.: kuzwakale umsindo, kad’uba
(and’uba) kuvele inkosi there is heard a noise, and
then the chief appears; anogay a qede, kad’uba (and'uba)
nihambe you shall finish grinding, and afterwards go.

With the native the usual word for ‘then’ is se,
fitting in with all tenses and moods. Here are a few
illustrations: He arrived, entered the hut, and then he
said . . . Wafika, wangena endhlini, waes’eti . . . They
got hold of him, beat him, and then stabbed him with
the assegai. Bambamba, bamtshaya, basebemgwaza
ngomkonto. The Holy Ghost comes into the heart of
man, purifies it, and then sanctifies it. UMoya ocw.
uyafika enhliziyweni yomuntu, tiyihlanze, ub’us’uyiewebisa-
ke. He is speaking for a long time, then he says . . .
Uyakuluma, akulume, akulnme, akulume, ab’es’eti . . .

To all who have hitherto been addicted to the
indiscriminate use of and'uba it is certainly advisable to
abstain entirely from using it, and to replace it with
se, considering that se can stand for and'uba, but not
vice versa.

‘Then’, when pointing to the future, i. e. when more
or less = ‘in this case’ or ‘in that case’, or ‘at that
time’, may often be rendered with lapo, lapo-ke.

‘Then’, when implying a condition, uma kunjalo.
thence, from — he shall come to judge the living
and the dead. The old Zulu version reads: eza’kuvela
kona eza’kunquma abasekona nabafileyo. The new: lapo
eyakuvela kona, azoteta amacala abasekona nabafileyo.

“Lapo — kona” is undoubtedly clearer, and effects
a closer connection with the preceding article of the
Creed. — As Our Lord is to come for the last judg
ment at some future day, not immediately, eyakuvela is
preferable to eza’kuvela. — Regarding azoteta amacala s.
judge.



176 this—times

This is . . • that. For example: “This is eternal
life that they may know Thee . . . » (John 17,5.) Co-
lenso has: “Y’iloko-ke ukuhlala okumiyo, kwokuba
bakwazi wena ...» Here we have again a case of
literal translation, of forcing upon Zulu an Indo-German
idiom, of speaking Greek, Latin, English, German etc.
with Zulu words.

The above unZulu translation can be replaced by:
Ke, ukupila kwapakade, naku: ng'ukuba bakwazi wena . .

Here is another instance: This is the means to avoid
sin that the danger be avoided: Isa lokuxwaya ukwona,
nanti: (ng’)ukuxwaya ingozi yokwona, or: Ukuxwaya
ingozi yokwona, yilo isu lokuxwaya ukwona, or: Isu lo
kuxwaya ukwona ng’elokuba kuxwaywe ingozi yokwona, or:
Isu lokuxwaya ukwona ng'ukuba kuxwaywe ingozi yokwona.
Through Christ our Lord. Those who are used from
childhood to this and similar stereotyped conclusions of
prayers, may —or may not—readily supply in their
minds what is understood, namely: we ask through
Christ . . . For a native it is not so easy. For example.
if he reads or hears daily after mass: "... ukuba li-
kululwe, lipakanyiswe ngaye uKristo inKosi yetu”, he can
not help taking the last four words as part of the
last sentence, whereas, in reality, they refer to the
whole prayer.

By inserting expressly what otherwise is understood,
namely the single word sicela or sikucela (sc. konke
loku), all ambiguity disappears: . . . ukuba likululwe
lipakanyiswe. Sikucela ngaye uKristo . . . i. e. We ask
for this through . . .

— thy labours s. labours.
times, the — of the ecclesiastical year izinkati
zomnyaka njengoba zihleliwe I’iBandhla. Up to the
present we used isikati. This had to be replaced by 
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inkati as those ‘times’ are definite periods with a fixed
beginning and ending.
to thee do we send up our sighs s. sighs.
tonsure s. Orders.
touches, iaxawdest — s. immodest.
tradition imfundiso enikezelweyo, umnikezelo, umlomo.
Bryant’s Diet, has: *ukunikeze.la  hand over to a person
to a purpose, etc. Banikezelana ngendaba they passed
the story from one to the other.®

Imfundiso enikezelweyo will easily convey to the native
mind «the doctrine, the teaching ‘passed on to others
by word of mouth’®, as distinguished from imfundiso
ebaliweyo ‘the written doctrine’, the doctrine, or the teach
ing preserved in writing. The same antithesis will be
understood from umnikezelo, and imiBalo or inCwadi
ey’ingcwele.

The verb ukunikezela may be used in both ways:
AbApostole banikezela imfundiso yokuti amanye amadoda,
or: AbApostole banikezelana namanye amadoda ngemfu-
ndiso yokuti. The Apostles handed down to others by
word of mouth such and such a doctrine.

Occasionally umlomo may come in nicely for tradition
e. g. Ukuti umuntu angabatshatizwa esey’ingane, siya-
kwazi ngomlomo ovele ku’bApostole ababewuzwile ku'Jesu.
The feasibility of the baptism of infants we know from
tradition that originated from the Apostles, who them
selves heard it from Jesus. Here also the distinction of
umlomo, and imiBalo or inCwadi ey’ingcwele is quite
obvious.

Izindekazi, hitherto in use for tradition, conveys to
the native mind either ‘long, endless stories’, or ‘stories,
tales of olden times’, without implying that they were
handed down for a certain purpose.
treasury of the Church umtapo oy'ingcwele weBa-
ndhla. If we remember that igugu means «anything

12
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'‘dear" to one’s heart, as a much prized article . . .
any “dear little thing”» (Bryant’s Z.-E. Diet.), no words
need be wasted on proving that igugu is unfit to cover
the meaning of “treasury" of the Church, the deposit
of all the merits from our Lord down to the mere
faithful, and that such an immense and inexhaustible
deposit.

There being no Zulu word for "treasury” nor for
“deposit" in the above sense, umtapo seems to express
all that is required, although by way of a metaphor
different from both the above words. In its original
sense it signifies a mine, a deposit, to which one goes
to ukutapa i. e. to take out in great lumps or armfuls
such things as are stored up there.

In Catholic terminology the Pope, the Bishops, the
Priests do the ukutapa, and as they do it for the faithful,
they tapela; consequently amakolwa atatshelwa yibo
emtapweni weBandhla when receiving a sacrament, an
indulgence, a sacramental. But by means of prayer
and good works the faithful may do it also by them
selves — ayazitapela emtapweni lowo.
tree of knowledge of good and evil s. isa.

— of life s. isa.
Trinity. UbuTatu covers the full meaning of Trinity.
It being at the same time dogmatically quite safe, there
is neither need nor room for Ubutrinitasu.

The naa\es of the three Persons of the Holy —.
The names of the three Divine Persons are not mere
‘names’ (amabizo), as any Catholic child knows. As the
second Person is the Son = inDodana of God by reason
of His being born of the Father, it appears that by
changing inDodana into uNdodana a great dogmatical
error is involved. Anyone conversant with the rudi
ments of Zulu will readily understand that, if inDodana
is changed into uNdodana, inDodana is deprived of its 
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real meaning; for uNdodana is a mere ‘name’. Certainly
a man whose name is uNktinzana, or uNkonyana, or uFu-
kwe is not a real inkunzana (young bull), or a real
inkonyana (calf), or a real" uFukwe (cuckoo). Vice
versa, a real inkunzana, inkonyana etc. is not uNktinzana,
uNkonyana etc.

It is therefore apparent that any word, which does
not belong to the u-o class, through being prefixed
with the u of this u-o class, loses its real meaning,
and becomes a mere ibizo = “proper noun".

For the very same reasons “the Word of God” can
not but be iZwi lika'Nkutunkulu, so that uLizwi or uZwi
constitute a grave dogmatical error of the same nature
as the above uNdodana. Therefore: iZwi laba inyama.
The Word was made flesh. UMaria ttnguNina weZwi.
Our Bl. Lady is the Mother of the Word.

For the same reasons again uMoya ocwebileyo must
remain in the umu-inii class, and cannot be transferred
into the u-o class. Therefore ‘the work of the Holy
Ghost' is not urnsebenzi ka'Moya ocw., but woMoya ocw.;
‘we receive him (sc. the Holy Ghost)’ is not siyamamukela,
but siyaw'amukela; again ‘here is what the Holy Ghost
says’ is not nanti izwi alitshoyo uMoya ocw., but . . . oli-
tshoyo. . .—But whilst ku cannot be joined with inDodana
or iZwi (consequently the locatives enDodaneni and eZwini
must be used, if there be need), we are entitled to say
ku'Moya ocw., because in the case of umhlobo, which
denotes a person, although it belongs to the umu-imi
class, both can be heard, in the natives' mouth: ngihantbele
ku’mhlobo wami and emhlotsheni wami.

It would be dogmatically incorrect to say: UNkulu-
nkulu unabazimeli abatatu i. e. God has three persons.
UNkulunkulu u'bazimeli 'batata corresponds entirely
with the German “Gott ist dreipersonlich" = He is three
persons. Ku Nkutunkulu kttkona abazimeli abatatu. There
are three persons in one God. Here, I believe, the 

12*
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locative ebuNkulunkulwini would be much more precise
than ku'buNkulunkulu.
unbloody sacrifice s. sacrifice.
under, — Pontius Pilhte. The translation in use up
to the present reads: ku ’ Ponso-Pilato. Now a sentence
like: uBanibani wabulawa ku'Tshaka is unZulu, for, if it
conveys any meaning at all, it might be this: So-and-so
was executed at Tshaka’s place. But in that case kwa,
not ku would be the preposition. In our case “under"
is equivalent to "under the reign of Pontius Pilate”,
therefore: kubusa uPonsius uPilatus. Cf. ‘Proper Nouns'.

— the species s. species.
understanding, the Spirit of — s. isa.
unmarried s. married.
unworthily s. worthily.

Venerable Servant of God s. Servant.
Vessel of singular devotion s. devotion.
vicar umbambeli. So Peter (the Pope) is umBambeli
ka’Kristo, the Vicar of Christ. Our Bishop is umBambeli
ka'Papa kwelas’eNatal, Vicar Apostolic of Natal. UPetrus
ubambele uKristo. Peter is the Vicar of Christ. UmBishopu
ubambele uPapa. The Bishop is the Vicar of the Pope.

UPetrus (uPapa) ung’umMeli ka'Kristo will produce in
the mind of aft unsophisticated native the impression, as
though Christ had committed some crime, or contracted
some fault (icala), and had to appear in court, and Peter
(the Pope) was to be his advocate = ummeli. So it
would also be in the case of the Pope and the Vicar
Apostolic.
victim s. sacrifice.

— FOR THE SINNERS S. isa.
vigil olwokulindela (sc. usuku).
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virgin ivirigo, incasakazi. Let me state, before proceed
ing with the subject, that the R. R. Bishop’s respective
decision «for this edition of the catechism» has been
adhered to there, viz. (1) to use ivirigo in the principal
text; (2) that for explanations incasakazi may be used.

I take it for granted that all parties concerned would
gladly drop the foreign ivirigo, if it could be shown
beyond dispute that there is a Zulu equivalent. The
decision just mentioned having been given only for
practical purposes of the present edition, the following
is intended to contribute towards a final solution.

Can we find an absolute Zulu equivalent for ‘virgo’?
We cannot, nor is such an equivalent required. For
the ‘virgo’ of the heathen Romans is not the absolute
equivalent of the ‘virgo’ of Catholic terminology either.
Nor is the German ‘‘Jungfrau”, which literally means
‘a young woman’, and at that primarily ‘a young married
woman’.

What then precisely is required? I hope all will
concur in the following: —

(1) The respective Zulu term should denote a person
in possession of ‘virginitas naturalis' (although the
Missionaries of olden times in Germany apparently were
less exacting; but of course they are not to be blamed,
as the idiomatic sense of ‘Jungfrau’ precluded misinter
pretation).

(2) It must not be open to a prima facie morally
bad interpretation.

(3) It should be applicable to both sexes.
(4) It must be of such a nature that the full Christian

sense of ‘virgo’ can be easily super'added.
To those with whom it is a foregone conclusion that

there z’s not and cannot be a Kafir word for ‘virgo’, I
have answered some nine months ago:

«This a-priori-proof proves too much. For, after
all, the Latin word ‘virgo’ has been borrowed from
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a heathen people, the Greeks having been less fortunate
in this respect, as they had only the generic term
rtuQ&evoz which means ‘girl’, where the Romans had
the distinctive appellation of ‘virgo’. Secondly this
a-priori-proof proves nothing, if once the fact be
established that a heathen people, whether they
originate from Cham or not, is cognisant of the idea
of virginity and consequently has a word to express a
being whose state answers to the essential requirements.
of virginity.»

Let me therefore adduce a few proofs that our natives
here are cognisant of the idea of virginity, quite apart
from the term and the institution of amancasakazi. Crude
as the conception of virginity may appear, yet, if we
but know how to enucleate the kernel hidden under a
rough shell, we shall have to admit that they show
respect and religious confidence towards virginity.

(1) Among the natives certain religious functions are
reserved to virginal boys i. e. such as have not attained
puberty yet — abangakatombi. Such functions are to drive
in the izikonkwana zezulu, and the performance of the
heathen ‘Asperges’ against lightning, both constituting
essential parts of the heathen “benedictio tempestatum”,
as it were. Such a boy is known as umfana wentelezi.
In the absence of boys this office devolves, I am told,
upon virginal girls. Further, if reports be true, the heathen
"Asperges" against the abatakati is likewise reserved to
such boys, at least in certain localities. (As to the
heathen “Asperges" cf. bless.)

(2) .In native belief only virginal boys and girls in
the sense just mentioned are privileged to see with
their eyes the uiokolotshe (who is playing the part of
the hobgoblin or rapping spirits of the Europeans).

(3) There is the remarkable myth of Nomkubulwdne,
who is believed to have brought from heaven the
amabele together with the recipe for brewing the 
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national beverage, the utshwala. This is why she is
considered by some as the Ceres of the Zulu speaking
peoples. • But what we are concerned with here is that
she invariably figures as the virginal chief-daughter of
God = inkosazana ka’ Nkulunkulu, and of heaven —
inkosazana yeztilu. All inquiries as to whether she ever
married are met with the stereotyped answer: Qa,
y’inkosazana nje.

And moreover her cult must be virginal, so much
so that, if this condition is not fulfilled to the letter, it
is rendered nugatory, because the daughter of heaven
is offended—only absolute virginity can please the
celestial virgin. For details I refer the reader to No 288
of “the Collector.” 1 shall only point to the following
features: — (a) The night previous to the Nomkubulwane
service the girls must sleep in huts of old women
beyond the age of sexual functions, (b) During the
whole performance the girls must behave as absolute
virgins. The mere fact of seeing, or being seen by a
male renders the whole function inefficacious.

On the ground of absolute virginity being imperative
in the Nomkubulwane cult, should the function performed
by the girls prove useless, according to my informants
it is followed by another, performed by babies, as
described in No 289 of “the Collector", the idea being
that the little children, being unable to offend Nomku
bulwane by want of virginity, will certainly obtain from
her what the girls have failed to achieve.

(4) Those who look deeper than the surface will
easily detect quite a number of laws of morality,
modesty, decency hidden under superstitious beliefs
which appeal to us as more or less bizarre. Thus for
instance the nucleus of all those superstitious beliefs
attached to ukweqa i. e. stepping over children or adults
(cf. Nos 509, 515 of “the Collector) is nothing more
than enforcing decency and modesty, the necessity of 
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which easily appears if we remember that the natives,
in their natural state, are not seated on chairs, nor have
they beds raised from the ground, being at the same
time scantily clad. Again, in their belief, to look upon
the uncovered partes genitales of one of the other sex
produces fearful effects (1. c. Nos 517, 518). In reality
these superstitions are only the outer garment of
precepts of morality and modesty. As a matter of fact,
any indecent behaviour in this regard is literally
abhorred, as can be easily witnessed in native kraals
where something of the good old order is preserved.
Woe to the girl who is not careful in sitting nicely
and tightly!

By the foregoing, I think it may be considered as an
established fact that the idea of virginity is not unknown
to the native. On the contrary, these seem to be the
very points from which the Missionary has to proceed
in leading him on to the idea of Christian virginity.

Now a blunt question! Since Christian Mission work
has been commenced in these regions, have the Christian
Missionaries succeeded in bringing home the idea of
Christian virginity to the natives? Have the Protestants,
by giving them the term intombi for virgo? Have the
Catholics, by importing the foreign ivirigo? Neither
have succeeded. There is no need to enlarge upon
the reasons why intombi necessarily has failed, and ever
will fail to convey virginity. But why has ivirigo proved
a failure? In my humble opinion the principal reason
lies in the fact of its being a foreign term.

The objection, that there are hundreds of foreign
words which have been Zuluised, and are now-a-days
part and parcel of the Zulu language, is only a seeming
one; for all of them, as itilongo, inkantolo, isitimela,
ukunokolota, tikupoloniba etc. etc. are referring to concrete
things. In fact, I am not aware of a single foreign

- word in Zulu denoting an abstraction.
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But am I not exaggerating? Has ivirigo really failed
to fulfil its mission to make the natives familiar with
the idea of virginity? There are individuals who have
grasped it. But what I contend is: to the bulk of our
Christian native population ivirigo has remained a title
to be used exclusively in connection with our Bl. Lady,
nothing more. And a close observer may find that, to
ninety-nine natives out of a hundred even as such it
is a mere title, its real and full significance never being
realised by them.

Why is it that, although it has been in use for over
thirty years in all the Zulu Catechisms, Bible Histories,
Prayer-Books etc., though it has been employed in
instructions and sermons without number — 1 say, why
is it that in spite of all this, no native, Christian or
pagan, young or old, would not so much as think of
calling a Christian, or any other girl an ivirigo, although
she is leading the life of a truly Christian virgin? And
that even when she is publicly known to have decided
to remain unmarried for life? Why is it that such a
native girl would not dream of calling herself an ivirigo?
Why is it that she resents being called one? Why
does she take it as a kind of teasing, of irony, of sar
casm i. e. ukubinqa, whilst a European Catholic girl is
proud of the title?

Why is it that to the question, whether ivirigo is
applicable to anyone here on earth, the average native
Christian will have but one answer: "Of course not,
there being only one ivirigo, namely Maria"?

Why is it, finally, that it appeals to the native as
preposterous to hear any male called ivirigo? as if to
our Lord, to St. Joseph etc. etc. some physical or psy
chical quality of the female nature were imputed? as if
in one word, any such male were to be understood to
be some kind of an impisintshange i. e. hermaphrodite?

There is but one answer: — All this proves clearly
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that the fault rests chiefly with the foreign term, because
it has not been assimilated by the native mind, and
could not therefore popularise itself.

I have just alluded to the impossibility of using ivirigo
for the male sex. What the native wants, is a word
of the type: inkosi king, inkosikazi queen. Or else two
radically different words are required, such as he has
for ‘boy’ urnfana, insizwa and ‘girl’ intombazana, intombi,
though, of course, this would be less expressive in our case.

I quote in the following parts of my paper «On ‘Virgin’
and Grace'», (published some 9 months ago) inserting
from time to time a little commentary.

«Virgin, in-casakazi (sing, in-, plur, ama-). This
word was elicited in the course of a conversation with
one of the female members of the royal family of
the Zulus, who has been an eye-witness and an
ear-witness for more than 20 years of things as they
are in the royal household, having lived there from
childhood up to the time of her conversion to our
holy faith. During the last period of her stay in the
royal kraal she was incekukazi enkulu to the Zulu
king Dinuzulu. Her subsequent statement was cor
roborated by another member of the royal family
during an interview by a sage old native woman, who
had been questioned on the very subject. The same
native woman recalled the fact that the institution of
amancasakazi obtained to a similar extent as in Zulu-
land in the royal family of her own tribe. The
strongest proof that the above information is correct
lies in the fact that up to our very day there are
still amancasakazi living in Zululand.*

In the meantime the last of them has died.
. «According to our informants there are two classes
of amancasakazi. The one are those daughters of the
king or an “umnumzana", who, before ever being
told by their father to go to some husband selected
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by him, declare their decision to remain unmarried
i. e. to become arnancasakazi. The other consists of
those who, not having already declared their intention
of remaining unmarried, do so after they have de
clined once or twice to go to the would-be-husbands
of their father’s choice, and thus become amancasa-
kazi .just as the afore-mentioned.»
Further enquiries have corroborated the statement that

the king’s daughters in contradistinction to those of
commoners, actually enjoyed the privilege of not
being forced into marriage.

«AU the arnancasakazi are lodged within the prec
incts of the isigodhlo esimnyama. In order to give a
■general idea of what an isigodhlo esimnyama is like, I
might say, it is somewhat of an analogon to a
cloistered monastery. It is the dwelling-place of the
imindhlunkulu yesigodhlo esimnyama, where, with the
one exception of the king or urnnumzana, no male
is admitted under the penalty of death. Another re
markable feature of the isigodhlo esimnyama is that
even the king or urnnumzana has no sexual inter
course with any of its imindhlunkulu; if he wishes
that the one or other of them become his isixebe i. e.
“maitresse", he removes her from the isigodhlo esi
mnyama and gives her a place amongst the imindhlu
nkulu yesigodhlo esimhlope i. e. of the enclosure to
which the public have access. The fact that the
daughters of the king or urnnumzana who have become
arnancasakazi are lodged within the isigodhlo esimnya
ma, shows clearly that the term incasakazi in the
native brain necessarily implies seclusion from all
intercourse with the other sex.»

The isigodhlo esimnyama has proved the stumbling
block in the whole incasakazi question. I refer the
reader to ‘monastery’. I hope what is said there proves
satisfactorily that the term in itself conveys but the idea 
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of a «sacred (i. e. taboo) enclosure®.
1 believe 1 have hit upon the key for explaining why

there ever was an objection raised against incasakazi on
the ground of its connection with isigodhlo esimnyama.
What happened is this. 1 was listening to a dispute
between three natives, hailing from Zululand, which
had arisen on the question whether that portion of the
isigodhlo, in which the huts of the royal izixebe stood,
belonged to the isigodhlo esimnyama or to the isigodhlo
esimhlope. In settling the dispute they agreed that not
all the royal kraals were built on exactly the same
plan. Thus far it appears that to a degree isigodhlo
esimnyama may be equivocal with some natives.

But both parties, and besides them all other natives
whom 1 interviewed on the subject, were unanimous in
stating: (1) Though those girls who were offered
(ukwetnlwa) to the king figured in the native mind as
amancasakazi, those who became izixebe zenkosi no native
would think of, or speak of as amancasakazi. They
passed as both: imindhlunkuhi and izixebe zenkosi, and
nothing more. (2) To enter the isigodhlo esimnyama
which contained the huts of the king's daughters, where
the amancasakazi also resided, was a capital offence.
(3) The fact of the amancasakazi residing within the
isigodhlo esimnyama does not imply the least suggestion
of sexual intercourse with them; on the contrary, this
very fact precludes any such idea.

Here seems to be the place to insert the statement
of a male member of the royal Zulu family, a married
man, a seemingly quite unsophisticated heathen (at
present a member of the Native Police). The sense
of what he said is in short: "No girl, whether she
be the king’s or a commoner's daughter, will be thought
of by a native as incasakazi, if once she has had
sexual intercourse”. Personally I place immense value
on this utterance for this heathen, if anybody, was 
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an entirely disinterested party, the more so as it
was incidental to a chat with another native that the
subject was broached.

«Again, whenever an incasakazi sallies forth from
the isigodhlo esimnyama, her attendants (izigqila),
without whom she never appears, scare away (itkti-
hebeza) any male person who happens to be near,
whilst the incasakazi herself utters the following or
similar words: “Naris' inja! abayibambi? bayijoje!
bayibuka-ni na? i. e. Look at the dog! why do they
not get hold of it? let them joja it (that is, let them
thrust a stick up its anus)! why do they merely look
at it?" Any male, as soon as he becomes aware
of the approach of an incasakazi, covers his face
and runs away; in fact, he runs for his life. For,

, according to Zulu custom, not only speaking to a
incasakazi, but the mere fact of his looking at her is
such a crime that he pays for it with his neck,
literally so, because the Zulu fashion of executing was
the twisting of the neck (uku-tshunqula).*

If report be true, somebody has been greatly scan
dalised because the Zulu incasakazi dares to call human
males izinja. True, it is a shocking offence to our
European feelings, to be called a “dog". No European
familiar with the trend of native thought is shocked at
the inja. For no native will take offence at the know
ledge that in the eyes and speech of his superiors he
figures as inja. On the contrary in speaking to them
he himself will readily use expressions like this: Ngi-
y’inja yako, ’nkosi. And after all, whether we be
scandalised or not, even we priests are viewed in the
native mind as the izinja zombishopu, and again where
we ourselves appear as abakulu, all our subjects, the
Assistant Priests included, are our izinja. Now this is
something to be scandalised at!

cFurther, whenever one of the amancasakazi
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intends to pay a visit to any of the royal kraals,
some of the king’s messengers (amanxusa) start one
or two days before her departure to announce at
all the kraals, through, or near which she is to pass
on her journey, that on such and such a day an
incasakazi is to pass. Upon this the males clear out,
or keep away at a safe distance, fully aware of the
doom that would otherwise descend upon them.

When 1 told my first informant, at another inter
view, that one who is known as being well conversant
with Zulu customs maintains that the amancasakazi
carry on secret intercourse with members of the
opposite sex, she ridiculed the suggestion, saying:
“Ak’azi into ekona, inganti ng’ukufa i. e. he does not
know the actual truth, because such a crime would
mean death”.

But supposing, for argument’s sake, the authority
just alluded to were right, nothing would be proved
against the use of the term incasakazi as applying
to a virgin; for even in our Christian views a girl
passes as a virgin so long as she is not known ‘in
foro externo’ to have intercourse with the other sex,
though secretly she is doing so.

Another possibility, suggested from a side apparently
not-conversant with the natives’ views as they are,
or at least were up to the time when white men
came into contact with them, is out of the question. For
self-abuse or homosexuality are things which never
entered, a native’s mind, before they were brought
along with the other "blessings” of civilisation by
his white brothers. Even in our days the unsophi
sticated native, old or young, looks upon these things
as belonging to the order of ubunja i. e. a dog’s nature.

No, if .any such thing as secret intercourse with
the other sex, or self-abuse or homosexuality, were
connected with the term incasakazi in the natives'
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own view, the high esteem and respect, and even
awe, in which they are held by the Zulus, would be
inexplicable facts, as would be also the close and
minute vigilance provided by the Zulu etiquette to
enable the amancasakazi to live up to the quite excep
tional standard of life they have chosen.»

Psychologically, the existence of amancasakazi among
the Zulus will ever remain a problem hard to solve.
But this is no excuse for not admitting facts, especially
if we take into account the Zulus' cognisance of, and
respect for virginity as shown previously. True, the
difficulty of the problem is enhanced by the co-existence
of the amancasakazi and an at least in certain regards
low degree of morality. Yet did not in ancient
heathen Rome the institution of Vestals co-exist with
that of girls devoted to the cult of Venus in different
so-called ‘mysteria’, and with a general licentiousness
far worse than the “immorality" of the Zulus?

< Another point in favour of incasakazi being
used for virgin may be the etymology of the word.
It goes without saying that kazi is the well known
suffix denoting the female sex, as in inkosikazi,
indodakazi, and the like. As to the stem casa, no
less a Zuluist than Rev. A. T. Bryant drew my
attention to the fact that casa may be heard pro
nounced also as cwasa; nkucwasa means: to reject
from one's society, friendship etc. So incasakazi is a
female who is “rejecting" sc. males. This etymo
logical proof may be strengthened by indela (plur.
izin-) being the synonym of incasakazi. The etymology
of the stem dela is apparent: indela. is one who has
“renounced, given up, foregone" sc. intercourse with
males, marriage etc.*

It is useles to argue that owing to this etymology
incasakazi means a girl who is rejected. If it did, it
necessarily had to be incaswakazi, in accordance with



192 virgin

all derivatory substantives of this kind: isitunywa,
isibotshwa etc.

«My first informant incidentally mentioned that an
incasakazi is supposed to be very kind and nice
(innene) towards men and animals.—Another says
(though I have had no opportunity to verify the state
ment), the word incasakazi as heard amongst the
Bacas means a “kind-hearted” person.®

In the meantime, 1 have been made aware of an
objection hailing from European quarters. Two things
are contended: (1) that incasakazi is genderless, being
applicable to any « gentle, docile, meek, tame person
or animal®; (2) that it belongs to the ili-ama class.
I referred the matter to three Zulus at different times,
one of them being an old lady (who if she could but
write, might present us with a fine bulky volume), the
second an insizwa, the third an intombi- The two first
named I had never before approached on the subject
of incasakazi. 1 started the conversation with the
question: "Konje indoda ingaba incasakazi na?” It
appeared “sole clarius” that it is used in such cases
either as a gentle reproof in order to stir up the party
concerned to action, or ironically (ukubinqa), in both
cases the punctum comparationis being: are you as
silent, meek etc. as an incasakazi? The simplest proof
that in all such cases the word does not apply properly,
was furnished by the old lady mentioning, that parties
thus styled amancasakazi may resent it (ukuciinuka),
much in the same way as when a man is derisively
called an umfazi. For when I insisted, asking why an
indoda should resent being called an incasakazi, she
replied: Ngoba kasiyo incasakazi i. e. because he is not a
real incasakazi. 1 further insisted, asking: Po-ke, incasa
kazi eyiyo iy’ini? i. e. What then is a real incasakazi?,
whereupon she gave me the substantially same descrip
tion as contained in this article.—To the knowledge of
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these three natives, the metaphor is not applicable to
animals. Further, when asked whether a real incasakazi
would possibly resent being called one, the answer
was: Certainly not.

The idea of meekness, as clearly contained in incasa
kazi, nobody could consider as derogatory to the idea
of virginity—on the contrary.

As to the question, whether incasakazi is one of the
in-ama words, as intombazana—amantombazana, indoda
—amadoda, etc., or belongs to the i(li)-ama class, in
listening to conversations of natives I have heard it
used just a few times as belonging to the i(li) class.
But at least two members of the royal family were
quite definite in treating incasakazi a pari with intomba-
zana. But supposing it belonged to the Hi class,
nothing would be proved against its etymology, as
explained above; for nunation is met with in several
words of the Hi class, for instance i(li)-ngole—uku-gola,
i(li)-gumbe—uku-gumba; not unlikely i(li)-ndiki (— i-ndau)
—ukiiti diki is another instance of the same kind.

«When questioned, whether for an incasakazi there
is no possibility of ever marrying, my first infor
mant stated that after Mpande’s death two out of
the whole number of the then amancasakazi were
dispensed, as it were, (ajutshwa) by Cetshwayo,
and consequently married. At the same time she
was quite positive, that such a thing would be
impossible in the lifetime of the incasakazi's father.
She further remarked that since Mpande’s time the
number of amancasakazi has decreased; out of those
daughters of his who had become amancasakazi
four were still alive when Cetshwayo came into
power, and one of them is still living.®

She died recently.
«That the institution of amancasakazi dates back

to olden times is proved by one of the izibongo zika-
13
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’ Senzangakona: “ Obezitebe ezihle, umjokwane ka-
'Ndaba, ebezidhlela amancasakazi” which means: Thou
owner of the fine eating mats where the amancasakazi
were eating (without being disturbed by thee or
by others), whilst otherwise thou hast been the
“Pesterer” born by Ndaba.

My first informant says, the word is still in actual
use in Zululand, not only for the real amancasakazi
of the royal or an umnumzana s kraal, but also for
such girls as behave in quite a blameless manner in
all regards. The father or mother of such a girl will
say: “If it were still the good old times, this girl of
ours would become an incasakazi”.

As to the essential requirements of virginity, the
unmarried state is clearly given in the case of an inca
sakazi; further, abstinence from all intercourse with the
other sex is equally apparent; finally, the term incasa
kazi precludes in the natives’ own view the idea that
those who own the title would commit any impure
action on themselves or with members of their own
sex. Thus it appears that the Zulu term incasa
kazi, in its heathen acceptance, imparts the idea
of virginity at least to the same extent as the
Latin term virgo did in its heathen acceptance,
when the Apostles or their disciples borrowed
it in order to give it its full Christian meaning.
Consequently we, by giving the Christian natives
their own term for virgin, are doing nothing more
nor less than the Apostles and their disciples did
when christianising the heathen Romans of their
times.

The only thing we have to do is to superadd to
their idea of virginity, as expressed by incasakazi,
the same as the Apostles or their disciples had to
superadd to that of the old Romans, as expressed
by virgo, namely the one great thing, which, by the
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way, is not expressed even by the word virgo itself
— 1 say, the one great tiling that constitutes a virgin
in the Christian sense of the word—the high motive
for being one, which entails at the same time the
obligation to live up to a higher degree of virginity
than any mere heathen could conceive.

Somebody argued, we must retain the foreign
term ivirigo, because the Apostles or their disciples
also retained virgo in preference to Vestalis;
of course, it was not a case of “retaining”, but of
selecting one of the two. Further, there were two
very good reasons for their selecting virgo: first,
virgo was the generic term, the Vestales being only
a species of them, though the most exalted; secondly,
the Vestals were virgins consecrated to a heathen deity,
therefore it was out of the question to call Christian
virgins Vestals; the more so to call the Mother of
Christ a virgin consecrated to the heathen deity
Vesta.»

If in spite of all that has been said on incasakazi in
all its different aspects, historical, etymological, and
idiomatic, there are some who are afraid to keep to
the time-honoured principle of ‘accommodation’, to
which the best Missionaries of all times—their Master
and Chief, Christ Himself amongst them —have clung,
let them confine their explanations of a Christian ‘virgo’
to its etymological meaning, as has been done in the
new catechism.

At the beginning, four conditions have been laid
down to be fulfilled by a Zulu term for ‘virgo’. As to
the first, in native view virginitas naturalis is absolutely
required for being an incasakazi, no intornbi ey’oniwe,
i. e. puella violata, is thought of, or spoken of as an
intombazana, much less as an incasakazi. As to the
second, we have seen that, in the natives' own view,
sexual intercourse of any kind and more so self-abuse

13*
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or homosexuality are absolutely incompatible with being
an incasakazi. The third is complied with by the fact
that according to the genius of the Zulu language, in
words with the feminine suffix kazi, the stern refers
to the male. Therefore quite naturally incasa means a
male virgin, incasakazi a female. As to the fourth, no
reason appears why it should be impossible, or even
difficult to settle upon incasa and incasakazi the full
Christian meaning of ‘virgo’. In conclusion, let me state
what 1 have experienced in the case of those
natives to whom I explained the Christian application
of the term in question. Quite naturally I commenced
with the Bl. Virgin. As a little child, 1 explained, she
became an isetulo senKosi uNkulunkulu by her Presenta
tion in the temple, much in the same way as the
daughter of a Zulu umnumzana by being presented to
the Zulu king i. e. ngokwetulwa enkosini yakwa’Zulu.
Henceforward she was to live for many years esigo-
dhlweni senKosi uNkulunkulu i. e. in the “sacred
precints” of the Lord our God, similarly to the Zulu
izetulo living esigoclhlweni senkosi. But there was one
difference, all the izetulo zenKosi uNkulunkulu had to
live as amancasakazi, until they were disimissed i. e.
zaza zajutshwa, whereas only part of the izetulo of the
Zulu king were absolute amancasakazi. But our Bl. Lady
went one step farther:—Not unlike some daughters of
the Zulu king, who are said to have decided to remain
amancasakazi for life-time, she bound herself by the
vow of perpetual virginity i. e. wazibopa ngesitembiso
esiy’ingcwele sobuncasakazi, wati, uzauba incasakazi aze
afe. And this at a time when perpetual virginity was
quite an unusal thing among the Israelites, just as it is
among the Zulus. And she kept her vow, though she
had to espouse St. Joseph. For he was an incasa as
she was an incasakazi, and their matrimony was
virginal i. e. an umtshado wencasa nencasakazi, in-as-
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much as they lived together as two virgins i. e. bahla-
lisana njengamancasa. And when she had to become
the Mother of our Lord, God Himself wrought miracles
of quite a unique nature. She conceived by the Holy
Ghost i. e. wamita ngoMoya ocw. It is due to this way
of conception that she remained a virgin, because she
was never violated as other mothers necessarily are i. e.
kungalolu 'hlobo Iwokuniita iikuba wasalelwa ubuncasakazi,
waba esey' incasakazi njalo ngoba akazangc 'oniwe 'rnuntu,
inganti bonke abanye b’oniwe la sebeonina babantwana.
This is why we call her “Mother inviolate" i. e.
'Nina ong’oniwanga. And as she remained a virgin in
spite of conceiving our Lord, so she did in spite of
giving birth to Him because He came forth miraculously
i. e. njengaloko waesey'incasakazi nakuba wayirnifa inKosi
yetu, kanjalo waeseyilo nakuba wayizala, ngoba yaputna
ngokwesimangaliso. Therefore we give her those other
titles, as ’Nina ong'onakalanga, 'Nina omangalisayo,
«Alibabazeke igama lika'Maria of’eng’uNina abc inCasa-
kazi,*  etc. etc.

Pen -and ink will never describe the wonder and
awe reflected on the faces of these simple natives when
they realised for the first time in their life—though
some of them were “Christians”, or rather “Catholics”
of 15 to 20 years’ standing — what “Mary ever Virgin",
“Mary, Virgin and Mother", and the like imply. And
each of them expressed as much in words.

Anybody may try the same experiment, and find
out for himself what wonders are wrought by prac
tically applying the principle of accommodation, and
speaking to the natives in their own instead of foreign
terms.

If then, always by accommodation and the aid of
the natives’ own words, they are led to grasp what
virginal life means in the eyes of God, when; further,
to young and old the obligation has been really brought
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home that exists for any and all unmarried boys and
girls to lead a virginal life, then, and only then the
true Catholic faith will be established in this regard.
If this be not established, can they truly be called
Catholics? And what is more, without this basis, is
there the slightest hope that Catholic natives will lead a
Catholic life? St. Paul says: «In all things taking
the shield of faith, wherewith you may be able to
extinguish all the fiery darts of the most wicked one.»
(Eph. 6,16). If they have been given no shield, or not the
right kind, how will they be able to extinguish those
fiery darts directed against Christian purity and chastity?

I do not contend, of course, that giving the natives
a word of their own for the foreign ivirigo will make
them pure and chaste. But 1 believe that it will con
tribute greatly towards equipping them with a truly
Christian conception of virginity.
Virgin, most renowned s. renowned.

— and Mother. 1 need not say that this and all
similar expressions refer to the miraculous simultaneous
ness of Virginity and Maternity of our Bl. Lady. Now
the old version: *ol'iVirigo  nomZali futi*  may imply
simultaneousness, but not necessarily. On the other
hand the Zulu idiom lends itself admirably to express it:
oti cng'umZali abe I’iVirigo or rather abe y’inCasakazi.

— oe virgins s. superlative.
virtue isilungo. This is what I finally arrived at after
lengthy deliberations with natives. As to its explanation,
nothing is to be added to the opening remarks at the
beginning of the 2nd chapter of the new catechism.
visit, to — the sick ukuhambela kwabagulayo. The
native members of the R. B. insisted unanimously on
kwabagulayo in preference to abagulayo.
vow isitembiso esiy’ingcwele.
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to take a — ukuzibopa ngesltembiso csi-
y’ingcwele.

way, OUR — AND OUR LIFE S. iS3.

weeping s. sighs.
will, free — intando, intando yokuzitandelu, amundhlu
okuz’enzela. It is the last of the three that explains
most forcibly the freedom of will.
wisdom, the Spirit of — s. isa.
within s. in.
witness, bear — in favour of, against. It may be
well to state expressly that ukufakazela umakelwane
amanga is equivocal, meaning both: to bear witness in
favour of the neighbour, or against him, the actual
sense being determined by the context.
Word, the — of God s. Trinity.
Woe (Lat. Vae). Up to the present, in want of some
thing better, the Zulu interjection Won! followed by
kubani was employed for the purpose. Against the
use of the interjection itself nothing is to be said,
considering that it expresses amazement, regret, grief
etc., though ai! or hai! may be as good. But in
proper Zulu speech no such interjection is ever followed
by a prepositional expression with ku.

No doubt, it is more Zulu-like to insert after won!
the idiomatic yeka or yekani. Thus «Woe to the
world because of scandals!*  may be: Won! Yekani
umhlaba ngenxa yezikubekiso. Equally good, if not better,
is the idiomatic (h)ai nga . . . : Hai ngomhiaba nge
nxa yezikubekiso!
worship, interior —, exterior —. The endeavour to
translate-literally has led to making use of pakati and
pandhle respectively. But these in actual native speech
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are restricted to convey a merely local meaning. There
fore interior worship we have to translate into an
invisible and inaudible worship i. e. ukumkulekela (sc.
uNkulunkulu) okungabonakali, okung'ezwakali, because it
is worship paid in our hearts i. e. ukumkulekela, ukumvu-
ma enhliziyweni, with our inner faculties i. e. ngokwe-
nhliziyo. This interior worship we convert into exterior
worship through making it visible and audible i. e.
ngokubonakalisa, ngokuzwakalisa ukumkulekela, ukumvuma
kwetu kwas’enhliziyweni, so that exterior worship with the
native is ukumkulekela, ukumvuma kwetu okubonakalayo,
okuzwakalayo.
world, the — to come s. future.
worthily, to receive a sacrament —, unworthily.
This figures in the native mind as ukulungelwa and
ukwonakalelwa iSakramente elitile respectively. Thus the
question: “Have you always received the sacraments
worthily?" is rendered in proper Zulu with: Ukwamu-
kela kwako amasakramente, wawalungelwa njalo na?
Or negative: “Have you never received the sacra
ments unworthily?" Auzange wonakalelwe amasakrame
nte owaw'amukela na?

The literal translations of ‘properly', ‘worthily’ with
ngokufaneleyo or ngokuyiko, and of the contrary with
ngokungafaneleyo or ngokungeyiko are at the best
ambiguous, especially the negative forms. The most
obvious sense of ukwamukela iSakramente ngokungafa
neleyo, ngokungeyiko is that certain rites, ceremonies,
etc., in one word exterior observances were not per
formed properly by either the minister of the sacrament
or the recipient. How to avoid this?

Either the above terms of a more general nature:
ukulungelwa and ukwonakalelwa are to be used; or, if
special stress is laid on the recipient’s unworthiness, a
passive form of ukufanela will serve the purpose. For
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example: It is a sacrilege to receive a sacrament un
worthily: Kuy'isixabelelo lima umuntu ’amirkele isakra-
niente engafanelwe, or engafanelwe yilo. Never dare to
receive a sacrament unworthily: Ungalingi nanini
ukwamukela isakramente, noma yilipi, ungafanelwe, or
ungafanelwe yilo.
worthy, to a\ake worthy ukufanelisa. 1 do not
contend that expressions like: ’NKosi, y'enza ukuba
ngifancle ... 0 Lord, grant that 1 become worthy i. e.

. . . make me worthy . . ., must always be replaced
with forms of ukufanelisa. But ubanibani wenziwa ukuba
afanele, and similar passive forms are at least clumsy,
if not unZulu altogether. This is why in the translation
of the Response: “That we may be made worthy of
the promises of Christ", the passive form of ukufanelisa
has been used: Ukuba sifaneliswe esikutenjiswe ng'u-
Kristo.
ixanti. Note that the x is aspirated (i-x'anti),
ukuxwala. Note that the x is aspirated (uku-x‘‘wala).
year, the ecclesiastical — umnyaka, njengoba iihle-
liwe iBandhla.
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(Sebfibr, Dispens- - - f. collection.
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x

the

•6
1 £»drejie f. heresy.

£wg>t f. head.
— •tjdjcminrffe bes (Slanbens f. ■
chief.
— -fmiben ). capital -sins.
— miaenben f. capital vir-

. tues. ’
£>rit ber Slranfen f. health &. isa.

— beret bie . . . f. salvation
of those e,tc. nnter isa.

Iicilin f. holy, Saint, St.
6rHiflr. ber - f. Saint.

ber ber fieiltgeii Sanetus
sanctorum miter genitive.

tgihgit f. superlative,
£>cfrnt f. matrimony.
hctrntcit i. matrimony.
Vtrobrrs ttflrilW f. proper

nouns.

examine.
cv Wlanj br<3 eiviften Vtdjteb i.

brightness,
bStiUdinibjturih'l ». doubt.
bJlrirfpiiiJ j. likeness.
flottlirt) f. divine.
Wicftm ber Sthuibcrtntcr i. Gre

gorius. Thaumaturges.
Hilt. -- prinjip im fterjen j,

good principle. .
Wfltr, bn unenblfdjc f. good

ness.

Hcbulb, nut jmb. — haben f. Oiriillbtc, brr - (. Anointed.
suffer. Wcittlltcit, bit von J3rot

Qrbulbiflit, bit — 3riu f. Jesus, s. species.
most patient miter super- Wtw«frM bas eifer)d>eii
lam.

tstehiij bu vortrejfih+es - ber
?lnbarf>t f, devotion.

Weflrnpnpit false.
tfkflriHd frift bn f. Hail.
Qrhorinmft, bu — Jefn f. Jesus,

most oberlient mittr super
lative.

Wcift, ber t?l. — f. Trinity.
ber — ber JVeisbeit, bes Dev
fUnbes, ber Starfc. ber IViffem
fdjaft, ber ^jrbiiiini^feit, ber
yurdjt bes t)errn f. isa.

®cij f. covetousness.
Wclrflenfirit flur 3fnibt f. enter

A occasion.
flflobt, bast - £anb ). land of

promise miter promise.
Wtliibbr i. vow.
Wemeinbe ber ftliiuliiflcn f. con

gregation.
dirncralbrirttt f. general eon-

feasion miter penance
Wrprieftn iei b>urt f. Blessed be

jjercttjt i. just.
WrrtdH f. judgment.

bas alt^emeine —
general judgment.
bas beionbere - f. the parti
cular judgment.
bm> f. the last judg
ment.

*&
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bread iiittri\ sacrifice,

3ttfo(» i. proper nouns.
3cuicit>j f. future.

bfioljdjcr tficbronfr j. act.
hiitfiiiffrijcii i- enter.
SlRflCbi'ii, fein £ebeu — f. life.
ftuFDnnie f. handmaid.
fcofftniun bcv in Sir itcrbrnbcn j.

j. Eucharist. . ■;
SiMrifl brv (Stork f. king.
Wrcitjroopfrr i. sacrifice (of the

Cross).
M rcu^tirijni, bds — madden f.:

^IjiunicG (iftnifoitomuc f. pro- sign of . the Cross.
per nouns. tuuftin. bic Well f. future.

Joirpp ). proper nouns. y
Jubuo XhnbbiuG i. proper yBllb, bus ^elobte . bus uerbei-

flouna- gene — f. land of promise
JuttflfnlM i- virgin. promise.

— unb Hunter f. Virgin and U»Hrn f. allow & let.
Mother imter virgin Icbcn i life.

hnnicrronfjrnib j. eternal.
hi f. in.
frfbiffcrcnt f. indifferent.
ifttDiffcrrnj j. indifference.
Jnlpirntimt brv tp. Srfjrift i.

inspiration.
injpirtercit f. inspiration.
iufpiricrtr 'Bnrfirv (. inspiration. MniiMinoiion. bie bl. — einpffl'naen
3rrleljrr f, heresy.
Jfaflt f. proper nouns.

ber Jitmjfnutrii .). Virgin
of virgins linter genitive.'

M
.Minbittiiiiudcitbi'it I. cardinal

virtues.
die in. ftir()i)li)rtj i. Catholic.

©pptikb f. Cantica cantieoruin Mntn.V'iiiini f. mark.
uiitei genitive. Mirttjcit, ntcbrerr - , uieie f.

JiiHie i. hell. Church, churches.
pornt, cine llleffe — f. nuts*  A . ~ -jaht f. year.

sacrifice. — .foncftef. collection A offer
froidc . (unfoufcfricrtr f. altar- fAah, f. treasury.

M to iter f. monastery,
- nut ftrengcr Klaufitr isigo-

dhlo esiyingewelo esimhya-
ma tsu.
flhiifuricrtes — isigodblo esi-
y’ingcwcle psimnyama.
aidjt Fluuftiriertcs — isigo-
dlilo esiy’ingewele esiy’itfi-
godhlo nje.

foitilliriib, bic — iVrlt f. future.
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Vebrn, pbyftfcbes — f. physical
life;
Seelen— f. psychical life;
natfirlirbes — f. natural life;
ubenwtiirlidjes — ). super
natural life;
emiges — f. eternal life unter
life.
fein — bingeben ). lay down
one's life.
unfer nub tmfere Utiferfte-
bung; unfer IPeg uitb ; unfer
—, utifere Sfifligfeit tmb
nuitg; ber Baum bee —; has
Brot bes — f. isa.

Irbrublfl, ein — Ping, ber <55ott
f. living unter life.

IctHoe f. inanimated unter life.
ferttDrcii f. Readers unter

Orders.
icfrit, ITiefi'e — f. thass.
Irfttcs (Scrhfjt f. judgment.
tfidjt, bas etin'gc laffe ihiten

leutfjten f. rest.
tftdjtmrj; f. Purification.
Vtfbr, uoUfommeite - f. perfect

charity, uiuwUtomtnene. — f.
imperfect charity unter per
fect.

Viebosaft, fyertttfdjer - f. act.
Vubopfer |. sacrifice (of praise).
iobwurbtfl, bu — f. re

nowned.

fcuidjru. tin (gelubbe — f. vow
mddttigftrr, bn - Jefu f. Jesus,

most jmwerfui unter super
lative.

Wither

Wrtflb f. handmaid.
Wiiriti tEmpfangnis f. conceive, j

- ©pfentng f. offer.
Hcinlgnng f. Purification. 3

— Perfiinbigiuig f. Annuricia- \
tion,

Wnrtorcv f. Martyr.
^Iattl;ihv5 f. proper nouns.
tVlfldjiirbi'rf) |. proper nouns.
Wcnidicnfoljit f. Son of man.
infiifflUidir Wutur i- nature, i
SHfii(d)it>i'rbnnn f. incarnation. j
Sllrrfnutl f. character &. mark.
Wcffr f. mass <fc sacrifice. .SB

— fjoreii f. to hear mass
unter mass.
— lejen j, to say mass unter
mass & sacrifice.
-- lejett laffett ukubongisa
umpriste unter sacrifice.

’Dlcfcopfer j, sacrifice of the .
altar.
-- -ftipenbiunt f. collection,
offer, sacrifice.
— >n>ein j. altar-wine unter
sacrifice.

mllb (pius, a, urn) i. loving.
UWiffiou f. parish.
UJlitrlrr f. Mediator.

f. Religious.
IRorgruftcrn f. Morning Star.
Dlubrn. burj; bente -r f. through

Thy labour*  unter through.
Dlujtcr ber ffugenben, r— ber

ilrbeitcr j. model.
Matter i Mother unter Father.
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,\i—brs gutcit Rates i. Mother
of good counsel miter

, .• counsel.
bn itnmberbarlicbe mutter ).

M . admirable.

nflrf) f. before.
nod) iSpriitue1 f. before.
'Jtadjftcr f. neighbour.

. Stacft, bte — befieiben f. naked.
Stamen Drr brri gSttl. ^crfoncn

o.■ ; f. Trinity.
Statitr, gottiidje —, mefiftfylidje —,

K f. nature.
nnturlirtjcb Vcbcn f. natural life

miter life.

•icijuibig 209

'ihirnflrt f. Paraclete.
tliirtifel f. fragment.
T'crfon i. Trinity.
»|lrtruo 1. Petrus.
HJfarrci f, parish.
i'inmr f. parish priest miter

parish.
'Bflicfjt j. obliged.
Uirlrittrwcihc f. Order.

e.
CuatMHticrtafl f. ember-day.

81
9irtt, mutter bes guteii — f. .

counsel. • - 
Siajararr ^afiraer) f. offer. oic' cmninclikhrn - f.
Stannc {. Religious. ‘ counsels.

£ Tit Stamm Wattes k f. lamb.
. £|fcitorium f. offer.

Etjrrnbiaier f. talebearing.
£pfrr sacrifice.

..,im Sinnc con „bas (Seopfert’e”
f. vibtiih;

blutiges —, unbhtfiges — f.
bloody & unbloody;

—‘ •^fleifd?, — ’Bier, — -Bint
f. sacrificial meat etc. — unter

sacrifice.
— ffir t»,ie Sunbsr f. victima

peccatorum unter isa.
opfrrn f. sacrifice.
Epfermig IRand f. Presentation
B. V. M. unter offer.
Erbrnsiinmu, frnn j. Reli
gious.

rrin f. pure.
iRciiibcit Oft Sunflftancu f.

puritaa virginum miter isa.
rirfjfcn i- judge.
SHdjtcr f. judge.
iHituulc ». Ritual.
Sintic, Me conge — f. rest.

3
«ahitcg f. sacrilege.
irfjaffeu f. create.
Sdirittmunbcr f. sham miracle

miter miracle.
i<f)iJplctt 1. create.
Stfjdpfcr f. Creator.
frfircicn f. cry.
fdjlitbifl bes tribes unb Blutes
bes lierrn f. guilty of.
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fdjmer (rant f. dying.
MlwSrtn nuf f. swear.
Scrkulrben I physical life
untet life.
Stgcn f. bless.
frgncn i. bless.
Scgnung f- bless.
arltgc, her -- f. Blessed.
fcutytn.f. sighs.
firgrhi f. seal.
Siuten IHagus f. propernbuns.

— prints f. proper nouns.
2tlrtBin fr handmaid.
fbbtlH, fa . . . baij i- ao that.
Jofjn (Suites f. Trinity.
fenbent i. but.
3t)iiite Dex bJrrrrfjtigfcit f. sun.
2peifu>pfcr f. oblation .t liba

tion uhter sacrifice.
Spifflvl brr ttcrrdjtigfcit f. mir

ror of justice.

Sultnopfer f. sacrifice (propj. t
tiatory).

2imben, frembe — f. sins of
others. • .
— >ftnifc f, punishment.
— .rergcbiuig f. forgiveness.

1

Tttrt fur Stipeubieit :c. f. collec
tion. ■

Xn'tAmeat f. Testament.
Tub. emiger — j. life.' .
Tobconitflit f. agony.
Toutin' [. Orders.
Trnbltioii f. tradition.
tnigcii f. bear.
trnttrnt f. sighs.
Irlnitdt f. Trinity •
IriJjtvr i. Paraclete.
lyditrriii ber ®chiibtvit f. Com-

fortress.
Ttifinib f. virtue.

2i)onf(Uint f. promise of
marriage untn promise.

Smith f. state.
Starfc brr iliarmrcr f. fortitudo

niartyrum uiitvi isa.
itrinigrn f. stone.
StrllbCTtrrtrr f. vicar.

Il
Ubrrlicftrnug f. tradition.
ubcrtmturlitfiro Vcbtn i. super

natural life unttr life.
unatifljSrlith f. eternal.
unbcflrtli, bti Hlntter f.

inviolate.
f. concei-(hnpfdttgtiiS

ye.
nnbluttgce £pfrr

eidtung f. donation uitter isa.
Stoigrbiitji f. stole miter collec

tion.
Ztrntr, jeitlid/e - ctpige — f

punishment.
itralrn f. punish.
xubbiafon f. Orders.

nnblutigce £pfrr f. unbloody
sacrifice unter sacrifice.

Ultb i. and.
uub Hann, Ou ran di •. then.
unntblidj f. infinite.

Wi®
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wufvIjUmr I infallible.
Utiiflcirfjuitiitjf. Ihi — Mfuttcr f.

Mater intemerata inner in
violate.

unti'iurfif 'I'niibruitflt'n f. im
modest touches.

I1nfflltrf)()cit, Sniibcn bcr — be-
geben (. commit.

mtrtiii j. impure miter pure.
Ulitriiliflfctt, Sunbelt her — be-

geljeit commit.
untcr s. among.
—• ben (Seftaften. . . . j. spe
cies.
-- ponfius pilatus f. under.

mnn'rljcirntrt j. marri< d.
unimllfontnieii i. imperfect untcr

perfect.
iinitnhbig, ein Safranient — ein-

• pfangen j. .unworthily miter
worthily.

llrtcif j. judgment.
llrtcilsfpntrfj j. verdict miter

judgment.

filter i. Father.
berbumtt f. banished.
Shrrctinuifl, dngcre —, inncrc — f.

worship.
berfiifiren f. seduce.
unflrltcn i. reward.
nSJerfleft'S O5ott!" f. reward.
Ucrftciruht f. married.
bettjciiicit f. promise.

bus — £anb f. land of pro
mise miter promise.

Shrhriipiiifl >. promise.
— en Cbrifti f. promises of
Christ untcr promise.

ikrtunbiouiifl. lliarid — f. An
nunciation.

ikrlobnio ). promise of mar
riage miter promise.

Wrfbljintnfl, mifer ^riebc mib
miicre — f. pax et etc. untcr
isa.

t'iflit f. vigil.
UOrtrcfflid), Dn — tSefSfj bcr

2(iibacf;t (. devotion.
iicrtrtumbrr f. calumniator.
Ucrlcitcn, jar Siinbe — f. seduce.
Ucrpflitfjttt icin f. obliged.
'I’crpflirfitimn f. obliged.
bcrfprcdicn f. promise.
^cijptrrtjeii, bus — i. promise.
Urruitcilcn JU I. verdict untcr

judgment.
Slfar f. vicar.
Dollfoinuu’n i. perfect.
'llolltoimuculieit, djriftlidjc — j.

perfection.
bar i. before.

— Onftus j. before.
Sorljollc f. limbo, untcr hell.

SB '
unjer — unb £cbcu f. via

et vita nostra untcr isa.
mcljc i- Woe.
luctlicn (. bless.
SBciljitafl i. bless.
SBeiljniflifer, — austcifen, — roei-

hen i. Asperges.
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-convert

Bcirfjcn, fid’tbnrcs - i. sign.
Beiteu bee Mirdjcnjnbree i. times.
.icitlirfje -Sunbelt itrnien f. tem

poral punishment unfer
punishment.

3ch beet Ihinbee ). tent.
Scufluiii ncl'en fitr, gefleu jeitttntb

f. witness.
Bcufliutfletnift

power.
jufiinftifl, — ®elt i. world.
jttr Diertjtnt' f. at the right

hand unter at.
Binerfjhvcifmtfl, bruberh'dfe —• f.

correction.
jjuiucnbeit, fid?

miter avert.

tveinen f. sighs.
roeitiflftcmj f. at least.
®illc, freier — f. will.
Sonne oiler S>tilinen i. delici.m

Sanctorum omnium unter
iaa.

ffiort t'Jottf'3 (Logos) f. Trinity.
ffiunber f. miracle.
Unmberbarlidjc SJhiftcr f. admi
rable.
roftrbifi, eiit Safrmnent — ctnpfum

gen f. worthjly.
— m.icbcn f. worthy.

3
3rti)liuiirtcr f. numerals.

generative
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A
■■ Akakuhlahlamelise uN'kulu-
nkulu!> s. reward.
uin-akchvane s. neighbour.
< Akubuyisele uNkulunkuIu!»
s. reward.
am-andhla obuntu, — okuzala
s. generative power.

— okuz’enzela s. will.
aud’uba s. then.
ukw-andulcla s. before.
ohvokw-aziswa kuka’Maria s.
Annunciation.

B
uku-ba nccala s. pure & guilty.

— nointeto wokwenza-ni s.
obliged.

— umuntu s. incarnation.
uku-babazcka s. blessed & re
nowned.
uku-balisa s. doubt & inspira
tion.
uku-bambcla s. vicar.
um-baiubeli s. vicar.
uku-baudlilulula s. banished
<C excommunicate.
uku-bekezclela ubani s. suffer.
um-biko wokuhle s. Gospel.

uku-bila s. uku-bila <G bless.
’si-Bonelo sokubonela izilu-
ngo,

— sezisebenzi s. model.
uku-bonjra, s. sacrifice <f;
Eucharist.

— ngokudhla s. oblation.
— ngokuhlaba s. sacrifice.
— kwas’elatini, kwas’onqa-

inlezweni s. sacrifice.
uku-bonga ngenxa yokukulc-
kela uNkulunkuIu, — yoku-
hlanzwa amacala, — yoku-
hlaula amacala, — yokutshwe-
leza, — yokubonga ngenhla-
nhla, — yokucela inhlanhla s.
sacrifice.
uku-bongcla ogulayo, — abas’
esihlanzweni, — uxolo s. sa
crifice.
uku-bongisa umpriste s. sacri
fice.
izi-bongo s. sacrifice.
“Bonke abantu noma beyini
etc.” s. state.
ukuzi-bopa ngezitenibiso csiy’i-
ugewelc s. vow.
uku-botshelwa s. banished.

— izono s. retain.
15
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ukn-botshwa s. obliged & re
tain.
uku-bnbulu s. sighs.
’si-Buko sokubuka iikulungn s.
mirror.
ku-busa uPonsius uPllatus s.
under.
uku-buslsa a. bless.
isi-busiso, um —s. bless.
uku-butelwa ubupriste s.
Orders.
im-buzi ebongile s. sacrifice.

C
uku-caeanibisa s. sacrifice.
l-cala s. judgment.
iu-casa s. virgin.
in-easakazi s. virgin.
iu-Casakazi cmancasakazini s.
genitive.
uku-easisela s. uku-caza.
uku-chaza s. ukucaza.
in-eeku s. servant.
In-cekukazi s. handmaid.
uku-cela? ukubonga ngenxa
yoku — mhlanhla s. sacrifice.
uku-cela s. Asperges & uku-
cela.
uku -celela abas’ esihlauzweni
elatini s. sacrifice.
isj-celo seBandhla, uku-kipa

— s. collection <£ offer.
u-cezu s. fragment.
uku-cindezela isinyatclo eutwe-
ui s. seal.
in-cwadi s. character, mark,
sign.

— yemininingwane ey’i-
ngcwele s. Ritual.

— yenkonzo yas’esontweni
s. Ritual.
in-Cwadi ezluewadlni s. geni
tive.
ewe s. superlative.
isi-Cwebi eziewebini s. genitive.
ewebileyo s. holy & St.
aba-Cwebileyo s. Saint.
uku-ewebisa s. bless.
'm-ewebisi wamavirigo, — wa-
mancasakazi s. isa.
Olwoku-ewetshiswa kuka’Marla
s. Purification.
isi-Cwetshiswa s. Saint.

D
izin-daba ezinhle s. Gospel.

— ezinkulu zokolo s. chief.
— zokolo s. point.

um-Dabuli s. Creator.
uka-dabuka s. create. ‘
uku-dabala s. create.
um-dabuko, in — s. create.
uku-dala s. create.
um-Bali s. Creator.
um-Dayi s. Creator.
uku-dedela ubani alingwe s.
lead.
ukunga-dcdeli s. let, negative.
izin-dekazi s. tradition.
in-dela s. monastery, Reli
gious, virgin.
ukuzi-dela amatambo s. life. 
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uku*dhla  iuyama ebongile s.
Eucharist.
ama-dlilozi amnyama, — ape-
nduliwe s. monastery.
iu-Dhhvana yesivumelwano, —
yeinvumelano s. ark.
aba-diakonc s. Orders.

. in-Dodana s. Trinity.
in-Dodana yake ayizele yo-
dwa, — yake eyodwa ayizele
s. only.

— yomuntu s. Son.
uin-Duduzcli waba’lusizi s.
Coinfortress.

E
E! s. Hail.
elabantu bonke s. Catholic.
elakuwo wonke s. Catholic.
elczikati zonke s. Catholic.
emva s. before.
ukw-embatlsa abahlong’ Ingubo
s. naked,
ukw-enanisela s. reward.
is-enyitlwa s. Elect.
ukw-Enza kwabApostole s. Acts.
ukuz’-enza inyama, — umuntu
s. incarnation.
ukw-enzisa isono s. occasion
<6 seduce.
iz-Enzo znbApostole s. Acts.
ukw-etshata s. bear.
nkw-ctula s. offer, monastery,
virgin.
is-etulo s. offer, monastery,
virgin.

ukw-etuhva kuka’Maria s.
Presentation under offer.
«eza’kuvela kona etc.» s.
thence. t

F
uku-fa okumiyo, — kwapa-
kade s. eternal <£ life.
ukufafaza s. Asperges.
uku-fakazela s. witness.
um-fana wcutelezi s. virgin.
uku-fanelisa s. worthy.
uku-fanelwa s. worthily.
o-fayo s. dying.
uku-fcba s. commit.
um-Felukolo s. Martyr.
uku-fukula s. bear.
uku-funda imissa s. mass.
aba-fundeli s. Orders.
im-fundiso enikezelweyo s. tra
dition.
ukn-funga with acc. s. swear.
uku-funzelela s. inspiration.

G
uku-ganga s. commit.
i-gazi elibougile s. sacrifice.
uku-gcina imissa s. mass.
isi-Gcotshwa s. Anointed.
isi-godhlo SenKosi uNkulu-
nkulu,

— esiy’ingcwele,
— esitnnyama tsu, — esi-

innyanta, — nje s. monastery.
— esimhlope, — esimnyama

s. virgin.
15*
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uku-gonia s. bless.
aba-gomi s. Orders.
u-govana s. bad under good.
in-gozi yokwona s. occasion.
isi-gqlla s. handmaid.
uku-guqa s. beseech.

II
-Ilai ngomhlaba etc.» s. Woe.
ukn-Iiamba nobani s. bear.

---- ze s. naked.
uku-hambela kwabagtilayo s.
visit.
uku-haukela s. mercy.
isi-hc s. loving.
uku-hauiwa s. mercy.
uku-hlaba s. sacrifice.

— isipambano s. sign of
the Cross.
uku-hlabela s. sacrifice.
uku-hlabisa s. sacrifice.
uni-hlabiso s. sacrifice.
nku-hlakaza umuntu. — izono,

— iziposiso s. detract.
uku-hlahlamelisa s. bless.
iii-hlalilameliso s. bless.
uku'-lilala, — okumiyo, — kwa-
pakade s. life.

— umuntu s. detract.
uku-hlambuluka s. pure.
izin-lilamvii zokolo s. point.
uku-Iilanganisa ubuntu nobu-
Nkulunkulu s. incarnation.
si-hlangiilise s. deliver.
isi-hlanzo s. purgatory.

uku-hlanzwa, ukubonga nge-
nxa yoku— amacala s. sacri
fice.

Olwoku — kuka’Maria s.
Purification.
uku-hlaula s. penance.

ukubonga ngenxa yoku —
amacala s. sacrifice.
ukuhlaulisa s. punish.
in-hlaulo epelayo. — yapa-
kade, — yezono s.punishment
<& eternal.
uku-hlcba s. detract.
isi-hlepu s. fragment.
’n-IUlziyo cy’ingcwcle ka’Jefcu
s. superlative.
<■ame-hlo ako lawo oniliau» s.
mercy.
oku’lu-hlobo IwobuNkiilunkulu
s. divine.
in-hloko s. head.
izin — zokolo s. chief.
uku-lilolisisa inliliziyo s. exa
mine.
abn-lilong’ fiigubo s. naked.
csi-hogwoni s. hell.
uku-holela s. reward.
i-holo s. reward.
i-IIubo euialiubweni s. genitive.

J
u-Jesu uKristo, uJesu ’Kristo s.
proper nouns.
uku-juba s. dispense, mona
stery, virgin.

K
kade s. kade.
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uku-kala s. cry.
isi — s. occasion.

ukuzi-kalela ku’bani s. cry.
'm-kalipisi wabafelukolo s. isa.
i-kanda s. head.

uku — ngamatshe s. stone.
’ku-kanya kwoku — kwapa-
kade s. brightness.
izin-katazo, ngenxa yezin —
zako s. labours.
izi-kati ngezi — , izi — zezi —
s. eternal d; superlative.

izin — zomnyaka njengoba
zihleliwe iBandhla s. times.
ukunga-kauki ’ndawo s. in
finite.
isi-ketwa s. Elect.
uku-kedaniisa s. sighs.
uku-kipa isicelo seBandhla,
— umnikelo s. collection &
offer.
uku-klina s. commit.
uku-kolilaniseka s. infallible.
isi-kole s. parish.
isi-kolo s. parish.

u— olungeyilo s. heresy.
uku-kolwa ize, — into engeko
s. superstition.
um-kombisi wendhlela noiupi-
lisi wetu s. isa.
isi-konibiso s. sign.
inkomo ebongile s. sacrifice.
i-konfessione s. penance.
izi-konkwane zezulu s. virgin. 

uku-kononda s. doubt.
izi-konzi s. Orders.
in-kosazana ka’Nkulunkulu,
— yezulu s. virgin.
’n-Kosi euoduino s. king.
uku-kuba (kutshwa) s. knock.
uku-kubekisa s. knock <G
scandilise.
isi-kubekiso s. scandal.
<kubusa uPonsius ul’ilatus*  s.
under.
uku-kulekela (uNkulunkulu)
okubonakayo, okuzwakalayo;
okungabonakali, okungezwa-
kali s. worship <£■ adore.

ukubonga ngenxa yoku—
uNkulunkulu s. sacrifice.
nku-kulehva s. conceive.
uku-kutslnra (uku-kuba) s.
knock.
izi-kundhla ezi’si 7 zobupriste
s. Orders.
kwabapansi s. hell.
kwesokunene s. at.
’Kwezi Jokusa s. morning.

L
uku-lalcla ngoniusa s. hear.
uku-landela, ukulandelana s.
before.
<Iapo eya’kuvela kona etc.’ s.
thence.
ubu-lau obumhlope, — obu-
mnyama s. monastery.
uku-lengezela s. cry.
olnoku-lindela s. vigil.
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uku-linga s. lead.
um-lingo s. miracle.
uku-lingoza, uku-lingozela s.
sighs.
u-Litshe s. Petrus.
u-Lizwi s. Petrus <£• Trinity.
nku-lobisa s. inspiration.
okn’luhlobo hvobuNkuluukuhi
s. divine.
izi-lungo ezizalayo s. capital.

— ezisekelayo s. cardinal.
izi-lwaue ezihlambulukile, ezi-
ngena’eala, ezingangcolile,
eziy’ingcwele s. pure.
um-loino s. tradition.
uni-Lulainisi s- Paraclete.
uku-lulekisa okwomzahvaue s.
correction.
izi-lnleko zas’eVaiigelini s.
counsels.
ukn-langa okupeleleyo kweko-
hva s. perfection.
uku-luugehni isakramente s.
penance <£ worthily.
uku-Iiingisn s. penance.
um-Luugiseli os’emkatini s.
Mediator.
isi-lungo s. virtue.
izi-Iwanc eziy’ingcwele s.

M
ukit-ma s. state.
o-mangalisayo, ’Jesu — , ’Nina
— s. admirable.
isi-inangaliso s. miracle.

uMaria uMagdalena s. proper
nouns.
« Maubapc, ' ’nKosi, bapuinule
etc.» s. rest.
uni-meli, um-meleli s. ad
vocate.

— s. vicar.
uku-mita s. conceive <C- bear.
oku-miyo s. eternal.
u-innyama s. monastery.
isi-ino sesinkwa nesewaine s.
species.
u-Moya ocw. s. Trinity.

— wokuhlakanipisa, woku-
qondisa, wokukalipisa, wo-
kwazisa, wokulungisa, wo-
kwesabisa (abantu) inKosi s.
isa.
o-inpolu ngokwenhliziyo s.
poor.

N
na s. and.
uanini s. eternal.
uku-neenceta s. detract.
uku-ncenga s. uhrucela.
u-Ndodaua s. Glory & Trinity.
u-nenibeza s. good.
uku-ngabaza s. doubt.
ngakwesokunene s. at.
uku-ngcola s. pure.
i-ngcwele s- holy & pure.
ukn-ugena s. enter.
uku-ngenisa ekulingweni,
ekwoneni s. enter. 
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ngecinio sesinkwa s. species.
<ngoKristo inKosi yetu» s.
through.
ngokungafaneleyo s. unwor
thily.
uku-nhlenhleta s. detract.
ubu-ni s. nature.
uku-nika ubani inhlaulo s. give.
uku-nikela s. offer <£ sacrifice.
uni-nikelo s. collection, offer,
sacrifice.
uku-nikeza s. offer.
uku-nikezela s. tradition.
um-nikezelo s. tradition.
’Nina oewebe ewe s. superla
tive.
’Nina ong’oniwanga, — ong’o-
nakalanga s. inviolate.
nini s. eternal.
<’Nkosi, bapuinuze uinpuniulela
etc.» s. rest.
isi-nkwa esibongile, — soku-
bonga s. sacrifice.

— semihla ngemihla s.
bread.

— sokupilisa, esipilisayo s.
isa.
aba-nomliau s. merciful.
u-Noinkubulwiyic s. virgin.
aba-noinuzi s. married.
uku-nquma icala, — indaba s.
judge.
nku-nqumela ubani inhlaulo s.
give.
uiuu-ntu ka’Nkulunkulu, ■—-
odumisekayo ka’Nkulunku'u
s. servant.

ubu-ntu s. generative power.
um-nyaka njengoba uhleliwe
iBandhla s. year.
i-nyaina ebongile s. sacrifice.
ukit-nyevuza s. talebearing.

0
«o’kulunga kukanyisa okwela-
nga • s. sun.
okungekulile okungekubi s. in
different.
okungenani s. at least.
ong’onakalanga, ’Nina — s.
inviolate.
u k w-ona ka lelwa i sa k ra m en te
s. unworthily under worthily,
<£• penance.
ukw-onisa s. occasion, scanda
lise, seduce.

— nokwonisana s. sins.
is-oniso s. scandal.
ong’oniwanga, ’Nina — s.
inviolate.
is-ono esi 'sisusa, — esitate-
Iwanayo, — esatubeleza, — sa-
kuqala, — semvelo, — soku-
zalwa, — somdabuko s. origi
nal.

iz — ezitolwa ngabanye s.
sins.

iz — ezizalayo s. capital.

P
pakade s. eternal.
pakati s. among & in.

um — wamakolwa s. congre
gation.
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si-pambano s. sign of the
Cross.
ukn-painbcka s. infallible.
painbi s. before.
painbili s. future.
aba-pansi s. hell.
u-Papa ongesiye, — ’mbu-
mbulu s. false.
uku-pata esandhleni s. bear.
uku-zi — kabi emzimbeni s.
immodest.
u-pau s. character <(’: mark.
uku-paaJa s. impress.
uku-periiniula s. breath,.
uku-pclela kwokulunga kwcko-
Iwa s. perfection.
oku-pelele, okunga — s. per
fect.
ubu — s. perfection.
uku-pcnduka s. penance.

—, ukupendukela s. avert.
liu-pcndukiso s. penance.
uku-pepetela s. breath.
uku-pila s. life.

— kwapakade, okumiyo
s. eternal.

— ngento s. life.
’mpillsi s. life & isa.

— wabagulayo s. health &
'isa.
uku-pindisa s. reward.
uku-pohloza ngamatshe s. stone.
nPonsius uPilatus s- proper
nouns.
jju’Ponso-Pilato, kubusa nPo
nsius uPilatus s. under.

um-priste opete isikolo s. pa
rish.

isakramente lobu — s.
Order.
uin-puniulcla wafuti s. rest.
uku-puza utshwala obubo-
ngile, — igazi elibongile s.
Eucharist. »

Q
in-qaba yotando s. act.
isi-qainiso s. mark.
ubu-qonqela s. covetousness.

S
isi-sa s. loving.
i-Sakramente las’elatini, — le-
lati s. altar.

— lobupriste s. Order.
— lokubonga s. altar <&

Eucharist.
uku-salisela s. retain.
u-Santi s. St.
se s. thence.
iini-sebenzi engemihle enge-
mibi s. indifferent.

— yabApostole s. Acts.
czi-sckelayo, izilungo — s.
cardinal.
uku-shinga s. commit.
«Siccla ngoKristo etc.» s.:
through; .
«Silingozela wena sibubula etc«»
s. sighs. - ■
uSiiuou uPetrus s. proper
nouns.
si-sindlse s. deliver.
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« Siyalingoza pain bi kwako etc. •
s. sighs.
abasi-sizayo benz 'okulile kitina
s. benefactors.
isi-sizi, uni — s. Paraclete.
u-sizi okungati ohvokuyalela s.
agony.
in-sobi s. likeness.
aba-stibdiakone s. Orders.
u-snku olumhlope, olumnya-
ina s. monastery.

— ohiy’ingcwele, — oluno-
inteto wesonto, — Iwokuzila,
— Iwokuzila inyama s. day.
in-swebu s. likeness.

T
uku-tabata s. conceive.

- ubuntu, uku-zitabatela
ubuntu s. incarnation.
uku-tandalaza s. sacrifice.
in-tando, — yokuzitandela s.
will.
aba-tand’uxolo s. peacemakers.
uin-tapo oy’ingcwele weBa-
ndlila s. treasury.
uku-tata, — isisu s. conceive.

— ubuntu s. incarnation.
uku-tatana s. matrimony.
isi-tataniso s. matrimony.
aba-tatene s. married.
ubn-Tatu s. Trinity.
in-telezi s. Asperges.
’11-teinba labala bebanibelele
kayo s. die in.
uku-teinbisa s. promise.

isi-tewbiso. — sokutshada s.
promise.

— esiy’ingcwele s. vow.
i-tente lesivumelano, — le-
nhlangano s. tent.
uku-teta icala, — indaba s.
judge.
uku-tetelelwa izdno s. forgive
ness.
uni-teti wecala etc. s. judge.
um-teto, ukuba nom — s.
obliged.

— wayiko s. state.
inii-ti emhlope, emnyaina s.
monastery.
umu — wokwazisa okulile
nokubi, — wokupilisa s. isa.
uku-titinya izono s. examine.
uku-toba s. beseech.
u-tokolotshe s. virgin.
uku-tokoza kwapakade s. eter
nal.
uni-Tokozisi s. Paraclete.

’m — wezingelosi s. isa.
’si-tsha esinqabile sesineke
sokuka'Nkuiuukulti s. devotion.
uku-tshada s. matrimony.
aba-tshadile s. married.
uin-tshndo s. matrimony.
uku-tsliaya s. punish.

— isipambano a. sign of
the Cross.
nku-tshayeka s. knock.
uku-tahisela s. sacrifice.
inn-taliiselo s. sacrifice.
uku-tsho imissa s. mass.
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u-tshwala obubongile s. sacri
fice.
uku-tshweleza, ukubonga ngc-
nxa yoku — s. sacrifice.
i-tuba s. occasion.
isi-Tuny wa sesivumelano esikulu
s. counsel.
isi-Tuswa s. Blessed.
uku-tut’ izindaba s. talebear
ing.
uku-twala s. bear.
i-twetwe s. agony.

U
“Udumo alubc etc.” s. Glory.
“Uknba s’enziwe sikufanele
uKristo asiteinbisa ngako,”

sifaneliswe esikutenji-
swe ng’uKristo” s. promise
<£• wbrthy.
“Uyiloko ayiko” s. state.

V
izim-vali s. Orders
«’m-Vana ka’NkulunkuIn etc.> s.
lamb.
isi-viinbelo somtshado s. im
pediment.
i-virigo s. virgin.

— einavirigweni s, genitive.
uku-vuka kwenyaina, — kwo-
mzimba s. resurrection.
uku-riiina s. allow, let, pe
nance.

-- izono s. penance.
— nento s. hear.

uku-vumela s. allow, dispense,
hear.

isi-Vunielano, ini — s. Testa
ment.
uiii-ruino omkulu s. penance.
um-VuinukoIo s. Confessor.
uku-vuza s. reward.

W
i-waine elibongile, — loku-
bonga s. sacrifice.
HVo! yekani umhlaba etc.» s.
Woe.

X
isi-xabelelo s. sacrilege.
i-xanti s. ixanti.
ama-xotsho a’si7 oMoya ocw. s.
gift-
uku-xwala s. commit Sz uku-
xwala.

Y
uku-ya emisseni, — lapo ku-
bongwa kona s. mass.
uku-yekela s. dispense.
yiba noniusa kitina, — nobu-
bele kitina s. mercy.
“y’iloko .... kwokuba” s.
this.

Z
ezi-zalayo, izono izilungo —
s. capital.
olwoku-zilela inkati yesine yo-
innyaka s. ember-day.
um-ziniba s. immodest & re
surrection.
uku-zwa s. life.

— iinissa s. mass.
izwe elipainbili, lapambili,
olizayo s. future.
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uku-zitubatela ubuntu s. in
carnation.

1-zwc elitenjisiweyo, lokutc- nity.
njiswa, ababelitenjiswe s.
promise.
i-Zwi, u — s. Petrus <G Tri-





Il a tin

A' -
nbsolutio a peeeatis v. for

giveness.
n. C. v. before.
accidentia v. species.
neolythi v. Orders.
actus licroicus earitatis v. act.
Actus Apostolonuu v. Acts.
ad dexterain v. at the right

hand sub at.
— minimum v. at least sub
at.
«— te clamamus». v. cry.
«— te suspiramus etc..*  v.
sighs.

admirabilis, Mater—, Jesu —
v. admirable.

adorare v. adore.
adsmuere limnanam naturam r.

incarnation.
advocate V. advocate.
aeternus, a, urn v. eternal.
* Agnus Dei qui etc. - v. lamb.
agenda v. agony.
aneilla v. handmaid.
angclus, magni. consilii — v.

counsel.

nuiltx,

annus eeclesiastieus v. year.
Aniiuntlatio B.M.V. v. Annun

ciation.
aqua benedicta, — lustralis v.

Asperges.
arbitrluin, liberum — v. will.
area, foederis — v. ark.
asperges v. .Lsperges.
audire missain v. mass.
araritia v. covetousness.
ave r. Hail.
avertere, se— v. avert.

B
< Beati pacific!» v. peace.

<■ — pauperes spiritu*  v.
poor. .

Beatus v. Blessed.
benedicerc v. bless.
benedietio v. bless.
. Benedictus Deus v. Blessed

be God.
benefactores v. benefactors.
bonitas infinite v. goodness.

C
candor Incis aeternae r. bright-

ness.
Cantiea eantleorum v. genitive.

auimalia para, impuru v. pure, caput T. head.
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• caro sacra v. sacrificial flesh
sub sacrifice.

Castigate v. punish.
eathoiica. Ecclesia — v.

Catholic.
celebrate mlssain v. to say

mass sub sacrifice.
Christos v. Anointed.
clamare s'. cry.
colleetio v. collection.
commotio venerea v. resurrec

tion.
committere peceata impure v.

commit. <
Communio. recipere s. — nem

v. Eucharist.
conceptio v. conceive.
concipere v. conceive.
coiifessio generalis, — ultima

v. penance.
Confessor v. Confessor.
eongregatlo fldelium v, congre

gation.
Consolatrlx afllictorum r, Com-

fortress.
convertere, se — v. convert

sub avert.
eorrectio fraterna v. correction.
eoHsilla evangellca y. counsels.
contribiitio v. collection.
create y. create.
creator v. Creator.
cultus exterior, — interior v.

worship.
I)

dare vitam v. life.

deliciae Sftnctoruui omnium v.
isa.

detrahere v. detract.
diaconi v. Orders.
dicerc inissam v. mass.
dies jejunii v. day of fasting.

— abstinontisE v. day of
abstinence.

dlgne, in — v. worthily.
dlspensare v. dispense.
dispensatlo v. dispensation.
divines, a, nm v. divine.
dona, septein — Spiritus s.

v. gift.
(lubium de fide v. doubt.

E
Ecelesia, pl tires eceiesiae v.

Church. ~
electus v. Elect. ’
s. (=sanctus) v. St.
ct. v, and. •*
Eueharistia v. Eucharist &

sacrifice of praise or
thanksgiving.

Evangelium v. Gospel.
examinare eonscientiam v. exa

mine.
exaudire v. hear.
exemplar virtutum, — opifi-

cuin v. model.
exeommuuleare v. excomnwni-

eale.
Exorcistae t. Orders.
exorclzare v. bless.
exul v. banished.
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F
falsiis Papa, — propheta v.

false.
fcria quattuor teuiporiini v.

ember-day.
festum devotiohis v. day of

devotion.
— praecepti v. day of obli
gation.

flori, homo faetus CSt v.
incarnation.

Filins Dei v. Trinity.
— bominis v. Son.

Here v. sighs.
forma (bfiptismi etc.) v. sign.
fornicari v. commit.
fortitude Martyrum v. isa.
fragmeutum v. fragment.
futurum saeculum r. ^future.

G
gaudium Aiigelorum v. isa.
gemere v. sighs.
-- Gloria Patri etc. • v. Glory.
gratia v. grace.

H
luvresia v. kerisy.
heroicus, actus — earitatis v.

act.
hoc' est . . . iit v. This.
holocaust unt y. sacrdficium.
hostin (non consticrata) v.

sacrifice (altar-bread).
1

imago v. likeness.
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Immaculata Coneeptio v. con
ceive.

immolate v. sacrifice.
immundus, a um v. pure.
impedimentum matrimonii v.

impediment.
imperfectiis, a, uni v. perfect.
inipertiri poenitentium v. give.
imprimerc cliaracterom indeli-
lilfilein y. impress.
in v. in.
iiiiuiimatus, a, nm v. life.
incarnatio y. incarnation.
«inde venturus est ete.» v.

thence. r
indifferens, opera indifferentia

v. indifferent.
indlfTerentia v. indifhyrence.
hxligne v. unworthily sub

worthily.
induecre v. enter A lei, nega

tive.
— in pcccatum v. seduce.

infallibilis v. infallible.
iufullibilitas v. infallihiliiy.
inferi t. hell.
infinitus, a, um v. infinite.
infirmus V. dying.
inspirare v. breath if: inspira

tion.
inspirati. librt — v. inspird?

Hon.
inspiratio s. Scripturae r. inspi

ration.
insufllare v. breathe

16*





>£ ist of quotations

[Hiu Ijolu Scripture,

N.B. The numbers of the first column refer to the
chapter = c., those of the second to the verse = v., those
of the third to the pages = p. The numbers of the third
column in ordinary types indicate the pages of the new
Zulu Catechism, those in italics indicate the pages of
the Zulu Epistles & Gospels.
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1. Mos.
c. V. p- c. V. p- c. V. p.
1 1 18 2 16 — 17 34 9 2 38

3 25 19 31 1.2. 3. 318
6 26 22-24 355 6 • 342
8 n 25 32 10 32 33
9 n 3 1-6 34 15 6 217

11 n 7 36 17 1 117
14 n 15 39 10—12 74
20 n 17 — 19 38 - 22 16 301
25 n 20 28 18 50
26 28 22—23 36 38 10 357
27 26 23—24 n 39 9 8
28 32 24 19 409
28—30 318 6 12 371 42 21 44
31 27 8 21 37 49 10 50

2 7 n n 347 22—26 171

8 32 9 1 354 50 19 266



234 1. Mos.—Hlab.

1. Mos. 4. Mos.
50 20 43 5 7 386

2. Mos. 18 1—2o 331
3 14 3 o

12—15
»*

10 13 341 20—2119
20

6
2-6

173
236 23

24
19
17. 19.

» »
4

507 300
8-11 308 5. Mos.

14 353 4 7 488
15 382 5 61 318
16 389 21 353
17 382 6 13 301

21 15. 17. 325 13 1-5 285
22 22—24 306 3 256
23 20-21 23 6—17 246

20—23 219 18 10-12 270
31 14 316 22 22—24 357

3. Mos. 27 16 325
7 37 90 30 19—20 42

11 44 224 32 15-23 248
12 2—4 75 28—29 »*
16 29 404 37-39
19 3 320 18 409

11 385 Jos.
13
16

393
n

24 14—15 42
26 269 1. Kos. 1
31 2 7 258
32 324 16 7 361

20 6 269 26 9 327
27 270

22 31 -224 2. Kos.
24 16 305 7 14 15

19-20 230 23 2 166

3. Kos.
8 27 7

21 29 431
2. Xuny.

18 18 22
19 5—7 340
33 12 44

2. Esd.
9 6 22

13 10—11 385
Tob.

4 9 333
6 17 520

12 8—9 228
10 232
12 209

Judith
13 22—25 213

Job
5 6 265
7 1 205

12 9 — 10 266
19 25—27 114
24 15 — 16 357

18—20
33 14—18 285
42 8 206

Hlab.
2 7 15

53
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Hlab. Hlab. Ag.
7 10 102 101 27-28 7 15 1 34513 3 393 103 15 351 29 502

15 2 27 24 4 n 53110 52 104 15 516 16 4 2721 7—9 > > 106 1 10 8 38815 t J 108 18 306 18 12 4416 >» 109 1.4. 464 17 49617—19 110 10 29 19 5 39022 4 9 116 2 10 26 32523 4-5 258 117 6 297 20 24 2657—8 98 118 34. 36. 433 21 8 39010 126 1 258 30 4325 8 488 129 [12] 22 1 39526 1 297 7 90 6 33930 15-16 266 134 6 5 8 38833 20 256 145 2-3 9 23 20—21 35235 9 103 5 29—35
10

Ag. 22 32336 5 266 24 12 839 7 90 1 8 320 41 30443 22 225 3 11 — 12 233 28 27 22844 8 5 6 16-17 342 29 12 391224 16—18 390 30 17 32549 8 — 12 <85 8 22—24 217 31 10—31 193

13 22—35 152

14 ■ a 31 488 Shum.
50 7 37 32—35 217 5 3—4 30762 12 301 36 353 10 3 394
63 4 393 10 6 258 11 3 108
67 19 52 28 296 12 7 29

33—34 t> 11 18 389
36 210 24 333 Hub.

68 21—22 52 12 10 343 2 8—14 186

89 2 3 22 389 3 2-5 189

90 11 — 12 23 13 24 338 8 6—7 »»
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Hlak. Sir.
1’ 11 391 19 10 393

13 40 20 26—28 391
2 25—24 38 21 31 393

24 241 22 30 345
4 1-2 375 23 25—37 358
5 1-5 172 28—29 4

16.17. 103 24 11 — 13 199

6 8 40 14—16 228

8 21 378 15—20 199

11 17 119 26 13 — 14 339
25 6 28 15—25 393
26 26 28 394

Sir. 30 1—2 339
8 — 13 «' «*

1 8 7 31 8-11 200

2 5 54 10 42
3 2-18 323 32 352

11 306 35 351
4 1 228 36—38 352
- 6 306 33 13—14 258

7 327 29 337
5 8-9 232 43 1-7 285

17 385 35 12-13 333
7 1—3 255 21 530

3 388 38 1—2 . 277
14 391 4 »

28—30 320 6-7 >»
40 100 9—10 n

11 28.29. 101 11 — 14 n

15 1-6 15 39 6-14 202

11—21 42 40 1 — 11 256
18 12 6 42 ' 9-11 340

23 531 45 1-6 166

19 1 391 48 10 111

Is.
1 2

3
411

46
2 16—24 380
6 2 19

2- 3 '23
3 5

7 10—15 167

13. 14. 50
14 52

9 6 52
11 2-3 123
12 176

22 22 129
26 19 113
33 14 107
35 4 52
41 13 297
43 1—2 266

7 27
46 9 11

10 7
49 3.5.6.7. 179

15 6
50 6 51
53 2 — 3.4. »

5.6.7.12 n
7 81

59 2—3 342
60 1—6 25

61 7 102
Jer.

1 17 — 19 205

2 17.19. 255
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Church, (i believe) the holy Catholic— . . . (Ngiya-
kolwa) iBandhla eliy’ingcwele elikatolike . . . The
first thing to be done by a translator is to ascertain
the exact sense of the original text, in other words, to
know what he has to translate.

The original i. e. the Latin text in its present authentic
form has: "(Credo) sanctam Ecclesiani catholicam”.
There might be a doubt whether this is the original
text, because in view of the immediately preceding
words: “Credo in Spiritum Sanctum”, one might argue,
in accordance with grammatical rules, the “in” before
“Spiritual Sanctum” has to be supplied before ‘‘sanc
tam Ecclesiani catholicam”. In this case the whole
would read in full: “Credo in Spiritum Sanctum, in
sanctam Ecclesiam catholicam”. But this would not be
without consequences; for the accusative “sanctam
Ecclesiam catholicam" is followed by four more:—

Credo in Spiritum Sanctum,
sanctam Ecclesiam catholicam,
sanctorum communionem,
remissionem peccatorum,
carnis resurrectionem,
vitam aeternam.

There appears no reason why, if “in” is to be sup
plied before the first accusative after “Spiritum sanc
tum”, it should not be also supplied before the other
four. This would present itself as follows: —

Credo in Spiritum Sanctum,
credo in sanctam Ecclesiam catholicam,
credo in sanctorum communionem,
credo in remissionem peccatorum,
credo in carnis resurrectionem,
credo in vitam aeternam. 1

The question now is whether this legitimate gram
matical inference is held up by the dogmatical teaching 
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of the Church. As a matter of fact it is not. The
“Catechismus Romanus” (P. 1, c. 10, par.22*)  has:—

“Non at in Deum ita in ecclesiam credendum esi."
‘‘Tres enim Trinitatis personas, Patrem, et Fili-

“urn, et Spiritual sanctum ita credimus, ut in eis
"fidem nostram collocemus. Nunc autem mutata
“dicendi forma, sanctam, et non «in» sanctam,
“ecclesiam credere profitemur, ut hac etiam diversa
“ loquendi ratione Deus omnium effector a creatis
“rebus distinguatur, praeclaraque ilia omnia, quae
“in ecclesiam collata sunt, beneficia divinae boni-
"tati accepta referamus."

Thus far the authentic original text is clearly estab
lished, viz.: “Credo in Spiritum sanctum, (credo) sanc
tam Ecclesiam catholicam, sanctorum communionem ... ”
And this is of no small importance, since both in English
and German, besides the approved versions: “1 believe
in the Holy Ghost, the Holy Catholic Church &c” and:
“Ich glaube an den heiligen Geist, die heilige katholi-
sche Kirche &c", also the constructions: “I believe in
the Holy Catholic Church” and: “Ich glaube an die
heilige katholische Kirche” are in vogue, both of which
correspond to: “Credo in sanctam Ecclesiam catholi
cam”, prohibited by the Catechismus Romanus.

It may not be without interest to note that long be
fore the Catechismus Romanus was written, the quest
ion of the above “in” was already treated by S.
Thomas, and solved in the sense of the said Roman
Catechism. In IIaIIac, q. 1, a.9, obj.5 he writes: —

“Praeterea, sicut Augustinus dicit exponens illud
"(Joan. 14, 1): «Creditis in Deum, et in me cre-
“dite» ((Tract. 39 in Joan., a med.): «Petro aut
"Paulo credimus; sed non dicimur credere nisi in
*Deum.> Cum ergo Ecclesia catholica sit pure

* Edit. Ratisb. 1887.
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“aliquod creatum, videtur quod inconvenienter di-
“catur: «In unani, sanctam, catholicam et aposto-
“licam Ecclesiam.*  Respondendum: —

“Ad 5. dicendum quod, si dicatur: «In sanctam
“Ecclesiam catholicam*,  hoc est intelligendum
“secundum quod tides nostra refertur ad Spiritum
"sanctum, qui sanctificat Ecclesiam, ut sit sensus:
“Credo in Spiritum sanctum sanctificantem Ecclesiam.
“Sed melius est, et secundum communiorem usurn,
“ut non ponatur ibi «in», sed simpliciter dicatur:
"sanctam Ecclesiam catholicam, sicut etiam Leo
"Papa dicit (hoc habet Rufinus in Expos. Symb.
"inter opera Cypriani)."

Since the authentic original text is established, it
•appears that the two other constructions of “credere"
besides “credere Ecclesiam”, namely “credere in
Ecclesiam” and “credere Ecclesifle” are absent
from the Apostles' Creed..

The next step is to ascertain the actual meaning of
“credere Ecclesiam” as contained in the Creed. For
this purpose let us turn again to S. Thomas. In his
commentary “In Sentt. 5, dist. 23, q. 2, a. 2” he explains
the meaning of “credere Deum, in Deum, Deo”. This
will serve us as a sure guide to the meaning of
“ credere Ecclesiam" and “credere Ecclesiae", the third:
“credere in Ecclesiam" being out of question. His

■words are:
“Ex hoc enim quod intellectus terminatur ad

“unum, actus fidei est credere Deum, quia objectum
“fidei est Deus secundum quod in se consideratur
“vel aliquid circa ipsum vel ab ipso. Ex hoc vero
“quod intellectus determinatur a voluntate, secun-
“dum hoc actus fidei est credere in Deum, i. e. amando
“in eum tendere. Est enim voluntatis amare. Se
cundum autem quod ratio voluntatem inclinat ad
“actus fidei est credere Deo. Ratio enim, qua volun-
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“tas inclinatur ad assentiendum his, quae non videt,,
“est, quia Deus ea dicit, sicut homo in his, quee
“non videt, credit testimonio alicujus boni viri, qui
“videt ea, quae ipse non videt."

About 400 years earlier Strabo in his Glossa ordina
ria ( Migne, Patr. 1.114,482) had expressed the same
in the following words:

“Non dicit «ei» (sc. Deo); credit enim «illi»,
“qui credit vera esse quae ille loquitur, quod et
“mali faciunt. Credere «ilium» est credere quod
“ille sit Deus, quod et diaboli faciunt. Sed credere
“«in eum» est ilium credendum amare, credendo
“diligere, credendo in euni ire et ejus membris in-
“corporari."

This is nicely summarized in the “Lehrbitch der ka-
tholischen Religion zunachst fur die Gymnasien ”, approv
ed by all the Archbishops and Bishops of Bavaria
(p. 59.):

Das Wortchen “an” in The little word “in" in 
dem ersten Glaubensarti-
kel ist nicht ohne Bedeu-
tung. Wir sagen: “Ich
glaube an Gott” und nicht
bloss: “Ich glaube Gott”,
weil wir nicht bloss glau-
ben solle'n, dass ein Gott
ist (Credo De«m), und dass
alles wahr ist, was er ge-
sagt hat (credo Deo), son-
dern zugleich mit Liebe
und Vertrauen uns an Gott
hingeben sollen (credo in
Deum).

the first article of the Creed
is not without importance.
We say: “I believe in
God”, and not only: “I
believe God", because we
are not only to believe
that there is a God (Credo
Deom), and that all that
he has said is true (credo
Deo), but we have to yield
ourselves to God in love
and confidence (credo in
Deum).

From the above authoritative statements it appears
that “ credere Deum" is nothing but the shortened form
of “credere Deum esse". Therefore we are entitled to.
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infer that “ credere Ecclesiam'' is equal to “ credere
Ecclesiam esse"—a conclusion in which the Latin gram
mar concurs; for “credo aliquid", in its general sense,
is equal to “credo aliquid esse”.

But should there remain the least doubt, it would
be removed by the Roman Catechism itself. It raises
the difficulty, how “credere Ecclesiam”, i. e. to believe
the existence of the Church, can be an article of faith.
This objection is contained in the title of the 20th
paragraph 1. c., which reads: “Qua ratione credere
Christi Ecclesiam ad articulos fidei pertineat.”

In the answer, i. e. in the text of this paragraph, the
argument proceeds from the fact that anyone, even
a Jew or a Turk, with his intellect or his senses
can perceive "Ecclesiam, id est hominum conventum,
in terris esse, qui Christo Domino addicti . . . sunt", i. e.
that anyone by natural means can gain the knowledge
of the existence of the Church.

Be it noted here that “ ratione et sensibus percipere
Ecclesiam . . . esse . . .”, i. e. to perceive through one's
intellect or senses the existence of the Church is not
“credere Ecclesiam esse", i. e. is not to believe the
existence of the Church. Such a perception produces
natural knowledge, not belief, not even natural belief,
since in the ordo naturalis knowledge (scire) excludes
belief (credere).

Proceeding from the fact that the existence of the
Church can be known by natural means, the Roman
Catechism says, “it might seem that faith is not need
ed «ad earn rem animo concipiendam* ”, i. e. that super
natural faith is not necessary in order to believe the
existence of the Church, since it is naturally knowable.
“Tamen”, it continues, “ilia mysteria, quae in. sancta
Dei Ecclesia contineri partim declaratum est, partim in
sacramento ordinis explicabitur, mens fide tantummodo
illustrate, non ullis rationibus convicta, intelligere potest.”
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These latter words, however, do not say that all that
is implied by the words "(Credo) sanctam Ecclesiam
catholicam” (e.g. the Apostolicity, the Infallibility &c.)
is actually expressed by them. In fact, the Catechismus
Romanns here only explains why, and in which sense,.
the “esse sanctam Ecclesiam catholicam” is an object
of faith i. e. of supernatural belief, or, in its own
words, “ quanarn ratione, nos credere Ecclesiam, ad
articulos fidei pertineat.” For—be it well noted — the
words themselves of the Creed: “(Credo) sanctam
Ecclesiam catholicam” neither express nor explain the
"ratio, qua credere Ecclesiam ad fidem pertineat”, nor
do they express or explain “ilia mysteria, quae in
sancta Dei Ecclesia continentur”, expressing, as they
stand, nothing beyond “credo Ecclesiam”, i. e. believing
that there is the Church. For this very reason the
Roman Catechism begins this paragraph with the words:
"Jam illud etiam extremo loco de Ecclesia docendum
erit, quanarn ratione, nos credere Ecclesiam, ad articu
los fidei pertineat.” If this were expressed by the
words of the Creed itself, there would be no need to
charge the parish priests (for whom the Roman Cat
echism is written) to teach it.

Two things, therefore, are clearly established.
The one is that in the words of the Creed them
selves nothing is expressed beyond the mere fact
of the existence of the Holy Catholic Church..
The other is that her existence includes many
other things, as her “ortum, munera, dignitatem”,
and many other “mysteria”, as well as the quest
ion why we say: "Credo Ecclesiam”, all of
which the catechists will have to teach the faith
ful (docendum erit), because they are not express
ed in the words: “Credo sanctam Ecclesiam ca
tholicam”.
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How have authors of renown understood the words

in question? May it suffice to quote only the well-
known French author Gaume. In his “ Catechisme de
Perseverance” he writes:

En nous entendant dire:
“Je crois 1’Eglise”, on peut
demander comment I’exi-
stence de 1’Eglise peut etre
un article de foi, puisqu'on
ne croit pas ce qu’on voit,
et que nous voyons 1’Eglise
de nos yeux.

If one hears us say: "I
believe the Church”, he
may ask how the existence
of the Church can be an
article of faith, since what
is seen is not believed,
whereas we see the Church
with our eyes.

The answer he gives is essentially the same as that
given in the Catechismus Romanns.

The same conclusion as to the meaning of “Credo
Ecclesiam” could also have been reached by another
simple process. No one will gainsay the obvious fact
that “credo sanctorum communionem, remissionem &c”
means “ credo sanctorum communionem esse, remis
sionem peccatorum esse, carnis resurrectionem esse,
vitam aeternam esse". This is confirmed by the Roman
Catechism at more than one place. Suffice it to quote
only one: “ Quomodo necessarium sit credere, remis
sionem peccatorum esse in Ecclesia" (cap.ll, par. 1).
No one will deny that these four accusatives are
grammatically at par with the preceding “sanctam
Ecclesiam catholicam”. If “esse" is to be supplied before
these four, it must also be supplied before this one. In
other words, we profess to believe the existence of
the communion of Saints, of the forgiveness of sins &c
as well as the existence of the Holy Catholic Church.

Thus the meaning of “credo sanctam Ecclesiam
catholicam &c”, in accordance with the author
itative teaching of Holg Church, is established
as: “credo sanctam Ecclesiam catholicam &c esse”.
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Our next step is to define the sense and actual
use of the Zulu verb uku-kolwa.

No doubt, many a misconception has been formed by
taking uku-kolwa as the pure and simple equivalent of
the English verb "believe" and the German “glauben”.
The following will show that the Zulu thought of
“believing” is absolutely different from our European
conception of the same.

Perhaps the misconceptions just alluded to are due,
at least to a degree, to the two standard English-
Zulu Dictionaries. In any case, from a lexicographical
point of view, both Colenso and Bryant are open to
blame for having treated kolwa as a verb of its own
by inserting it under this form instead of giving it
under its original active form kola. It is true, Bryant
remarks between brackets after kolwa “ pass, form of
kola". But had he done in the case of kolwa as he did
in that of kohlwa, namely had he inserted “kolwa —
see kola", the danger of misconception would certainly
have been lessened.

(1) Besides uku-kola there are quite a number of verbs
in which appears a trend of thought quite alien from
our European way of thinking.

Let us take as example uku-kuba. In our way of
thinking it is we who are knocking up against a stone;
the native thought is just the reverse: Itshe liyangikuba.
“The stone is knocking me". But as a rule such verbs
are not used in their active form, but converted into
the passive voice: Ngiyakutshwa itshe. 1 am knocked
by a stone, for our European: I knock up, I trip up
against a stone.

For further illustration we fake uku-kohla. We say:
I forget something, i. e. we are the ones who are acting.
The native says: Into iyangikohla. A thing escapes me
(sc. my memory), i. e. in native thought it is the thing
which is acting upon the person. By conversion into 
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the passive voice: Ngiyakohlwa into i. e. (if it could be
said in proper English) I am being escaped bg the
thing, for our European: I forget the thing.

(2) In applying the above to uku-kola, we get: Into
iyangikola., i. e. Aliquid satisfacit mihi, contentum me
reddit — something satisfies me, contents me, gives me
satisfaction. By conversion into the passive voice we
get: Ngiyakolwa into or yinto, i. e. (literally, although
impossible Latin: Satisfio ab aliqua re) satisfit mihi ab
aliqua re, contentus reddor ab aliqua re — I am satisfied
by something, I am being given satisfaction &c.

(5) Actual uses of uku-kola 8i uku-kolwa: —
(a) its literal use: If 1 give a native food or snuff,

1 may ask him: Ukoliwe na? Estne tibi satisfactum
(sc. ab esca, a tabacco)? Esne redditus contentus? —
Are you satisfied? Have you enough of it? He may
answer: Ai, angikakolwa. Nondum mihi satisfactum est.
Nondum redditus sum contentus. — I am not satisfied yet.
I have not had enough yet. Or his answer may be:
Sengikoliwe. Jam satisfactum est mihi. Jam contentus
redditus sum. — I am now satisfied. I have now had
enough.

(b) a metaphoric use: In connection with mis
fortune, trouble, punishment, and the like, the native
may say: Yekanini, ngikoliwe bo! . . . satisfactum est
mihi . . . “contentus” redditus sum. — “Forsooth”, I have
had “enough” of it; I have had my share of it.

(c) another metaphoric use: “to believe”, in native
thought: to be satisfied by somebody, or by something,
namely with somebody’s statement, or with the contents
of such a statement

It therefore appears that the original meaning of
uku-kola & uku-kolwa is but one, viz. “ satisfacere,
contentum reddere, to satisfy", and that its significance
is only varied through the different things causing
satisfaction or contentment, . Thus with regard to its 
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And consequently:

conversion into the

Credo ei.

Credo ei.

(literally: Satisfio
Con-

And consequently:

or yilo'muntu.
Satisfit mihi ab hoc homine.
hoc homine.

use for “ believing” the native thought is: to be satis
fied with the veracity of a person, or with the truth
of a statement, or with the statement itself.

(4) As to the use of uku-kola & uku-kolwa in the
sense of “believing”, the only grammatical construct
ions in proper Zulu are the following: —

(a) Uku-kola can be joined with a noun, or pro
noun, signifying a person, real or moral; in this case
its only meaning is: credere alicui, e. g.
Lo'muntu uyangikola. Hie homo satisfacit mihi (sc. quoad

suam veracitatem, quoad contentum suae enuntiationis).
Hie homo me reddit contentum.
Credo huic homini.

Uyangikola to. Credo huic.— By
passive voice:

Ngiyakolwa lo’muntu
ab hoc homine).
tentus reddor ab
Credo huic homini.

Ngiyakolwa uyena or uye.
Ngiyamkolwa yena.
Ngiyamkolwa.

Applying this to God and His Church, we get:
UNkulunkulu uyangikola. Deus me contentum reddit &c,

as above; therefore: Credo Deo.
Uyangikola yena. Is me reddit contentum &c; there

fore : Credo ei.
Ngiyakolwa uNkulunkulu. } Contentus reddor a Deo &c:.
Ngiyamkolwa uNkulunkulu. I therefore: Credo Deo.
Ngiyakolwa uye.
Ngiyamkolwa yena.
Ngiyamkolwa.

In absolutely the same way:
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IBandhla liyangikola. Ecclesia me contentuni reddit.

Credo Ecclesiae.
Ngiyakolwa iBandhla. 1 Contcntus reddor ab Ecclcsia.
Ngiyalikolwa iBandhla. J

Credo Ecclesiae.
Liyangikola Iona. Ea me contentum reddit.

Credo ei.
Ngiyakolwa yilo.
Ngiyalikolwa Iona.
Ngiyalikolwa.

Credo ei.

Contentus reddor ab ea.

(b) Uktikola can be joined to a noun, or pronoun,
signifying the one or other kind of utterance (as izwi
word, statement, imfundiso doctrine, teaching, indaba
story) or with an equivalent relative verbal construct
ion, or with an infinitive expressing the contents of an
utterance; in this case it may mean both credere alicui
rei or aliquid, e. g.
Izwi lake liyangikola. Enuntiatio ejus me contentum

reddit; therefore, according to the context, either:
Credo ejus enuntiationi (sc. earn veram esse),
or Credo ejus enuntiationem (sc. id quod ab eo
enuntiatur i. e. objectum ejus enuntiationis).

Liyangikola Iona (sc. izwi lake). Ea me contentum
reddit. Credo ei (sc. enuntiationi) or earn (sc.
enuntiationem).

Ngiyakolwa izwi lake. 1 Contentus reddor ab ejus enun-
Ngiyalikolwa izwi lake, f tiatione.

Credo ejus enuntiationi or enuntiationem.
Ngiyakolwa yilo.
Ngiyalikolwa Iona.
Ngiyalikolwa.

Contentus reddor ab ea (sc. enun-
tiatione). Credo ei (sc. enuntia
tioni) or earn (sc. enuntiationem).

Akutshoyo uBanibani kuyangikola. Id quod N. dicit
contentum me reddit. Credo quod N. dicit.
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Credo quod N. dicit.
Contentus reddor ab eo (sc. quod
N. dicit). Credo id (sc. quod
N. dicit.

Kuyangikola kona. Id me contentum reddit. Credo id
(sc. quod N. dicit.)

Ngiyakolwa akutshoyo uBanibani. Contentus reddor ab
eo quod N. dicit.

Ngiyakolwa yiko.
Ngiyakukolwa kona.
Ngiyakukolwa.
Ukweba kwabo kuyangikola; kodwa ukubulala kwabo aku-
ngikoli. Furtum eorum me contentum reddit, sed non

eorum homicidium. Credo eorum furtum (sc. esse
objective verum), sed non credo eorum homici-
dium (sc. esse objective verum).

Ngiyakolwa ukweba kwabo, kodwa angikolwa ukubulala
kwabo. Contentus reddor ab eorum furto (i. e. a veri-

tate enuntiationis, eos furatos esse), sed non ab eorum
homicidio. Credo eorum furtum, sed non eorum
homicidium.
Under (a) we have seen that Ngiyakolwa iBandhla

has but one meaning, namely: credo Ecclesiae. Can
ngiyakolwa iBandhla not have the same sense as ngi
yakolwa izwi? To affirm this would be as absurd as
to say the word iBandhla which signifies a visible
moral person, signifies an utterance like izwi, imfundiso,
indaba.

(c) Uku-kola (just as any other verb expressing
thought or utterance) can be followed by a declarative
sentence i. e. by ukuti- (or ukuba-) sentences ‘declaring’
the contents of an utterance, doctrine &c.
Ukuti uBanibani ubulewe kuyangikola. N. necatum esse

me contentum reddit. Credo N. necatum esse.
Ngiyakolwa ukuti uBanibani ubulewe. Contentus reddor

ab enuntiatione (—ukuti) N. necatum esse. Credo
N. necatum esse.

Ukuti kukona uNkulunkulu kuyangikola. Deum esse
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contentum me reddit. Credo Deum esse i. e. Cre
do Deum.

Ngiyakolwa ukuti kukona uNkulunkulu. Contentus red-
dor ab enuntiatione, a doctrina, ab argumentis &c (as
the case may be) Deum esse. Credo Deum esse
i. e. Credo Deum.
In absolutely the same way:

Ukuti kukona iBandhla kuyangikola. Ecclesiam esse
contentum me reddit. Credo Ecclesiam esse i. e.
Credo Ecclesiam.

Ngiyakolwa ukuti kukona iBandhla. Contentus redder a
doctrina &c Ecclesiam esse. Credo Ecclesiam esse
i. e. Credo Ecclesiam.
Beyond these constructions of uku-kola & uku-

kolwa there is no other in Zulu proper.

(d) Ukukolwa ku'Nkulunkulu as the equivalent of
„ credere in Deum" is nothing but a Europeanism
forced upon the native Zulu. Since it was intro
duced (by the Protestants) long ago, it was retained in
the revised forms of prayers, there being no other possibi
lity if “credere in" must be translated somehow. Uku
kolwa ku conveying nothing to the native mind, the cate
chist must explain what it is intended to mean. On the
other hand, although ukukolwa ku is forced upon the native
Zulu,, there was a possibility to do so, because no former
meaning had to be supplanted by it, as none had exi
sted before. But to argue that also on ngiyakolwa
uNkulunkulu or ngiyakolwa iBandhla i. e. “credo Deo,
credo Ecclesiue1* the meaning of “credo Deum, credo
Ecclesiom" could be forced, is as preposterous as to say
in Latin the sense of the accusative “credo Ecclesiflm“
could be forced on the dative «credo Ecclesiae»!
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The following list is the summary of the above: —

Credo

in Deum. Ngiyakolwa ku' Nkulunkulu (European-
Deo. Ngiyakolwa uNkulunkulu. (ism).
Deurn i. e. Deum esse. Ngiyakohva ukuti kukona

uNkulunkulu.
Ecclesioe. Ngiyakohva iBandhla.
Ecclesiam i. e. Ecclesiam esse. Ngiyakohva ukuti
kukona iBandhla.

Here follows the interlinear version of the 3rd part
of the Creed, (1) being the original Latin text, (2) the
approved Zulu version, (3) the Latin retroversion, (4) the
English retroversion.
(1) Credo in Spiritum sanctum,
(2) Ngiyakohva ku’Moya ocwebileyo, ngiyakolwa nokuli
(3) Credo in Spiritum sanctum, credo etiam
(4) I believe in the Holy Ghost, I believe also
(1) sanctam Ecclesiam catholicam, sanc-
(2) kukona iBandhla eliy'ingcwele elikatolike, uku-
(3) esse Ecclesiam sanctam catholicam, com-
(4) that there is the Holy Catholic Church, the
(1) torum communionem,
(2) hlangana kivabacwebileyo,
(3) munionem sanctorum,
(4) communion of the Saints,
(1) carnis resurrectionem,
(2) ukuvuka kwenyama,
(3) resurrectionem carnis,
(4) the resurrection of the bod]

remissionem peccatorum,
ukutetelelwa izono,
remissionem peccatorum,
the forgiveness of sins,
vitam aeternam.
nokupila kwapakade.
et vitam aeternam.
and life everlasting. .

It appears that in the Zulu form there are four words
more than in the original text: ngiyakolwa, na-ukuti,
na (-ukupila).

The necessity of .ukuti is beyond dispute.
There is also no ground for opposing na in nokupila,

since no objection was ever raised against the in
sertion of the identical conjunctions "and” & “und”
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before "life everlasting” and “ein ewiges Leben” in
the respective approved versions of the Creed.
• ‘A pari' there can be no reasonable objection against
the other na in nokuti. As a matter of fact this na
serves only to emphasize the “mutata forma”, as the
Roman Catechism says. The effect of this na on the
native mind is that besides “credere in Deum Patrem
. . . et in Jesum Christum . . . in Spiritum sanctum"
we profess also to “ credere Ecclesio/n, sanctorum
comunionem &c”.

As to the one repetition of ngiyakolwa, no one, I
think, could find in it anything in the way of heresy
nor even of an alteration, since in the original text
“credo" is understood before all the accusatives follow
ing after “in Spiritum sanctum". But in fact the in
sertion of ngiyakolwa before nokuti kukona is not due
to a whim of the author, its repetition, owing to the
exigencies of the Zulu idiom, being imperative after its
immediately preceding construction with ku in ngiyako
lwa ku’Moya ocwebileyo. Hundreds of examples could
be adduced in order to show the necessity of such a
repetition.

On the contrary, its non-repetition would be mis
leading for the natives. Following their way of think
ing, they may carry on the ku of ku’Moya ocwebileyo to
nokuti kukona . . . , just as in: Ngiyakuya ku'Bani
noBani noBani. They consequently would be led to
understand: Credo in Spiritum sanctum et in existen-
tiam Ecclesiaa, communionis &c. Or, if both ngiyako
lwa and na were dropped, so that the wording would
be: Ngiyakolwa ku’Moya ocw. ukuti kukona iBan-
dhla . . . , they might supply in their minds “ Ngiya
kolwa uMoya ocw.” (which really is contained in * Ngi
yakolwa ku’Moya ocw.”], the more so as the latter
construction is foreign to their ears and minds. The
consequence would be: Ngiyakolwa uMoya ocw. ukuti
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kukona iBandhla . . . , i. e. Credo Spiritui sancto (dicen-
ti) esse Ecclesiam . . .

In conclusion let me quote a few passages from a
scientific periodical on Mission work among Natives*,
which bear on our subject.

The author proceeds from the following statement:—
Die Sprache in ihrer ein-

fachsten Kenntnis ist die
unentbehrliche Grundlage
fur den Beginn des Mis-
sionsbetriebes.

Later on he says:—

Some knowledge, albeit
most rudimentary, of the
(native) language is impe
rative as a fundamental
requirement for the beginn
ing of actual mission work.

Kommt es sodann zur
Ausiibung der spezifisch
missionarischen Pflichten, so
kann man nicht mehr mit
einer “ einfachsten ” = man-
gelhaften Sprachkenntnis
zufrieden sein.

When then the duties
specifically proper to mis
sionary work are to be
fulfilled, one can not any
longer be content with a
“most rudimentary" = de
ficient knowledge of the
language.

Regarding a subsequent stage he writes: —
Die vertiefte und mehr

intensive Christianisierungs-
arbeit fordert auch eine
tiefere Kenntnis der Spra
che, ja ein Arbeiten an
der Sprache selber. Es
heisst da, die Sprache fur
die christlichen Wahrheiten

The deepening and in
tensifying of the work of
christianizing requires also
a deeper knowledge of
the language, and even a
working on the language
itself. In order to ' serve
for expressing the Christ-

‘ Zeitschrift fur Missionswissenschaft, by Prof. Dr.
Sehmidlin-Miinster, 3. Jahrgang (1913), 1. Heft, p. 29-53.
The passages in question are taken from: "Die Beziehungen
der Missionswissenschaft und Missionspraxis zur Volker-,
Sprachen- und Religionskunde” by P. M. Grosser P.S.M.,.
Limburg.
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uingiessert, damit sic eine
gefiigige Form dafiir sei;
es heisst genau den Sinn
der einzelnen Vokabeln er-
fassen, damit sich der
christliche Sinn zwanglos
mit ihnen verbinde und
keine heidnischen Begriffe
mit fortgefiihrt werden. Es
gilt schliesslich auch, neue
Worte zu bilden, urn unbe-
kannten Begriffen unserer
. . . Religion Ausdruck zu
verleihen. Man versteht,
dass diese Beziehung der
Missionspraxis zur Sprache
und Sprachkcnntnis harte
Pflichten auferlegt und be
ach tens werte Sch wierigkeiten
gebiert.

ian truths, the language
must be refunded so that
it lend itself as a pliable
form for them; the sense
of the individual words
must be grasped with ex
act precision so that their
Christian sense fit in with
them without being forced
upon them, and no heathen
ideas be carried on. Finally
also new words are to be
coined in order to convey
to the native ideas of our
. . . religion unknown to
him. It goes without say
ing that these relations of
the mission work with the
language and with the
knowledge of the same
impose severe duties and
cause remarkable difficulties.

Finally, when speaking of the requirements for popu
larizing the Christian religion so that it become part
and parcel of the mental and practical life of the na
tive population, he says:

Der Missionar muss jetzt
so weit sein, Ubersetzungs-
fehler, die wohl unvenneid-
lich waren . . ., ausmerzen
zu kbnnen; andernfalls wird
der in ein fremdes Laut-
kleid gehiillte christliche
Lehrgehalt sich nicht mit

The Missionary now
must be advanced enough
to be able to eliminate
mistakes which, 1 daresay,
were unavoidable in former
translations; otherwise, if
the Christian doctrine pre
sents itself in the garb of
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der Volksseele vereinigen. foreign speech, it will not

coalesce with the soul of
the people.

As in many other instances the above has also been
verified in the case of the*  translation of “ Credo sanc-
tani Ecclesiam catholicam."

The first attempt made in the earliest Zulu Catechisms
appeared in.the form: Ngiyakolwa ku’Moya ocw., na-
kulo iKlesia . . ., nakuko ukuhlangana &c.

This was followed by: Ngiyakolwa ku'Moya ocw.,
iKlesia (iBandhla) . . ., ukuhlangana &c.

Now, about 50 years since the first attempt was
made, we have been able to “eliminate the mistakes
made in former translations” and to find a version
consistent with the Zulu idiom as well as with the
authoritative teaching of the Church.
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