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CLIPBOARDS IN PARADISE: COMPARATIVE PHILOLOGISTS AND
PROTO-INDO-EUROPEAN INSTITUTIONS

ABSTRACT

The techniques used by comparative philologists to reconstruct
proto-languages are not applicable to reconstructing culture,
which may spread horizontally and involve convergence and
coincidental parallel development. Examples discussed include
the alleged ‘Proto-Indo-European’ royal horse-sacrifice ritual,
coercive fasting, and institutionalised pederasty. Ignoring material
from non-Indo-European-speaking areas has tended to skew the
evidence in favour of ‘Indo-European’ and ‘Celtic’ continuity
(‘Celtic head hunting’, for instance). It may also result in con-
trived syntheses of quite disparate material. The example given
is an attempted association, as ‘Celtic’, of monosandalism in
late medieval Irish royal inaugurations with the “Three Golden
Shoemakers’ in Middle Welsh literature and the pair of golden
shoes excavated at Hochdorf, near Stuttgart.

HEN COMPARATIVE PHILOLOGISTS venture out of their own discipline

into comparative mythology and sociology their conclusions become
controversial. John Rhys, T. F. O’Rahilly, and Calvert Watkins are just a few
such distinguished names within Celtic Studies. When practising comparative
philology they were constrained by established phonological and other rules,
and, if they observed them, there was a good chance that their conclusions
would be accepted. Transferring their expertise to other disciplines, they were
less shackled but also less likely to be able to convince other specialists. As
the eminent Hellenist M. L. West admitted, ‘the mutations of divinities or of
mythical motifs are subject to no rules’ — unlike phonemes - and ‘the validity
of a comparison [...] has to be judged on its intrinsic appeal’ (West 2007: 24).
In other words, conclusions are subjective.

Students of myth tend to be partial to their own brainwaves while ignor-
ing those of others. West, for example, discussing the supposed Proto-Indo-
European (and Celtic) horse-sacrifice ritual in his Indo-European Poetry and
Myth (2007: 415-19), ignored Wendy Doniger’s paper on the same topic,
‘Sacred cows and profane mares in Indian mythology’ (Doniger O’Flaherty
1979), presumably regarding it as far too speculative. In turn Doniger, review-
ing West’s book under the heading ‘The land east of the asterisk’, claimed that
he ‘rushes in, and stumbles, where pundits fear to tread’ (Doniger 2008: 27).
“Indo-Europe, the land east of the asterisk’ was her name for ‘the mythical
land of the [Indo-European] family home’, chosen because hypothetical Indo-
European forms are ‘usually designated by an apologetic or atropaic asterisk’.
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2 CLIPBOARDS IN PARADISE

She agreed with West that ‘linguistics is a science and the study of myth is
not’ (ibid., 28).

The impasse of subjectivity is well illustrated by what a contemporary
called ‘that powerful but erratic engine, — the mind of Professor Rhys’ (Holmes
1907: 291 n. 2). In Celtiberian Uxama (Osma) there is a Latin dedication to
the Lugoves — two or more gods called Lugus — made on behalf of a guild of
shoemakers (sutores).! Rhys linked it to the Welsh Triads, where Lleu (< Lugus),
along with Caswallon and Manawydan, are the “Three Golden Shoemakers’,
and to the Four Branches of the Mabinogi, where Manawydan and Pryderi ply
that trade and Lleu and Gwydion disguise themselves as shoemakers. Rhys
proceeded to identify Lleu and Gwydion with the Celtiberian Lugoves. For W. J.
Gruffydd, followed by Eurys Rowlands, Jan de Vries, and others, this was one
of ‘his numerous inspired guesses’.? Windisch, however, in ‘Die von John Rhys
befolgte Methode mythologischer Deutung keltischer Gotter und Sagenhelden’,
called it a fantasy, as did Loth in ‘Le Mabinogi de Math vab Mathonwy d’aprés
W. J. Gruffydd et la méthode en Celto-mythologie’® For what it is worth, my
own (subjective) opinion is that the connection between the Welsh characters
and shoemaking may be entirely due to the name Manawydan uab Llyr —
an adaptation of Irish Manannan mac Lir, influenced by Welsh Manaw Isle
of Man’ — seeming to contain the word manawyd ‘awl’, the tool used by
shoemakers (Sims-Williams 2011: 11-13). Another suggestion, by Bromwich
(1961: 177), is that Lugus, like the Irish Lug, was a master of all arts and crafts
(samildanach), and that it is just a coincidence that shoemaking happens to be
the particular craft mentioned a millennium apart in Spain and Wales.* But,
if West is correct in admitting that there are ‘no rules’, it is difficult to see
how this and others of Rhys’s ‘numerous inspired guesses’ can be proved to
be wrong. By contrast, no philologist would now accept Windisch’s opinion
that Lleu’s name is properly Llew ‘Lion’ (< Latin leo), a late variant, and does
not derive from Lugus (Windisch 1912: 119; cf. Schrijver 1995: 340-3 and 384).

Philologists are accustomed to working with Indo-European family trees,
created as an aid to reconstructing Proto-Indo-European. These aim to include
as much inherited core data as possible while stripping out noise from innova-
tions and interdialectal borrowings (e.g. Canby et al. 2024). Though entirely
valid in their own terms, such trees are dubious models for the transmission of
culture, precisely because there is a strong affinity between the transmission of

! Lugovibus / sacrum / L(ucius) L(icinius?) Urci/co(m) colle/gio sutoru/m d(onum) d(edit): Corpus
Inscriptionum Latinarum, ii, 2818; cf. Tovar (1982: 595-6).

2Rhys (1898: 424-5); Gruffydd (1928: 238); de Vries (1963: 59-60); Rowlands (1961: 235).

SWindisch (1912: 115-21): ‘Als ein letztes Beispiel phantasticher Kombination’ [‘As a final
example of a fantastic combination’] (Kap. XXXIV, p. 121); Loth (1929: 297-8): “Tout justement
Windisch cite la trouvaille de Rhys sur les Lugoves comme un dernier exemple, caractéristique,
aprés plusieurs autres, des fantastiques combinaisons a 'aide desquelles Rhys arrive, a force
d’imagination, a construire des sagas pan-celtiques et une nouvelle mythologie’ ["Windisch
rightly cites Rhys’s discovery about the Lugoves as a final, typical example, following many
others, of the fantastic combinations by which Rhys, by dint of imagination, manages to construct
pan-Celtic sagas and a new mythology’].

4In Bromwich (2014: 186), ‘corroborated’ is a misprint for ‘combated’ in the first edition.
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culture and the transmission of the noise which philologists strip out from their
linguistic trees. Archaeologists have therefore been scathing about attempts
to reconstruct Proto-Indo-European society, culture, religion, and literature
by working back, from data attested in the daughter languages, towards an
‘asterisk reality’.’ In the 1980s, for example, Colin Renfrew dismissed ‘the work
of Dumézil and his followers’ as a ‘dream world’ in ‘Dream Time’.®

In 2007 M. L. West admitted that

the heroic traditions of both India and Ireland portray warriors
using horse-drawn chariots [and] we might be tempted to infer
that this was an Indo-European style of warfare. Similarly [...] the
myth of the Sun’s horse-drawn chariot is widely diffused among
Indo-European peoples, and we might well conclude that this is
an Indo-European myth. But it cannot be so, for archaeology tells
us that the war-chariot with spoked wheels [...] first appeared
[...] long after the Indo-European cultural continuum had been
broken up.’

West (2007: 24) noted that ‘this is a devastating result for us seekers of Indo-
European mythology’. Even so, it did not stop him writing Indo-European
Poetry and Myth, an enthralling book of 525 pages.

Turning specifically to Celtic, let us examine three examples of Proto-Indo-
European ‘asterisk reality’ that are said to impinge on Ireland.

1. THE PROTO-INDO-EUROPEAN HORSE-SACRIFICE RITUAL IN IRELAND

An example of what worries archaeologists is the above-mentioned Proto-Indo-
European horse-sacrifice ritual, reconstructed by comparative mythologists
from material ranging from the ancient Indian a$vamedha (‘horse-sacrifice’)
ritual, where the queen of an established king cohabits with a dead stallion,
via the Roman October Equus festival, to Gerald of Wales’s darkest Donegal,
where a king is allegedly paired with a live mare at his inauguration and then
sits in the broth in which she has been stewed — a unique allegation rejected
by all later Irish writers until it became grist to the Indo-European mill in 1927
(Schréder 1927, followed by, among others, Binchy 1970: 11 and 48 n. 21).2

SThis useful term was borrowed by Wooding (2009: 69) from Shippey (2005: 22 and 24
(‘asterisk-reality’)).

SRenfrew (1987: 286; and 1990: 18). The archaeologist Brunaux (2022: 308-19) is even more
dismissive of francophone syntheses of Indo-European, Gaulish, and Irish material. Some Celtic
philologists have adopted a comparable position; for example: “There is no such thing as a Common
- or Proto-Indo-European mythology’ (Zimmer 1990: 336; cf. Demoule 2025: 406).

"West (2007: 23). West had earlier argued that the idea of the sun god’s chariot, perhaps ‘an
ox-cart with block wheels’, spread from the Near East in various directions in the post-Proto-Indo-
European period (West 1997: 112, n. 34, and 507). Cf. Sims-Williams (2011: 132); Demoule (2025:
408-9).

8See Bartlett (2013: 12-15). The accuracy of Gerald’s ‘uncorroborated’ account is still debated;
see Fitzpatrick (2004: 9, 25, and 182-93).
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J. P. Mallory objected in 1989 that the comparative method

suggests that the horse is selected from a paired chariot team.
But archaeological evidence indicates that the horse was not
likely to have been employed in paired draught until the inven-
tion of the spoked wheel and chariot, which is normally dated
after about 2500 Bc and, consequently, some time after we would
have assumed the disintegration of the Proto-Indo-European com-
munity. [...] Although cultural borrowing or parallel development
may be suggested, this is a problem yet to be resolved.’

One might hypothesise that the chariot was added later in India, but the
problem is that the right-hand horse of a chariot-pair, supposedly a crucial
correspondence, is also selected in the Roman ‘October Horse’ sacrifice,!® and
once one starts deleting awkward elements little will be left of the Proto-Indo-
European ritual.

As well as the archaeological problem, there are philological ones. In
1955 Jaan Puhvel suggested that the Sanskrit asvamedha ‘horse-sacrifice’ was
‘almost homophonous’ with the name of the Gaulish king Epomeduos, com-
memorated on coins from the Auvergne (Puhvel 1955; cf. 1970: 167). It is
‘almost homophonous’ - philologically a worrying phrase — because only the
first elements correspond, asva- and epo-, both from PIE *h;ék wo- ‘horse’.!!
For Puhvel (1970: 167) the second element of Epomeduos was Celtic *medu-
‘mead’, as widely supposed to occur in the name of the legendary Irish queen
Medb of Craachain, supposedly an ‘intoxicating’ or ‘intoxicated’ sovereignty
goddess. In 2007, however, any connection between the second elements of
Gaulish Epomeduos and Sanskrit asvamedha was convincingly rejected by
Georges-Jean Pinault, who explained Epomeduos as ‘horse governor’ from
Celtic *med- ‘gouverner, diriger, etc. (< IE *med-). Then in 2017 Britta Irslinger
published a strong case for seeing the same stem *med-wo- in the name of
Medb, who was therefore a mundane ‘ruler’ or ‘queen’, not an ‘intoxicating
one’ or the like.'? Apart from Medb, queen of Criachain, the name was borne
by ordinary women in early Ireland, and its masculine equivalent, Medb <
*medwos, occurs as the name of a priest in the Book of Armagh (Carney 1966:
15; Muhr 2013: 52; Bieler 1979: 170, cf. 262). The genitive of this masculine

Mallory (1989: 136-7), referring to Puhvel (1970). See also Doniger O’Flaherty (1979) and
Watkins (1995: 265-76). Mallory’s ‘after about 2500 BC” date is still accepted: see Chechushkov
and Epimakhov (2023: 254). Mallory (2025: 194 and 207) and Demoule (2025: 310-11 and 409)
agree that horses were harnessed to chariots ¢. 2000 Bc. If radically earlier evidence is found, the
issue may need rethinking.

pyhvel (1970: 163); West (2007: 418). A chariot also appears in the alleged Irish parallels
adduced by Fickett-Wilbar (2012). Polomé (1994) regarded the similarity between the Indian and
Roman rituals as coincidental, and plausibly denied any common Indo-European origin with what
Gerald of Wales describes.

11See Pinault (2007: 296), on the meaning and etymology of the Sanskrit second element médha
‘sacrifice’ (also ‘broth’, favoured by McCone (1990: 118), noting that broth appears in Gerald of
Wales - though not in the Indian rite).

2Pinault (2007: 301-4); Irslinger (2017). See Schumacher (2004: 478-83, s.v. * med-e/o- ‘ermessen,
(be)urteilen, (be)herrschen’). On the personal-name element med-, see Williams (1930).
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name is attested in ogam in the Owey-na-gat cave at Cruachain: VRAICCI MAQI
MEDVVI ‘of Fraech son of Medb’. This location has puzzled scholars, because
Cruachain is where Medb is queen in the Ulster cycle, and where the inaug-
uration mound, Carnfree (Carn Fraoich), five miles to the south, seems to
take its name from Fraech (or vice versa).!> Was MEDVVI mistaken as a female
name (genitive *MEDVVI[AS])? Did the inscription inspire the story of Queen
Medb and the character Fraech, whom she desires and then destroys? Was
Fraech’s parentage suppressed to avoid the implication of mother-son incest?
Such questions are easier to ask than to answer. However, if Epomeduos and
Medb have nothing to do with mead and intoxication, and chariots with paired
draught did not exist in Proto-Indo-European times, does not the proposed
Proto-Indo-European horse-sacrifice ritual start to look like a house of cards?
Horse-sacrifice was widespread across Eurasia (e.g. Anderson 1999, Sadykov et
al. 2024) and ‘the symbolical mating of the king with the local Earth-Goddess’
— for Binchy (1970: 11) ‘the essential feature of all’ in Gerald of Wales - is also
paralleled outside the Indo-European world, as Binchy himself noted (1970: 48
n. 22), citing the study of ancient Egypt by Henri Frankfort (1948: 295-309; cf.
Egeler 2012). The ceremony described by Gerald, if it really occurred, was not
necessarily of Indo-European origin.

2. THE PROTO-INDO-EUROPEAN CREDITOR’S FAST IN IRELAND

Another alleged Proto-Indo-European institution surviving in Ireland is the
practice of fasting against a powerful adversary: ‘the creditor’s fast’. This was
discussed by Daniel Binchy in three papers (1973: 26 and 34-5; 1975: 23-7;
1982), culminating in ‘A pre-Christian survival in mediaeval Irish hagiography’
in the Kathleen Hughes memorial volume, where he concluded that it ‘can
only have been mediated [...] through the native druids’ (1982: 178). Here it
may be added that it also occurs in Welsh hagiography (Wade-Evans 1944: 136).
In the second and third of these papers Binchy refers back to a note entitled
‘Sitting Dharna’, published by Whitley Stokes in The Academy in 1885, where
Stokes said that this ‘curious’ Hindu practice ‘still followed in Native states by
a Brahman creditor [...] has long been identified with the practice of “fasting
upon”’ in the Irish laws (Stokes 1885). Stokes was evidently alluding to the first
volume (1865) of The Ancient Laws and Institutes of Ireland, where the parallel
was mentioned but not explained (AL i, xlviii). Despite Binchy (1975: 24), Stokes
himself does not seem to assert any connection between Ireland and India in The
Academy, or anywhere else, so far as I know; Victorian jurists were accustomed
to collect random parallels between unconnected legal systems. It was Henry
Sumner Maine, who learnt about the Irish material from Stokes, who had
supposed, in 1875, that there was a common ‘basis of Aryan usage’.!* Myles

13Carney (1966:15); Byrne (1973: 19-20); Meek (1984: 17 n. 54); Fitzpatrick (2004: 29, 60-8 and
227); Muhr (2013: 51-2); Irslinger (2017: 43). For maps, see Wailes (1982: 27) and Meek (1984: 11).
It seems unlikely that the inscription ever read "MEDVVIAS, as matronymics are unknown in
ogam.

14 ectures IT and X in Maine (1875: 29 and 165).
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Dillon would do the same, exactly a century later, discussing ‘the creditor’s
fast’ in his Celts and Aryans (Dillon 1975: 118-20). So the ‘Aryan’ or ‘Proto-
Indo-European’ theory ended up with two weighty supporters, Dillon and
Binchy, later followed by Calvert Watkins (1995: 395). On the way, however,
there were sceptics. To Laurence Ginnell in 1894, such fasting is ‘strange to
us because so long obsolete’, but the India-Ireland resemblance is no more
than a coincidence (Ginnell 1894: 162-3; 1917: 96). D’Arbois de Jubainville
(1895: 220-2) and F. N. Robinson (1909) were of that same opinion. In 1900
the orientalist Washburn Hopkins (1900: 158) mentioned a ‘lurking doubt as
to whether a custom which is found among several related peoples be not
self-developed in each rather than inherited by all’. And Louis Gernet (1982:
80) regarded ‘une tradition commune’ as only a possibility. But for Dillon the
similarity between early Ireland and ancient India was ‘unmistakable and most
impressive’ (Dillon 1975: 118). That impression may be because he and Binchy
only looked at material from those two Indo-European-speaking countries. In
fact, as we shall see, coercive fasting is found more widely. That this might
prove problematic for the ‘Aryan’ or ‘Proto-Indo-European’ theory was already
anticipated by Dillon in 1947:

[...] it may be that some features common to India and Ireland
recur in other primitive systems of law, and these would not be
cogent evidence for my purpose. Only a specialist in compara-
tive law can decide. There is one remarkable practice which was
observed long ago by Stokes, and which is not recorded elsewhere
so far as I know, namely, fasting as a means of enforcing legal
claims. (Dillon 1947: 247, citing Stokes, Robinson, Maine, and
Thurneysen)

In 1886 the ethnographer Friedrich Krauss (1859-1938), in his edition of an
epic poem of the Bosnian Muslims, Smailagi¢ Meho, recorded that in Bosnia,
if a debtor would not pay, his creditor went and sat in his doorway without
eating or drinking until he paid up. This practice was obsolete in Bosnia, but in
Krauss’s native Croatian region, Slavonia, it was still customary for the creditor
to move in with the debtor, and to stay there gratis, until the debt was paid
off.’® Then in 1888 the Breton scholar Francois-Marie Luzel (1821-95) recalled
that in his youth, when a Breton had a grudge against someone, he would say
‘I vow that I will fast on him’ (‘me a westlo anezhan! me iuno warnhan! “Je vous
vouerai! Je jelinerai sur lui”’) — note the same preposition as in early Irish, but
a different verb (from Latin ieiunium) versus Irish troiscid.!® Luzel does not
say where the threatened fasting would take place, but quite likely he meant
the fasting undertaken when on pilgrimage to St Yves to seek redress.!”

15Krauss (1886: 120), cited by Gaidoz (1888b: col. 406).

16Apud Gaidoz (1888b: col. 41). Gaidoz’s material is repeated by Jobbé-Duval (1920: 421-2).

7See Le Braz (1893: 221-4): ‘Moyens d’appeler la mort sur quelqu’un: [...] Il est un moyen
encore plus infaillible. C’est de aller vouer (gwestla) celui que I'on hait a saint Yves-de-la-Vérité.
[...] Pour vouer quelqu’un a Saint-Yves-de-la Vérité, il faut [...] Faire a jeun trois pélerinages
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If the Welsh, Slavic and Breton parallels are explained away as an Indo-
European inheritance, handed down for millennia, that would fit in with
Binchy’s hypothesis of ‘an archaic custom which once obtained, not merely
in the two extremes of the Indo-European area, but among all speakers of
the parent language’ (1975: 27). There is no trace of the custom in ancient
Greece or Rome, however, although Gustave Glotz, Louis Gernet, and Emile
Jobbé-Duval searched hard for it. All they could find were numerous examples
of people committing suicide in a spirit of vengeance, something found all
round the world.!® A possible Greek exception, noted by Glotz (1904: ix and
64-5), followed by Gernet (1982: 80-2), is a story in Plutarch, Greek Questions,
12:

Who was ‘Charilla’ among the Delphians? [...] The story of
Charilla which they relate is somewhat as follows: A famine
following a drought oppressed the Delphians, and they came to
the palace of their king (mpog tag 80pag tod Paciréwc) with their
wives and children and made supplication. The king gave portions
of barley and legumes to the more notable citizens, for there was
not enough for all. But when an orphaned girl, who was still but
a small child, approached him and importuned him, he struck her
with his sandal and cast the sandal in her face.’” But, although
the girl was poverty-stricken and without protectors, she was
not ignoble in character; and when she had withdrawn, she took
off her girdle and hanged herself. As the famine increased and
diseases also were added thereto, the prophetic priestess gave
an oracle to the king that he must appease Charilla, the maiden
who had slain herself. Accordingly, when they had discovered
with some difficulty that this was the name of the child who had
been struck, they performed a certain sacrificial rite combined
with purification, which even now they continue to perform
every eight years. For the king sits in state and gives a portion of
barley-meal and legumes to everyone, alien and citizen alike, and

consécutifs a la maison du saint [...] Empoigner le saint par I’épaule et le secouer rudement en
disant: “Tu es le petit saint de la Vérité [...] Je te voue un tel [...] si le droit est pour moi, fais qu’il
meure dans le délai rigouresement prescrit” (Te eo Santik ar Wirione. Me a westl dit heman [...]
mar man ar gwir a du gan-in, gra d’ez-han merwel a-berz ann termenn rik)’. ["Ways to call death
upon someone. ... There is an even more infallible way. It is to go and dedicate (gwestla) the one
you hate to Saint Yves-de-la-Vérité. ... To dedicate someone to Saint-Yves-de-la-Vérité, you must ...
Make three consecutive pilgrimages to the saint’s house while fasting ... Grab the [image of] the
saint by the shoulder and shake him roughly, saying: “You are the little saint of Truth ... I dedicate
so and so to you ... if right is on my side, make him die within the strictly prescribed time limit.”’]
For documentation see Hamon (2008 and 2013). On fasting to other saints see Gaidoz (1898). I am
very grateful to Herve Le Bihan for his help here.

18Glotz (1904: ix and 64-76), followed by Gernet (1982: 80-4); Jobbé-Duval (1923: 585-6): ‘Si
nous ne trouvons pas dans les sources romaines trace de la “procédure du jetine”, elles conservent,
au contraire, le souvenir du suicide, par esprit de vengeance’ [‘If we do not find any trace of the
“fasting procedure” in the Roman sources, they do preserve, however, a recollection of suicide out
of a spirit of revenge’]. On the latter see Manning (2012).

On the sandal throwing see below, n. 33.
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a doll-like image of Charilla is brought thither. When, accordingly,
all have received a portion, the king strikes the image with his
sandal. The leader of the Thyads picks up the image and bears it
to a certain place which is full of chasms; there they tie a rope
round the neck of the image and bury it in the place where they
buried Charilla after she had hanged herself. (Babbitt 1936: 184-9)

Here Charilla and the others are indeed ‘at the king’s gates’ (if translating very
literally),”® but they are not starving voluntarily, nor does Charilla threaten
suicide.

A better example of coercion by threat of suicide is attested in 1877 among
the Turkic-speaking Chuvashians along the river Volga, who were prepared
to hang themselves in an enemy’s gateway. And in nineteenth-century China,
to quote E. V. Huc in 1854, it is ‘often the weak who make the strong and
powerful tremble, by holding suspended over their heads the threat of suicide,
and forcing them by that means to do them justice, spare them, and help them’
(en Chine c’est le faible qui fait trembler le fort et le puissant, en tenant toujours
suspendue sur sa téte la menace d’un suicide, et le forcant souvent, par ce moyen,
a lui rendre justice, a le menager, a le secourir). In China, Washburn Hopkins
noted, ‘starvation to compel one to grant a desire’ was practised and ‘suicide
(by knife) on the doorstep’ was ‘not infrequent’.?!

The Turkic and Chinese parallels undermine a Proto-Indo-European explan-
ation for the Irish, Welsh, Breton, Slavic, and Indian examples. The practices
in question could have spread across Eurasia at various times and in various
ways, not respecting linguistic boundaries. Or perhaps they arose independ-
ently. De Jubainville argued that the fasting in the Irish Laws was a recent
introduction under Church influence. This was a step too far for Robinson,
who first made the good point (cf. Binchy 1975: 26 n. 38) that the Laws used the
word troscad for coercive fasting, not ain(e), the loanword from Latin ieiunium,
which was used for Christian fasting (contrast the Welsh and Breton material).
Nevertheless, mentioning that ‘usages similar to the Irish and Indian exist in
other parts of the world’, Robinson (1909: 583) concluded cautiously:

There is no reason for assuming any direct connection between
Irish and Hindu fasting, or any contact between the Druids and
the Brahmins; and M. d’Arbois de Jubainville is doubtless right
in denying that the customs go back to a common Indo-European
legal institution [Cours de Littérature celtique VIII, 222]. But it
remains probable, after all, that they are both very ancient and

20Cf. Liddell and Scott (1882: 687), s.v. 80pa: ‘from the Eastern custom of receiving petitions at
the gate ai 100 PaciAéws OUpar became a phrase’. They translate ‘court’.

Z1Rambaud (1877: 1031); Huc (1855: 283; 1854: 281); Gaidoz (1888a: cols 10-11); Hopkins (1900:
159 n. 2; my italics). In China, according to Jamieson et al. (1888: 50), ‘as everyone knows, there are
various other means by which creditors can enforce payment of debts without having recourse
to the authorities at all. They may [...] threaten to go and hang themselves if not paid, or they
may go and quarter themselves on the family of the debtor, who do not venture to turn them out.
To get rid of these annoyances or for fear of worse troubles, the debtor or his friends will pay or
compromise or make some arrangement as soon as possible’. Cf. Gaidoz (1888c).
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had their origin in the same general conceptions. These may well
have been Indo-European, though they were not confined to any
single branch of the human family. (my italics)

Even more cautiously, Thurneysen (1925: 275) supposed that a similar custom
could have developed in Ireland and India from similar conditions, and warned
against jumping to the conclusion that the creditor’s fast was an early Indo-
European institution.

Corresponding to the reckless urge to find an ancient common origin
for coercive fasting, transmitted along with the Indo-European dialects, are
attempts to trace the alleged institution down to the twentieth century. In
1977 Kathleen Hughes stated that ‘Hunger-striking in [modern] Ireland has
its origins in an ancient ritual’.?* Then in 1995 Calvert Watkins, citing Louis
Gernet — who was in fact quite agnostic (Gernet 1982: 80) — and quoting a banal
passage in Euripides (Iphigenia in Tauris, 973—4), where Orestes fasts before
Phoebus’ shrine and swears to die if the god does not save him (cf. Delcourt
1939: 166), claimed that this ‘legal institution’ is ‘of Indo-European provenience
and, as well as in Greece, is attested in India from the Dharmasutras to Mahatma
Gandhi and in Ireland from the Senchas Mar to Bobbie [sic] Sands’ (Watkins
1995: 395). This ancient lineage may look plausible at first glance, but it is
contradicted by persuasive documentation that the initial models for Gandhi’s
fasts and for Irish Republican fasts, when both began in 1913, were the fasts by
Russian-inspired suffragettes, first in England from 1909 and then, from 1912,
in Ireland; native Indian and Irish precedents were found only retrospectively
(Grant 2006, 2011, and 2019: 8-9; Vernon 2007: 43-4 and 60-80). It seems clear,
despite Hughes and Watkins, that there was no continuous, indigenous Irish
tradition of hunger striking, although some suffragettes may have had some
indirect awareness of the material that first appeared in the Ancient Laws of
Ireland in 1865, as argued by Joseph Lennon (2007, cf. Lennon 2004: 199-203).%
Lennon (2017: 62) is certainly unjustified in claiming that ‘the custom of fasting
on someone was practised when the Brehon laws were in use, as late as the
early seventeenth century and at least as early as St. Patrick’s time’. Binchy’s
better informed impression was that it was ‘already obsolete by the ninth
century and that the later glossators and commentators, who have so much to
say about it, were ignorant of its true nature and purpose’ (Binchy 1975: 24).

Real, documented history is messier than the ‘asterisk reality’ of those
who assume that institutions follow the same trajectories as languages.

22Hughes (1977: 15). Cf. Kelly (1988: 182 n. 29): ‘The use of fasting for political purposes — “the
hunger strike” - is distinct from legal fasting, though its ultimate purpose is the same, i.e. to exert
moral pressure on a more powerful adversary’. Note that Kelly does not connect legal fasting in
ancient Ireland, India, and modern Nepal with hunger striking. Neither did Binchy, unlike Hughes
and Watkins.

23Cf. Pachet (1996: 108); Nemec (2017: 58); Bansat-Boudon (2023: 251-3). It is generally agreed
that the unrevised first version of Yeats’s The King’s Threshold (1904) is unlikely to have inspired
the hunger strikes: Bradley (2009); Petrizzo (2024).
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3. PEDERASTY: A PROTO-INDO-EUROPEAN INSTITUTION IN IRELAND?

Was male pederasty an accepted institution in early medieval Ireland, as
recently maintained by Kim McCone (2023: 172-3)?

As an institution, male pederasty has been connected especially with mili-
taristic societies and/or with initiatory rites (Bremmer 1980). Jan Bremmer
(1980) and Bernard Sergent (1996), among others, have proposed, controver-
sially, that pederasty was an element in Proto-Indo-European initiation rites
and lasted long enough to be recorded by classical writers in their accounts of
some Indo-European-speaking peoples.

Since such rites are attested far outside Eurasia (Bremmer 1980: 279-81,
292; Sergent 1996: 56-66, 341, 544-7), one may wonder whether those attested
among speakers of Indo-European languages were really inherited from a
remote Proto-Indo-European antiquity, as proposed by Bremmer and Sergent,
rather than having arisen independently from time to time among various
groups who happened to speak Indo-European languages. Bremmer, however,
followed by Sergent (1996: 16-26, 308, 337-8, 477-88, 498, and 543), stressed a
particular similarity — a hunting context — between the initiation rites attrib-
uted to the Greeks of Crete, as described retrospectively by Strabo (10.4.21),
and the Germanic (or Sarmatian?) Taifali, as described, even more retrospect-
ively, by Ammianus Marcellinus (31.9.5). Such slender correspondences led
both scholars to label the relevant rites as ‘Indo-European’ and even, in Ser-
gent’s case, as ‘Neolithic’ (Sergent 1996: 49). An apparent obstacle (as with ‘the
creditor’s fast’) is the slight evidence for the institution among the majority of
Indo-European-speaking peoples. Sergent gets round this by suggesting that it
was suppressed by influential religious figures (cf. Demoule 2025: 412). For him,
the absence of evidence for it in early Ireland is due, ‘sans doute’, to the power
of the druids (Sergent 1996: 559). McCone (2023: 172-3), however, now argues
that the institution survived from the Common Celtic period into Christian
times and even that it was condoned by early Irish jurists (see below).

Aristotle refers to homosexuality among the Celts (Politics, 2.9.1269b), as
do Diodorus Siculus (5.32.7), Strabo (4.4.6), and Athenaeus (13.79), all three
arguably following Posidonius.?* Athenaeus specifically refers to Gaulish
pederasts sleeping on the ground on animal skins between two catamites
(Freeman 1996: 30-1). Although Sergent (1996: 65 n. 27, 87 n. 27, 339, 505-12,
543, 628, and 634) and McCone (2023: 171-2) accept these accounts at face
value, other commentators dismiss all or some of them as ‘projection’ on the
part of the Greek commentators (on such ‘projection’ see Sergent 1996: 19-20,
474, 497, 520, and 552). Bremmer (1980: 288) is sceptical, at least about the
report in Athenaeus, calling it ‘a typically Greek dream-wish’ and possibly
‘just one of those features ascribed by the Greeks to the Randvdlker to contrast
them unfavourably with themselves’ — adding that ‘Early Irish and Welsh

24As noted by Sheehan (2009: 58 n. 16), there is disagreement over whether they followed
Posidonius.
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literature has no mention of the practice at all’2> For Welsh literature Bremmer
quotes a communication from Brinley Rees. So far as Ireland is concerned,
Sergent at first agreed (see above on the supposed druidic suppression), but
later suggested that ‘ITn Mac Oc’ corresponded to Ganymede, and detected a
pederastic initiation behind the Welsh story of Pwyll and Arawn in the First
Branch of the Mabinogi (Sergent 1996: 649-50 [addenda]), a story which in fact
celebrates heterosexual chastity (Hemming 1996).26

The figure of ‘two’ catamites, only found in Athenaeus, is significant
for Sergent (1996: 510) and McCone (2023: 172), who both speculate about a
connection with the Gaulish military practice of tri-markisia, ‘three-horseness’,
by which a horseman was accompanied, and if necessary replaced, by two
assistants (Pausanias 10.19.10-11). The only detail that might suggest the
hypothetical Proto-Indo-European initiation rite is the reference to animal
skins by Diodorus and Athenaeus (Sergent 1996: 510). These skins need not be
the result of hunting, however. It has to be remembered that barbarous Celts
sitting or lying on the ground on skins or leaves was a Greek topos (Maier
1996: 86; Sims-Williams 2012: 21).

McCone’s theory (2023: 172-3) that an Old Irish institution of pederasty
can be traced back to Proto-Indo-European society, via the ancient Celtic
homosexuality mentioned by Greek writers, has two parts. The first part is the
etymology of Old Irish macc coim, ‘boy, young man’, also current in Middle
Welsh as a loanword from Irish: macwyf, later macwy. Coim, like its Welsh
cognate cu, can denote familial relationships — grandparents in South Wales
are tad-cu and mam-gu. It probably comes from the PIE root *k’ei- ‘to lie
down’, as in English home and German heim, and, with a different suffix,
English hide ‘land sufficient for a family settlement’ (see Charles-Edwards
1972). McCone assigns to Celtic *koi-mo- a ‘basic sense “lying, bedmate”’. This
seems reasonable, unless ‘bedmate’ is supposed to have its specifically sexual
modern sense. Until very recently, extended families always slept together,
as did total strangers in inns, sometimes several in a bed. Beds were shared
whenever beds were scarce — the Three Magi, for example, in Gislebertus’
sculpture in Autun Cathedral and elsewhere (Cohen 2021). In the Bible, no one
suspects a sexual undertone in the verses “Trouble me not: the door is now
shut, and my children are with me in bed’ or I tell you, in that night there
shall be two men in one bed; the one shall be taken, and the other shall be left’
(Luke 11.7 and 17.34). McCone, however, speculates that Proto-Celtic *mak"os
koimos ‘would have been an apposite term for an aristocratic knight’s [...]
young male acolyte and, at least when on campaign [...], bedmate’ (2023: 172).
This sits uneasily with the Wiirzburg glosses where maicc coima are electi Dei,

B However, Busse (2003), Sheehan (2009), and McKibben (2013), among others, have inves-
tigated possible suppressed homoerotic traditions in Welsh and Irish literature. Some of this
material is difficult to assess, but see now O Corrain (2025). Whether love between heroes in epics
has a sexual element is often unclear. On Achilles and Patroclus the ancient Greeks, like modern
commentators, disagreed among themselves, for example Plato, Symposium, 179e-180b (sexual),
versus Xenophon, Symposium, 8.31 (non-sexual). See Sergent (1996: 287-98).

26See also Sergent’s speculative interpretation (1996: 512-16) of the story of Gwydion and
Gilfaethwy in the Fourth Branch.
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sancti et dilecti (Wb. 27b16, Colossians 3.12) and coéim is applied to God the
Son in relation to God the Father (Wb. 4b12, Romans 8.32).

The second part of McCone’s theory is that the sexual institution is con-
doned in the Old Irish laws. Heptad LII permits a woman to divorce her
husband if her bed is spurned and ‘he prefers spending the night with boys’
(glossed: beth a neenleabaid risna gilliu, ‘being in one bed with the boys’)
— MANA BE DEITHBIR DO.?” According to McCone (2023: 173), this exception,
which he translates ‘unless it be proper for him’, acknowledges that pederasty
was appropriate under certain circumstances, for instance, when absent on a
military expedition.

Gildas - ‘a Father of the Church’ for the Irish (Sharpe: 1984) — seems
to deplore sodomy in connection with the British kings Constantinus and
Maglocunus (De Excidio Britanniae, 28.4 and 33.1),28 and the Irish Penitentials
clearly condemn same-sex relations.?’ According to McCone himself, the Laws
were of likely clerical authorship and transmission,*® so the idea that, contrary
the Penitentials, they condoned pederasty in any circumstances is prima facie
unlikely. It is far more likely that the clause mana be deithbir do refers to
occasions when religion prohibited a husband from sleeping with his wife.
According to the Penitential of Finnian, for example, married couples were to
abstain for 120 days a year, plus either Sunday or Saturday night, also while
the wife was pregnant (§46). Moreover, if either had committed fornication,
they must fast for a year ‘and shall not remain in the same bed’: nec in uno lecto
maneant (Bieler 1963: 90-3, §42(S)). Again, according to the ‘Monastery of
Tallaght’, a layman under spiritual direction should keep from his wife during
her monthly periods and on Wednesday, Friday, and Saturday night - plus
Sunday night ‘if he can’ (Gwynn and Purton 1911: 132 and 145-6 (§§14 and 50);
cf. Breatnach 2008: 27). On such occasions, it would obviously be ‘justifiable’
for a husband to avoid the temptations of the marital bed and move in with
the youths of the house. Spare bedrooms are a modern luxury. The point of the
legal exception is probably to prevent a wife from exploiting such occasions
as a pretext for divorce on the grounds of homosexuality.

Pederasty as an early Irish institution is a fantasy.

YTCIH i 48.5-11 (BEAN DOGUIDTAR [Binchy (1950) favours diguathar with MS H 3.18; cf. CIH
1ii 906.16—17] CAEMDA COMBI FERR LAIS FEIS LA GILLTU MANA BE DEITHBIR DO), and variant text at
CIH v 1848.25-8; AL v 292-5; on the passage see Binchy 1950: 150-1, and eDIL s.vv. 2 cdemdae,
dogaitha, and 2 do-goa. Liam Breatnach (p.c.) suggested to me that mana beé deithbir do, with the
substantive verb, as McCone takes it, might better be translated ‘unless there is a good reason for
him’ (or even ‘for it’).

ZImplausibly, Sergent (1996: 519 and 647) suggests that Gildas knew about the kings’ sodomy
in connection with some initiation ritual. In fact Gildas’s ‘of the vine of Sodom’ (de vite Sodomorum,
de Sodomitana vite) may well refer to their wickedness more generally, as in the source of the
phrase, Deuteronomy 32.32. For the Church Fathers’ understanding of this verse see Corpus
Corporum (Universitat Ziirich), Browser, Full-text search, s.n. Sodomorum <mlat.uzh.ch>.

YGwynn (1914: 144 (§25) and 179); Bieler (1963: 114-15, 128-9, 264, and 275 n. 10). Cf.
Bhreathnach (2024: 164, 242-3 and 253). The penalisation of same-sex activities indicates that
they sometimes occurred (as in every other part of the world), not that they were condoned.

30McCone (1984: 47), referring to Crith Gablach (Binchy 1941: 6, 1. 144-5) on abstinence.
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CONCLUSION

Why do gifted Celtic philologists fall into the errors illustrated above? One
reason is the assumption that cultures follow the same trajectory as languages
(see above). A second is the Primitivist assumption that the Celtic-speaking
peoples can and should be presented ‘in history as one people, with a common
tradition and a common character’ (Schmidt 1986: 18 and 21, quoting Dillon
and Chadwick 1967: 12). Few would now propose that for modern Germanic-
speaking peoples (cf. Friedrich and Harland 2021), so why should modern
Celtic-speakers wish or allow themselves to be subjected to such generalisa-
tions (cf. Haycock 1987-8)? A third is a notion that the long-term preservation
of ancient traditions is prestigious. In the past, descent from the ancient Celts
has indeed been seen in that light; in 1588 the Dutch scholar Hadrianus Junius
observed that

the ambiguous term ‘Celts’ has entangled German as well as
French scholars in an ongoing heated debate. Both groups are
determined to lay claim to the Celts, because one reads about their
glorious achievements from time immemorial.

(Van Hal 2013-14: 220)

Prestige is not a scientific motive for merging evidence from disparate regions
and millennia, and in any case, any modern romantics who still glory in the
ancient Celtic attacks on Rome and Delphi are less likely to be enthusiastic
about bestiality, horse-sacrifice, pederasty, decapitations, and the rest of the
freak-show orchestrated by hostile ancient and medieval outsiders.

A fourth reason for error is an often unthinking assumption that Celtic-
speakers in Ireland, Britain, and Brittany must have inherited their cultures
as well as their languages from the documented ancient Celts of the Con-
tinent, distant though these are in space and time (cf. Sims-Williams 2012).
Whether that is probable, however, depends, among many other variables,
on the numbers of Celtic-speakers who crossed to Britain and Ireland and
the date or dates at which they did so. If, for instance, the majority of them
immigrated around the beginning of the first millennium Bc (cf. Sims-Williams
2020; Patterson et al. 2022; Sims-Williams 2025; Cassidy et al. 2025), they may
have been assimilated into pre-existing Neolithic and Bronze Age cultures,
without bringing with them the Iron Age customs described towards the end
of the millennium by Posidonius and other Continental observers. In other
words, what McCone (1996: 92) has called the ‘cultural inheritance that Ire-
land’s Celtic invaders managed to preserve (and indeed spread throughout
the island!)’ may have differed a great deal from what Posidonius found in
Gaul. To prove otherwise, convincingly striking parallels are needed. In 2008
McCone instanced head hunting in the Ulster cycle and in Diodorus, Polybius,
and other classical writers as sufficient illustration, concluding that

It would surely be quite perverse to deny a connection between
these remarkably similar Gaulish and Irish practices, which
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would thus appear to continue an older Celtic custom virtually
unchanged. (McCone 2008: 47)

He did not, however, refer to Bernhard Maier (2000: 12-14), who had published
illustrations of Libyans and Berbers carrying heads, or hanging them from their
saddles, nor to Elfriede Regina Knauer, who assembled a massive collection
of such images from across Eurasia (2001, reprinted with additions in Knauer
2009: 289-331). Since then a vast amount of evidence for head hunting from
all round the world has been assembled by Roure and Pernet (2011), Armit
(2012), Boulestin and Gambier (2012), Quesada Sanz (2014), and others (cf.
Sims-Williams 2012: 3-7). Bearing in mind that Herodotus (4.64) says that
the Scythians practised head hunting and that Strabo (4.4.5) says that it was
‘inseparably connected with the northern tribes’ (Kidd 1999: 346), it is quite
uncertain that Celtic-speakers first introduced head hunting to Ireland. It could
be indigenous or it may have developed independently in the later Iron Age,
possibly without any external impetus.

Insular Celtic-speaking society certainly shared some more distinctive
features with Iron Age Gaul - druidry, attested in both (but not in Celtiberia or
Cisalpine Gaul), comes to mind (cf. Vendryes 1997: 67) — but there is no reason
to suppose that these arrived with the Celtic language, rather than through the
later sort of contact described by Julius Caesar in the case of druidry (Gallic
War, 6.13). When we have archaeological evidence, ‘Celtic religion’ turns out to
be ‘dynamic, constantly adapting to the changing structure of society’ rather
than ‘static’ (Haeussler and King 2007: 7). Therefore we have to allow for
ideologies and rituals spreading among speakers of separate, even unrelated,
languages (see, for example, Anderson 1999: 387; Thuillard et al. 2018; Egeler
2011: 479; Demoule 2025: 375-38).

A fifth and final reason why Celtic philologists have fallen into error is
that they have tended, unintentionally, to skew cultural evidence in favour of
Celtic continuity by confining their non-linguistic reading to Celtic or, at best,
Indo-European source material.

An example, to add to those discussed above, is provided by Calvert
Watkins’ treatment of the Welsh Tri Eurgrydd, ‘Three Golden Shoemakers’,
with which this paper began. It is debated whether eur- in this triad (and in
the triad of the Tri Eurgelein, ‘Three Golden Corpses’) means ‘gold’ literally or
has its frequent figurative sense ‘fine, splendid, noble’, as argued by Bromwich
(2014: 175 and 185-7; cf. Sims-Williams 2023: 206-7), and a further problem
is whether eur- describes the shoemakers or the shoes which they made (cf.
Gruffydd 1953: 85). Watkins (1994: 668—73) takes it to refer to golden shoes
and, freely associating quite disparate material under a Celtic umbrella, links
the twelfth-century (?) Welsh triad to the late medieval Irish motif of the
inaugurated chief as ‘the man of the single [sometimes golden] shoe’ (citing
O’Brien 1954),*! and to the pair of golden shoes excavated at the tumulus at
Hochdorf, near Stuttgart.

31See further Mac Cana (1973) and Fitzpatrick (2004: 2, 6, 26, 29, and 122-9).



PATRICK S1MS-WILLIAMS 15

None of this material is distinctively Celtic. Hochdorf’s Celticity depends
on a dubious understanding of a problematic passage in Herodotus (Sims-
Williams 2020: 515). Shoes were emblems of royalty outside the Celtic world,
in India and Burma (Penzer 1924-28: ii, 264, and v, 175), and golden sandals
appear in the story of Bharata and Rama in the Ramayana. The ‘first intimation
of the shoe as a ritual prop’ in Ireland is a twelfth-century reference to the
inauguration of the king of Leinster, and there the comharba of St Maedéc
of Ferns receives ‘one of the king’s shoes full of silver’ (Fitzpatrick 2004: 122,
my italics). The motif of the single shoe takes us in a quite different direction
from the pair of shoes at Hochdorf. In Greek myth, Jason is ‘the man of the
one shoe’, and monosandalism, as it is called, ‘plays a role in many rituals
and superstitions’ elsewhere, as noted by West (2007: 419 n. 30, citing Deonna
1935).% Outside the Indo-European-speaking world, ‘single shoe’ motifs appear
in the Old Testament (Deuteronomy 25.9 and Ruth 4.7-8)** and in Arabic
custom and poetry (Burton 1879: ii, 197; Frazer 1911: 312; Killeen 1971: 204).
Monosandalism was prohibited by Zoroastrianism and Islam (Shaked 2015:
493; Hirsch 2017: 39-40), which seems to imply that it occurred in forbidden
rituals. Insofar as any common purpose can be found behind all its disparate
manifestations, monosandalism seems to express liminality and transition (cf.
Rogov 2018; Blundell 2019: 224; Chrétien 2019: 256; Smith 2019: 205-6). As
such, it fits very well into the Irish royal inauguration ceremonies. These could
have been invented independently in the later Middle Ages, or introduced
from elsewhere, for there is no reason to assume that Gaelic customs are more
ancient and less innovative than those of any other language group (cf. Dooley
2014: 261 n. 21; Stiubhart 2014: 247).

Watkins’ synthesis of Hochdorf, the Welsh Tri Eurgrydd, and Irish mono-
sandalism under a selective Celtic heading is a philological construct with no
real coherence. The sort of Celtic research exemplified by his study — assem-
bling data from very disparate regions and millennia - is fascinating to read
and was probably enjoyable to compile. It brings to mind M. L. West, comparing
his own investigations of ‘Indo-European poetry and myth’ as a ‘professional
Hellenist’, to ‘roaming far and wide through unfamiliar landscapes, [...] a
stranger in Paradise with a clipboard’ (West 2007: v).

Do the contents of selective clipboards contribute to real knowledge about
‘the Proto-Indo-Europeans’ and ‘the Celts’ or are they no more than random
holiday snapshots? Clipboards of counter-evidence from outside the Indo-
European-speaking world would be a useful corrective and might be equally
enjoyable to compile.3*

32See also Carboni (2013); Blundell (2019); Chrétien (2019); Smith (2019); Schroeder (2023).
Monosandalists are depicted in the Romanesque Porte Miégeville of the cathedral of Saint-Sernin,
in Toulouse.

33Cf. Reinach (1932); Deroy (1961); Carmichael (1977). Gernet (1982: 81 n. 235) compares Ruth
with the Charilla story quoted above.

34For helpful comments I am grateful to Liam Breatnach, Herve Le Bihan, Ruairi O hUiginn,
and an anonymous reviewer.



16 CLIPBOARDS IN PARADISE

REFERENCES

ANDERSON, EARL R. 1999: ‘Horse-sacrifice and kingship in the Secret History
of the Mongols and in Indo-European cultures’, Journal of Indo-European
Studies 27/3-4, 379-93.

ArmMIT, IAN 2012: Headhunting and the Body in Iron Age Europe (Cambridge).

BABBITT, FRANK COLE (ed. and trans.) 1936: Plutarch’s Moralia, vol. iv, Loeb
Classical Library 305 (London and Cambridge, MA).

BANsAT-BouDpoON, LYNE 2023: ‘Figures du jeline indien’, in Hocine Benkheira
and Sylvio Hermann De Franceschi (eds), La dime du corps: Doctrines
et pratiques du jetine, vol. i: Jetines anciens et orientaux, Jetines d’islam
(Turnhout), 225-89.

BARTLETT, ROBERT 2013: Gerald of Wales and the Ethnographic Imagination,
Kathleen Hughes Memorial Lectures 12 (Cambridge).

BHREATHNACH, EDEL 2024: Monasticism in Ireland, AD 900-1250 (Dublin).

BIELER, LuDWIG (ed. and trans.) 1963: The Irish Penitentials, Scriptores Latini
Hiberniae 5 (Dublin).

(ed. and trans.) 1979: The Patrician Texts in the Book of Armagh, Scriptores
Latini Hiberniae 10 (Dublin).

Binchy, D. A. (ed.) 1941: Crith Gablach, Medieval and Modern Irish Series 11
(Dublin).

—— 1950: ‘Ir. forggu (W goreu ?), digw’, JCS 1/1, 148-51.

—— 1970: Celtic and Anglo-Saxon Kingship, O’Donnell Lectures for 1967-8
(Oxford).

—— 1973: ‘Distraint in Irish law’, Celtica 10, 22-71.

—— 1975: ‘Irish history and Irish law: I, Studia Hibernica 15, 7-36.

—— 1982: ‘A pre-Christian survival in mediaeval Irish hagiography’, in
Dorothy Whitelock, Rosamond McKitterick and David Dumville (eds),
Ireland in Early Mediaeval Europe: Studies in Memory of Kathleen Hughes
(Cambridge), 165-78.

BLUNDELL, SUE 2019: ‘One shoe off and one shoe on: the motif of monosandal-
ism in Classical Greece’, in Pickur and WAITE (eds), 216—28.

BORSJE, JACQUELINE, DOOLEY, ANN, MAC MATHUNA, SEAMUS and TONER,
GREGORY (eds) 2014: Celtic Cosmology: Perspectives from Ireland and Scot-
land (Toronto).

BoULESTIN, BRUNO and GAMBIER, DOMINIQUE HENRY (eds) 2012: Cradnes
trophées, cranes d’ancétres et autres pratiques autour de la téte: problémes
d’interprétation en archéologie (Oxford).

BRADLEY, ANTHONY 2009: ‘Nation, pedagogy, and performance: W. B. Yeats’s
The King’s Threshold and the Irish hunger strikes’, Literature & History
18/2, 20-33.

BREATNACH, L1aM 2008: ‘Cinnus atd do thinnrem: a poem to Méel Brigte on
his coming of age’, Eriu 58, 1-35.

BREMMER, JAN 1980: ‘An enigmatic Indo-European rite: paederasty’, Arethusa
13/2, 279-98.




PATRICK S1MS-WILLIAMS 17

BromwicH, RacHEL (ed.) 1961: Trioedd Ynys Prydein: The Welsh Triads, 1st ed.
(Cardiff).

(ed.) 2014: Trioedd Ynys Prydein: The Welsh Triads, 4th ed. (Cardiff).

BRUNAUX, JEAN-Louts 2022: Les Celtes: Histoire d’un mythe (Paris).

BurTon, RicHARD F. 1879: The Land of Midian (Revisited), 2 vols (London).

Busskg, PETER 2003: ‘The poet as spouse of his patron: homoerotic love in
medieval Welsh and Irish poetry?’, Studi Celtici 2, 175-92.

BYRNE, FRANCIS JoHN 1973: Irish Kings and High-Kings (London).

CaNBY, MARc E., Evans, STEVEN N., RINGE, DoNALD and WARNOW, TANDY
2024: ‘Addressing polymorphism in linguistic phylogenetics’, Transactions
of the Philological Society 122/2, 191-222.

CARBONI, RoMINA 2013: ‘Divagazione sul tema del sandalo: significato e
valenza tra la sfera celeste e quella ctonia’, GAIA: revue interdisciplinaire
sur la Gréce archaique 16, 113-31.

CARMICHAEL, CALUM M. 1977: ‘A ceremonial crux: removing a man’s sandal as
a female gesture of contempt’, Journal of Biblical Literature 96/3, 321-36.

CARNEY, JAMES 1966: ‘Introduction’, in Eleanor Knott and Gerard Murphy,
Early Irish Literature (London), 1-17.

Cassipy, LARA M. et al. 2025: ‘Continental influx and pervasive matrilocality
in Iron Age Britain’, Nature 637, 1136-42.

CHARLES-EDWARDS, T. M. 1972: ‘Kinship, status and the origins of the hide’,
Past & Present 56, 3—33.

CHECHUSHKOV, IGOR V. and EPIMAKHOV, ANDREY 2023: ‘Relative and absolute
chronologies of the chariot complex in Northern Eurasia and early Indo-
European migrations’, in KRISTIANSEN et al. (eds), 247-56.

CHRETIEN, CHARLOTTE 2019: ‘Achilles’ discovery on Skyros: status and rep-
resentation of the monosandalos in Roman art’, in Pickup and WAITE (eds),
247-59.

CoHEN, THOMAS V. 2021: ‘Hospitality between the sheets’, in David B. Goldstein
and Marco Piana (eds), Early Modern Hospitality (Toronto), 299-319.

Corpus Inscriptionum Latinarum (Berlin, 1863-).

D’ARBOIS DE JUBAINVILLE, HENRI 1895: Cours de littérature celtique, vol. viii:
Etudes sur le droit celtique, vol. ii (Paris).

DE VRIES, JAN 1963: La Religion des Celtes (Paris).

DELCOURT, MARIE 1939: ‘Le suicide par vengeance dans la Gréce ancienne’,
Revue de I’histoire des religions 119, 154-71.

DEMOULE, JEAN-PAUL 2025: The Indo-Europeans: Archaeology, Language, Race,
and the Search for the Origins of the West (Oxford).

DEONNA, W. 1935: ‘Movoxprjmidec’, Revue de I’histoire des religions 112, 50-72.

DEROY, Louts 1961: ‘Un symbolisme juridique de la chaussure’, L’Antiquité
classique 30/2, 371-80.

DILLON, MYLES 1947: ‘The archaism of Irish tradition’, PBA 33, 245-64.

1975: Celts and Aryans: Survivals of Indo-European Speech and Society
(Simla).

DrLLoN, MYLES and CHADWICK, NORA K. 1967: The Celtic Realms (London).




18 CLIPBOARDS IN PARADISE

DoNIGER O’FLAHERTY, WENDY 1979: ‘Sacred cows and profane mares in Indian
mythology’, History of Religions 19/1, 1-26.

DONIGER, WENDY 2008: ‘The land east of the asterisk’ [review of WEsT (2007)],
London Review of Books 30/7, 27-9.

DooLEY, ANN 2014: ‘Pagan beliefs and Christian redress in Acallam na
Senodrach’, in BORSJE et al. (eds), 249-67.

EGELER, MATTHIAS 2011: Walkiiren, Bodbs, Sirenen: Gedanken zur religions-
geschichtlichen Anbindung Nordwesteuropas an den mediterranen Raum
(Berlin).

—— 2012: ‘Some thoughts on “goddess Medb” and her typological context’,
ZCP 59, 67-96.

FICKETT-WILBAR, DAvID 2012: ‘Ritual details of the Irish horse sacrifice in
Betha Mholaise Daiminse’, Journal of Indo-European Studies 40/3-4, 315-43.

F1TzPATRICK, ELIZABETH 2004: Royal Inauguration in Gaelic Ireland, c. 1100—
1600: A Cultural Landscape Study (Woodbridge).

FRANKFORT, HENRI 1948: Kingship and the Gods: A Study of Ancient Near
Eastern Religion as the Integration of Society and Nature (Chicago).

FRAZER, ]J. G. 1911: Taboo and the Perils of the Soul (London).

FREEMAN, PHILIP M. 1996: ‘The earliest Greek sources on the Celts’, EC 32,
11-48.

FrIEDRICH, MATTHIAS and HARLAND, JAMES M. (eds) 2021: Interrogating the
‘Germanic’: A Category and its Use in Late Antiquity (Berlin).

Gaipoz, H. 1888a: ‘Les trois clercs & le chat: 1égende chrétienne de l'irlande’,
Meélusine 4, cols 5-11.

—— 1888b: ‘La procédure du jetine’, Mélusine 4, cols 41-2, 365, 406.

—— 1888c: ‘Le suicide II’, Mélusine 4, col. 308.

1898: ‘La procédure du jetine V°, Mélusine 9, col. 22.

GERNET, Louts 1982: Droit et institutions en Gréce antique (Paris).

GINNELL, LAURENCE 1894: The Brehon Laws: A Legal Handbook, 1st ed. (London).

1917: The Brehon Laws: A Legal Handbook, 2nd ed. (Dublin).

GLoTZ, GUSTAVE 1904: La solidarité de la famille dans le droit criminel en Gréce
(Paris).

GRANT, KEVIN 2006: ‘The transcolonial world of hunger strikes and political
fasts, ¢. 1909-1935’, in Durba Ghosh and Dane Kennedy (eds), Decentring
Empire: Britain, India and the Transcolonial World (London and Hyderabad),
243-69.

—— 2011: ‘British suffragettes and the Russian method of hunger strike’,
Comparative Studies in Society and History 53/1, 113-43.

—— 2019: Last Weapons: Hunger Strikes and Fasts in the British Empire,
1890-1948 (Oakland, CA).

GRUFFYDD, W. J. 1928: Math vab Mathonwy (Cardiff).

1953: Rhiannon (Cardiff).

GwYNN, E. J. 1914: ‘An Irish penitential’, Eriu 7, 121-95.

GwyNN, E. J. and Purton, W. J. (eds and trans.) 1911: “The Monastery of
Tallaght’, PRIA 29, Section C, 115-79.

HAEUSSLER, RaLpH and KING, ANTHONY 2007: “The formation of Romano-Celtic




PATRICK S1MS-WILLIAMS 19

religion(s)’, in Ralph Haeussler and Anthony C. King (eds), Continuity and
Innovation in Religion in the Roman West, vol. i (Portsmouth, RI), 7-12.

Hamon, THIERRY 2008: ‘ “L’adjuration a Saint Yves de Vérité”, persistance
tardive d’une ordalie populaire bretonne’, Mémoires de la Société d’Histoire
et d’Archéologie de Bretagne 86, 41-88.

2013: ‘ “L’adjuration a Saint Yves de Vérité”, persistance tardive d’une
ordalie populaire bretonne’, in Raymond Verdier, Nathalie Kalnoky and
Soazick Kerneis (eds), Les justices de I'invisible (Paris), 289-308.

Havcock, MARGED 1987-88: Review of SCHMIDT and KODDERITZSCH (1986),
SC 22-3, 250-5.

HEMMING, JESSICA 1996: ‘Ami and Amile: a partial source for Pwyll?’, CMCS
32, 57-93.

HirscH, HADAs 2017: ‘Footwear: manners, rituals, culture and fashion in early
Islam’, Antropologija 17/2, 37-50.

Hoimes, T. Rice 1907: Ancient Britain and the Invasions of Julius Caesar
(Oxford).

Hoprkins, WASHBURN 1900: ‘On the Hindu custom of dying to redress a griev-
ance’, Journal of the American Oriental Society 21, 146-59.

Huc, E. V. 1854: L’empire chinois, vol. i (Paris).

1855: The Chinese Empire, vol. i (London).

HucHEs, KATHLEEN 1977: The Early Celtic Idea of History and the Modern
Historian (Cambridge).

IRSLINGER, BRITTA 2017: ‘Medb “the intoxicating one”? (Re-)constructing the
past through etymology’, in Micheal B. O Mainnin and Gregory Toner
(eds), Ulidia 4: Proceedings of the Fourth International Conference on the
Ulster Cycle of Tales, 2013 (Dublin), 38-94.

JAMIESON, GEORGE et al. 1888: ‘Chinese partnership: liability of the individual
members’, Journal of the North China Branch of the Royal Asiatic Society
22,39-52, 291.

JoBBE-DuvAL, EMILE 1920: Les idées primitives dans la Bretagne contemporaine
(Paris).

—— 1923: ‘Les morts malfaisants: Larvae, lemures d’aprés le droit et les
croyances populaires des romains (suite et fin)’, Revue historique de droit
frangais et étranger 2, 554-96.

KeLLy, FERGUS 1988: A Guide to Early Irish Law, Early Irish Law Series 3
(Dublin).

Kipp, L. G. 1999: Posidonius, vol. iii, The Translation of the Fragments (Cam-
bridge).

KILLEEN, J. F. 1971: ‘Fear an énais’, Celtica 9, 202-4.

KNAUER, ELFRIEDE REGINA 2001: ‘Observations on the “barbarian” custom
of suspending the head of vanquished enemies from the neck of horses’,
Archdologische Mitteilungen aus Iran und Turan 33, 283-332.

—— 2009: Coats, Queens, and Cormorants: Selected Studies in Cultural Contact
between East and West (Kilchberg and Ziirich).

Krauss, FRIEDRICH S. 1886: Smailagi¢ Meho (Dubriovnik).

KRISTIANSEN, KRISTIAN, KROONEN, GUUS and WILLERSLEV, ESKE (eds) 2023:




20 CLIPBOARDS IN PARADISE

The Indo-European Puzzle Revisited: Integrating Archaeology, Genetics, and
Linguistics (Cambridge).

LE Braz, A. 1893: La Légende de la mort en Basse-Bretagne (Paris).

LENNON, JOSEPH 2004: Irish Orientalism: A Literary and Intellectual History
(New York).

—— 2007: ‘Fasting for the public: Irish and Indian sources of Marion Wal-
lace Dunlop’s 1909 hunger strike’, in Eéin Flannery and Angus Mitchell
(eds), Enemies of Empire: New Perspectives on Imperialism, Literature and
Historiography (Dublin), 19-39.

—— 2017: * “Dreams that hunger makes”: memories of hunger in Yeats, Man-
gan, Speranza, and Irish folklore’, Irish University Review 47/1, 62—81.
LippELL, HENRY GEORGE and ScoTT, ROBERT 1882, A Greek—English Lexicon,

8th ed. (New York).

Lory, J. 1929: ‘Le Mabinogi de Math vab Mathonwy d’aprés W. J. Gruffydd et
la méthode en Celto-mythologie’, RC 46, 272-300.

Mac CaNa, Proinsias 1973: “The topos of the single sandal in Irish tradition’,
Celtica 10, 160-6.

MAIER, BERNHARD 1996: ‘Of Celts and Cyclopes: notes on Athenaeus IV.36,
p- 152A and related passages’, SC 30, 83-8.

—— 2000: ‘Comparing Fled Bricrenn with Classical descriptions of contin-
ental Celts: parallels, problems and pitfalls’, in PAdraig O Riain (ed.), Fled
Bricrenn: Reassessments, ITS Subsidiary Series 10 (London), 1-14.

MAaINE, HENRY SUMNER 1875: Lectures on the Early History of Institutions
(London).

MALLORY, J. P. 1989: In Search of the Indo-Europeans: Language, Archaeology
and Myth (London).

2025: The Indo-Europeans Rediscovered: How a Scientific Revolution is
Rewriting their Story (London).

MANNING, JASON 2012: ‘Suicide as social control’, Sociological Forum 27/1,
207-26.

MARKEY, T. L. and GREPPIN, JoHN A. C. (eds) 1990: When Worlds Collide: The
Indo-Europeans and the Pre-Indo-Europeans (Ann Arbor, MI).

McConE, KM 1984: ‘Notes on the text and authorship of the early Irish bee-
laws’, CMCS 8, 45-50.

1990: Pagan Past and Christian Present in Early Irish Literature (May-

nooth).

1996: ‘“The cyclops in Celtic, Germanic and Indo-European myth’, SC
30, 89-111.

—— 2008: The Celtic Question: Modern Constructs and Ancient Realities, Myles
Dillon Memorial Lecture (Dublin).

—— 2023: ‘Bringing up boys: four Old Irish terms, Ct Chulainn’s two early
birth-tales, and Celtic pederasty’, ZCP 70, 131-79.

MCcKIBBEN, SARAH 2013: ‘Queering Early Modern Ireland’, Irish University
Review 43/1, 169-83.

MEEK, DoNALD E. 1984: ‘Tdin B6 Fraich and other “Fraech” texts: a study in
thematic relationships, part I, CMCS 7, 1-37.




PATRICK S1MS-WILLIAMS 21

MuUHR, KAy 2013: ‘Queen Medb in place-names’, in Gregory Toner and Seamus
Mac Mathuna (eds), Ulidia 3: Proceedings of the Third International Confer-
ence on the Ulster Cycle of Tales (Berlin), 49-73.

NEMEC, JouN 2017: ‘Dying to redress the grievance of another: on praya / pray-
opavesa(na) in Kalhana’s Rajatarangini’, Journal of the American Oriental
Society 137/1, 43-61.

O’BRIEN, M. A. 1954: ‘Fear an énais’, Celtica 2/2, 351-3.

O CorrAIN, AILBHE 2025: ‘The bounds of love: courtship, conception and the
poet—patron relationship in Irish bardic poetry’, in Gregory Toner, Lara
Ni Mhaolain and Fionntan de Brun (eds), Craobh Eolais : A Festschrift for
Ruairi O hUiginn (Maynooth), 258-71.

PACHET, PIERRE 1996: ‘La privation volontaire’, Communications 61, 93-112.

PATTERSON, NICK et al. 2022: ‘Large-scale migration into Britain during the
Middle to Late Bronze Age’, Nature 601, 588—94.

PENZER, N. M. (ed.) 1924-8: The Ocean of Story, 10 vols (London).

PETRIZZO, FRANCESCA 2024: ‘ “Dead faces laugh”: medievalist hungers and Irish
republican time, 1917-1981’, Postmedieval 15, 5-48.

Pickup, SADIE and WAITE, SALLY (eds) 2019: Shoes, Slippers and Sandals: Feet
and Footwear in Classical Antiquity (Abingdon and New York).

PINAULT, GEORGES-JEAN 2007: ‘Gaulois Epomeduos, le maitre des chevaux’, in
Pierre-Yves Lambert and Georges-Jean Pinault (eds), Gaulois et celtique
continental (Geneva), 291-307.

PoLoME, EDGAR C. 1994: ‘'L’ a$vamedha est-il un rituel de date indo-européenne?’,
in Chantal Kircher-Durand (ed.), Nomina Rerum: Hommage a Jacqueline
Manessy-Guitton (Nice), 349-61.

PUHVEL, JAAN 1955: ‘Vedic dsvamedha- and Gaulish IPOMIIDVOS’, Language
31/3, 353-4.

—— 1970: ‘Aspects of equine functionality’, in Jaan Puhvel (ed.), Myth and
Law among the Indo-Europeans (Berkeley), 159-72.

QUESADA SANZ, FERNANDO 2014: * “Off with their Heads ...!I” Once again: images
of daggers and severed heads on an Iberian Falcata sword’, in Christopher
Gosden, Sally Crawford and Katharina Ulmschneider (eds), Celtic Art in
Europe: Making Connections (Oxford), 86-95.

RaMBAUD, ALFRED 1877: ‘Le Congres de Kazan’, La revue politique et littéraire
6/44 (28 April), 1029-35.

REINACH, S. 1932: ‘Fossiles juridiques’, Revue archéologique 35, 83-96.

RENFREW, COLIN 1987: Archaeology and Language: The Puzzle of Indo-European
Origins (London).

—— 1990: ‘Archaeology and linguistics: some preliminary issues’, in MARKEY
and GREPPIN (eds), 15-24.

Ruys, JouN 1898: Lectures on the Origin and Growth of Religion as Illustrated
by Celtic Heathendom, 3rd ed. (London).

RoBINsoN, F. N. 1909: ‘Notes on the Irish practice of fasting as a means of dis-
traint’, in F. Boas et al. (eds), Putnam Anniversary Volume: Anthropological
Essays Presented to Frederic Ward Putnam (New York), 567-83.

RoGov, M. A. 2018: ‘VlHAKOBOCTD 1 [IPABOBOIL CHUMBOJII3M >KECTOB IIOIIPAHS



22 CLIPBOARDS IN PARADISE

B MOTMBaxX pasyBaHWUs, CHATONM OOYBUM M MOHOCAHOAIN3Ma B PAHHEM
HUepIaHACKoM 1 HeMenkoM rckycctBe’ [‘The otherness and the legal
symbolism of the gestures of treading in the motives of discalciation,
removed shoes, and monosandalism in early Netherlandish and German
art’], Actual Problems of History and Theory of Art 8, 50-60.

ROURE, REJANE and PERNET, LIONEL (eds) 2011: Des rites et des hommes: les
pratiques symboliques des Celtes, des Ibéres et des Grecs en Provence, en
Languedoc et en Catalogne (Paris).

RowrLaNnDs, EURys L. 1961: Review of BRomwiIcH (1961), Llén Cymru 6/3-4,
222-47.

Sapykov, TIMUR et al. 2024: ‘A spectral cavalcade: early Iron Age horse sacrifice
at a royal tomb in southern Siberia’, Antiquity 98/402, 1538-57.

ScamIDT, KARL HORST 1986: ‘History and culture of the Celts: draft plan of a
comprehensive survey’, in SCHMIDT and KODDERITZSCH (eds), 14-24.
ScuamipT, KARL HorsT and KODDERITZSCH, ROLF (eds) 1986: Geschichte und

Kultur der Kelten (Heidelberg).

SCHRIJVER, PETER 1995: Studies in British Celtic Historical Phonology (Amster-
dam).

SCHRODER, FRANZ RorF 1927: ‘Ein altirischer Krénungsritus und das indoger-
manische Rossopfer’, ZCP 16, 310-12.

SCHROEDER, RossiTzA B. 2023: ‘Ancient heroes, Christian saints: looking at
monosandaloi in late Byzantium’, St Vladimir’s Theological Quarterly 67/3-4,
119-65.

SCHUMACHER, STEFAN 2004: Die keltischen Primdrverben: Ein vergleichendes,
etymologisches und morphologisches Lexikon (Innsbruck).

SERGENT, BERNARD 1996: Homosexualité et initiation chez les peuples indo-
européens (Paris).

SHAKED, SHAUL 2015: ‘Islam’, in Michael Stausberg and Yuhan Sohrab-
Dinshaw Vevaina (eds), The Wiley Blackwell Companion to Zoroastrianism
(Chichester), 491-8.

SHARPE, RICHARD 1984: ‘Gildas as a Father of the Church’, in Michael Lapidge
and David Dumville (eds), Gildas: New Approaches (Woodbridge), 193-205.

SHEEHAN, SARAH 2009: ‘Fer Diad de-flowered: homoerotics and masculinity in
Comrac Fir Diad’, in Ruairi O hUiginn and Brian O Cathain (eds), Ulidia
2: Proceedings of the Second International Conference on the Ulster Cycle of
Tales (Maynooth), 54-65.

Surprey, T. A. 2005: The Road to Middle-Earth, revised ed. (London).

Sims-WiLLiams, PATRICK 2011: Irish Influence on Medieval Welsh Literature
(Oxford).

—— 2012: ‘Celtic civilization: continuity or coincidence?’, CMCS 64, 1-45.

—— 2020: ‘An alternative to “Celtic from the East” and “Celtic from the
West”’, Cambridge Archaeological Journal 30/3, 511-29.

—— 2023: The Medieval Welsh Englynion y Beddau: The ‘Stanzas of the Graves’,
or ‘Graves of the Warriors of the Island of Britain’, Attributed to Taliesin
(Cambridge).



PATRICK S1MS-WILLIAMS 23

—— 2025: Review of KRISTIANSEN et al. (2023), Journal of Celtic Linguistics
26, 191-207.

SmiTH, AmY C. 2019: ‘The left foot aryballos wearing a network sandal’, in
Pickup and WAITE (eds), 195-215.

STIUBHART, DOMHNALL UILLEAM 2014: ‘Leisure and recreation in an age of
clearance: the case of the Hebridean Michaelmas’, in BORsJE et al. (eds),
207-48.

STOKEs, WHITLEY 1885: ‘Sitting Dharna’, The Academy 28, 169.

THUILLARD, MARC et al. 2018: ‘A large-scale study of world myths’, Trames:
Journal of the Humanities and Social Sciences 22/4, 407-24.

THURNEYSEN, RUDOLF 1925: ‘Aus dem irischen Recht II:3. Das Fasten beim
Pfandungsverfahren’, ZCP 15, 260-76.

ToVAR, ANTONIO 1982: “The god Lugus in Spain’, BBCS 29/4, 591-9.

VAN Har, Toon 2013-14: ‘From Alauda to Zythus: the emergence and uses of
Old-Gaulish word lists in early modern publications’, Keltische Forschungen
6, 219-77.

VENDRYES, JOSEPH 1997: La Religion des Celtes, ed. P.-Y. Lambert (Spézet).

VERNON, JAMES 2007: Hunger: A Modern History (Cambridge, MA).

WaDE-Evans, A. W. (ed. and trans.) 1944: Vitae Sanctorum Britanniae et Geneal-
ogiae (Cardiff).

WAILES, BERNARD 1982: “The Irish “royal sites” in history and archaeology’,
CMCS 3, 1-29.

WATKINS, CALVERT 1994: Selected Writings, vol. ii: Culture and Poetics, ed. Lisi
Oliver (Innsbruck).

—— 1995: How to Kill a Dragon: Aspects of Indo-European Poetics (New York
and Oxford).

WEST, M. L. 1997: The East Face of Helicon: West Asiatic Elements in Greek
Poetry and Myth (Oxford).

—— 2007: Indo-European Poetry and Myth (Oxford).

WiLLIAMS, IFOR 1930: ‘Anawfedd, Blodeuwedd, -medd’, BBCS 5/2, 134-7.

WinDiscH, ERNST 1912: Das keltische Brittannien bis zu Kaiser Arthur (Leipzig).

WOODING, JONATHAN M. 2009: ‘Reapproaching the pagan Celtic past — anti-
nativism, asterisk reality and the Late-Antiquity paradigm’, Studia Celtica
Fennica 6, 61-74.

ZIMMER, STEFAN 1990: ‘The investigation of Proto-Indo-European history:
methods, problems, limitations’, in MARKEY and GREPPIN (eds), 311-44.

PATRICK S1MS-WILLIAMS
Aberystwyth University



