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TRANSLATOR’S NOTE

The last decades have witnessed a distinct revival of interest in the study
of comparative religion. Many books on the subject have appeared within
recent years, and most modern commentaries on the books of the Bible have
sought to utilize the results gained by labourers in this field. There is still
- rooin, however, for such an account of the religions of the world as that of
. which an Enghsh translation is here preqented The book is avowedly in-
tended for general readers, and an endeavour has been made to bring
vout clearly the broad outlines of the various faiths. At the same time, as
Professor Clemen says, it contains fresh contributions to the understandlng
of its great subject.

-As might be expected, the orlglnal presents various stylcs of writing. This
. may account for some unevenness in the translation. Owing perhaps to
" the special nature of the subjects dealt with, the style of some of the contribu-
- tions lacks the clearness that is conspicuous in others, and many of the
" sentences are unusually long and intricate. The chapter on Hebrew religion
is written in a style of great dignity. No attempt has been made to reduce
these differences to anything like uniformity. The translator has been con-
tent to endeavour to make the meaning clear.
. Quotations from Scripture have been given according to the Revised

Version, except where the author’s point requires another rendering. All

the footnotes, with the exceptxon of those on pages 48 and 56, have been sup-

~ plied by the translator.
) A. K. Davrras

'RHYND LODGE _

' SEAFIELD, LEITH . ;
February 1930 o
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PREFACE

The main purpose of.this work is to provide the general reader with an
‘account of the history of the various religions of the world. The writers have
~ therefore tried to avoid all unnecessary technicalities of expression, and have
refrained from enlarging on unessential details. They have preferred to
confine themselves to the main features of the various rehglons and have
emphasized chiefly those aspects of them which are really important for their
adherents. It is, after all, by these that a religion must be judged.

If from this point of view the book may be considered a supplement to
larger special works on the same subject, there are several respects in which
it can claim an independent value. In the first place, in addition to a descrip-
tion of primitive religion, the national religions, and what is commonly
understood under the name of the world religions —the two last-named
groups being dealt with in chronological order — the work contains a dis-
cussion of prehistoric religion, which has never before been included in

- any similar book, and of Judaism and Christianity, which are also usually

‘omitted. Secondly, in dealing with those religions whose history falls into
several periods the writers have sought to avoid emphasizing some of these
at the expense of others. They have even indicated where necessary their in-
fluence on other religions or on popular superstition. Lastly, the contributors
are specialists in the subjects that have been assigned to them, and have there-
fore been able to add something not easily found elsewhere. They have all
. been allowed a free hand —a liberty including the use of the spellings of
proper names which they individually prefer — and each is responsible only
* for his own contribution.

The illustrations are not meant to be mere decoration which might have
been dispensed with; they are intended to 1IIUStrate the text, and have been
carefully chosen for this purpose.

CarL .CLEMEN

vii
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I. PREHISTORIC RELIGION
\ by Carl Clemen

1t is only in connexion with mankind that we can speak of religion at
all, and therefore when we set out to trace the history of religion back to its
origin our first question must be, When did man make his first appearance
in the world? To be sure, the question whether he already existed in the
Tertiary Period or, for that matter, earlier need not concern us here, for

“even if he did exist we can know nothing about his religion. The same is the
~ case with the earliest man of the Quaternary Period or of the Glacial Age
with its various sub-periods. The homo of that time certainly did not exactly
resemble the man of the present day, and it is little we can say about him.
Up till now it is only in Europe that any trace of him has been discovered.
~Our information begins with the Mousterian Age, which probably coincided
with the last European Ice Age but one — i.e., say, from 350,000-225,000 B.c.
‘The entire Palzolithic or older Stone Age was succeeded about 5000 B.c. by
the Neolithic or later Stone Age, which in turn was followed by the Copper
and Bronze Age about 3000 B.c. and by the Iron Age from 1500 B.c. onward.
In this chapter we are not to speak of the later Iron Age — the so-called
La:Tene Period —nor of the earlier Iron Age—the so-called Hallstatt
- Period — nor even of the later Stone Age. The civilization of all these periods
was represented, entirely or in part, by actual peoples concerning whom
we have other information and of whom we shall speak in the next chapter.
"Here we are concerned only with prehistoric religion. This cannot be traced
back to definite peoples, although some attempts have been made to do this.
We have no information about it other than that which can be gathered
from archzology, and therefore its reconstruction is difficult, but still it is
possible to say’ something about the various periods of prehistoric religion.
These periods cannot be dealt with successively; they can only be treated
in connexion with separate aspects of the subject and by means of careful
comparison with the historical religions, especially the religion of primitive
man.. :

Using the word ‘ worship’ in a quite general sense— we shall define it
more exactly afterward — prehistoric religion consisted in worship of the .
dead. As far back as Palzolithic times the dead were actually interred. This
is proved by the fact that-numerous remains have been found in cavities
which must have been ‘specially prepared to receive them. Further, similar
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_remains have been found in various places lying on stones or bones: of clée
" covered with stones, and this again points distinctly to burial. Remains found

in the so-called ‘crouching’ posture——although as a matter of fact, one

. does not adopt this posture when going to sleep, but lies down on one side
‘and draws up the knees so as to conserve the heat of the body as much -
' s\poss1ble—-m1ght of course be those of men who had been suddenly - -

overwhelmed, but ini that case it is not clear why the arms and legs often
lie so close to the body that they must have been tied to it, after the manner
still common among primitive peoples. Again, many of the bones, especially
those found in caveés, are coloured red. Red liquid was poured or red
powder strewn over. the corpse, and- prec1p1tatcd on the bonesiafter the .

~ flesh had decayed. This is, of course, a specially clear proof that the dead

were actually interred. Again, the flint utensils and ornaments so often found
beside human remains cannot in all cases have been in their possession by
chance when the owners were overwhelmed, but must have been laid bemde‘
them by others as gift-offerings.

These are some of the conslderatlons— other even clearer indications Wlll.
be added later — that go to prove that as far back as the Palzolithic Age the
dead were buried. But the presence of the gift-offerings just mentioned takes .
us farther. It indicates that the dead were originally believed to survive cor-
poreally. Only on this.supposition could these offerings have any meaning.
As we shall see later, some other prehistoric customs can be explained only
in the same way, and the same belief must underlie various other practices
which have continued (with another meaning) down to the present day.
This belief in a bodily survival, however, cannot have originated in the
slight difference observed by preh1stor1c man between a dead person and
a person asleep, for this difference must very soon have been seen to be a
fundamental one. Nor can Palzolithic man merely have inferred a bodily
after-life for his dead from the dreams and visions in which he saw dé
as living, for he had other dreams besides to which even he could not possibly
ascribe actuality. If he drew this inference in this case it can only have been’
because he could not believe that the last breath meant the end of all. This
has an important: bearing on our estimate of their belief on that' subject.
If prehistoric man conceived life after death as a bodily survival, it must
have been because he could not conceive an after-life of any other kind. . -
It was only gradually — otherwise this oldest conception would not: have
endured so long as it did —that prehistoric man became convinced -that
the body did not continue to live and that he tried to differentiate between
it and a spiritual entity —a soul, if we may here use the word — which of " -

~“course he could not at first conceive as purely spiritual. That the existence

of a soul was, occasionally at least, assumed as far back as the Paleolithic Age .
is perhaps a legitimate inference from facts such as those now to be adduced.

. All the skulls found in the Ofnet cave near Nordlingen lay facing west-

~. ward. Was this in order to indicate, not to the skulls, which could not survive

sad men .
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by themselves, but tothe souls the way to that realm where all the dead
were gathered together, a realm which, as men so often thought afterward,
- was to be sought where the sun went down? This is of course only a prob-
~ able explanation. But what seems more certain is that the hole frequently
found chiselled in the transverse slab of the megalithic monuments or
barrows belonging to the Neolithic Age was meant to provide the soul (it is
often called the  soul-hole *), even if only temporarily, with a way of escape
from the grave. This indicates that the existence of a soul was assumed,
“although it was not yet conceived as incorporeal. The practice of crefmation
also, which occurs in Europe in the Neolithic Age and is common in the
‘Bronze Age, would be consistent with a belief in a life after death only if
this after-life had ceased to be conceived as necessarily connected with the -
dead body. _ '

Of course all this comes far short of proving that the dead were wor-
shipped. That such worship was actually paid to the dead is only an in-
ference from the fact that the dead were feared. Men sought to keep them
‘at as great a distance as possible. This is the most probable explanation of
many of the practices that were followed. Stones were heaped on the dead
body; the huddled-up bodies were tied with cords, crammed into urns, and
mutilated. These practices are attested for the Bronze Age and among many
primitive peoples.. Many other customs which are still current among un-
civilized peoples (and which still exist even among civilized peoples in the
form of superstitious practices) served originally the same purpose. Among
civilized peoples these are, of course, interpreted differently to-day, but, as
we shall see, these later interpretations help to explain why these means
were used to keep the dead at a distance. That illness or other evils were at
that early time ascribed to the dead, or that superhuman powers were at-
- tributed to them, cannot be proved; but the converse —viz., that super-
human aid was expected from them when they were appeased or conciliated
—may be inferred from the attentions that were paid to them.

Among these attentions to the dead we, include, first, the red colour which
“was applied to the bodies. This practice is common to this day among un-
civilized races, and even among many civilized peoples, where it takes the
form of burying several dead bodies together in a red coffin or.in red
clothing. The red colour was no doubt meant to represent the blood, which
even at that early time was esteemed “a quite special juice,” whose virtues
Palzolithic man thought he could secure for his dead by imparting to their -
“bodies a red colour. In a grave near Mentone was found in front of the
mouth and nose of the dead man a depression filled with powdered blood-
stone. Evidently he was meant to sniff this powder and thereby acquire the
powers resident in it or in the blood. Similarly, when the dead man was
buried near the fireplace the intention apparently was to provide him with
warmth, just as the gifts of food and drink indicate the desire to supply
his need for these. Above the grave in the cave at Chapelle-aux-Saints,
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‘ Correze, numerous bones of animals were found but no utensils of any
kind except three very fine flint knives. This no doubt means that the grave ’
- was the scene of feasts of which the dead man was supposed to par-
take, although he did not dwell there. At the time of interment utensils
and ornaments were given to the dead, and in the Neolithic Age human
beings were buried alive or killed at the grave of their masters or husbands.

At a still later time worship of some kind was certamly paid to the dead.
This is shown by the custom of allowing the space in front of the grave to
~ lie waste. This was not done to allow others to be buried there afterward._
In particular, however, this continuous worship of the dead seems to prove
that they were credited, not only with the powers that might be thought
natural to dead men in a future life, but also with superhuman powers,
- which were believed to be reinforced, or at least preserved, by the red colour-
‘ing. This whole way of regarding the dead cannot be explained as being
due to ideas derived from dreams and visions. It can only mean that an
already existent conception of higher beings was transferred to the dead, who
were believed to exist in an after-life, and to whom therefore th1s conceptlon B
could be transferred.

It is only this belief that the dead possessed superhuman powers that ex-
plains many of the customs which must be postulated for the Stone Age.
It was believed that the special powers of the dead could be passed on to
those who survived. To be sure, the discovery of numerous single bones,
especially mandibles (lower jaw-bones), which probably had been coloured
red, and were specially preseived or actually worn on‘the person, does not
prove that prehistoric man attributed to' them supernatural powers. Many
primitive men did that, at least originally; they would not otherwise have
worn Jower jaw-bones round their necks, or fastened them to their war
trumpets or used them in religious ceremonies. But when prehistoric man
deliberately preserved and even wore these bones he may have wished thereby '
only to acquire their natural powers. Similarly, when he transformed skulls
into drinking-cups he may have done so not because they were useful for that
purpose or because he wished to show scorn of his foes, but because he be-
lieved that he could thus acquire the powers resident in them. Again,
although in Scandinavia in the Neolithic Age scalping was customary, and
the scalp was looked on not only or not mainly as a trophy, but .as the
locale of the powers resident in the hair, we need not suppose thatfthese
powers were believed to be superhuman. But the case is different when we
find that at the same period in many districts in France portions of skulls
were worn which evidently had been trepanned during the lifetime of their -
or1g1nal owners. How such an operation —which is not rare among primi-
tive men — could have been performed by Neolithic man we need not con-
sider, nor does the question whether a man’s skull was opened in order to
let out an evil spirit that dwelt in it concern us at this point. In any case
the idea must have been that a man who had been dehvered from his suf-
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ferings by this operation was not only himself protected for the future
against them, but after his death could also protect others through the virtue
- of the portion of skull that had been thus treated. This means that super-
human powers were actually attributed to these bones and’ that they were
worn as amulets. 3
~ With this we pass from prehistoric worship of the dead to the maglcal
customs of the prehistoric period. The conception of magic essentially in-
volves the belief that a man can by some means or other actually acquire
. powers that transcend experience. If meérely natural powers are in question
the matter does not belong to religion. Only that kind of magic is religious
which enables one to obtain for oneself or for others supernatural or, as the
case may be, supethuman powers. Whether in prehistoric times the acquire-
ment of superhuman powers was believed to be possible in any other way
than that which has been described we do not know. For even if (as is
proved by the broken or split human bones which have been found among
similar animal bones) cannibalism was certainly practised in the Stone -
- Age —though surely not by those who honoured their dead in the ways
already described, but by others—it is still a question whether this was
done in order to acquire the superhuman powers of those thus dealt with. -
If these powers were believed to reside in the blood they might, of course,
be obtained by eating the flesh, although that is not quite certain. The
peculiar tattooing which is found on some figures of idols belonging to the
Neolithic Period, and which will be discussed later, was certainly practised
by men on themselves first, but that it had any magical significance is again
only probable: it may have merely been a remarkable form of ornament.
- But that cannot be the case with the T-shaped marks found on many female,
skulls of the same period in the department of Seine-et-Oise. These marks -
were branded so deeply that the skulls still show the scars. Similar branding
occurs among civilized peoples, ancient and modern. Its special or1g1nal
51gn1ﬁcance we shall see later,

It is uncertain whether the ornaments which were given to the dead
-and ordinarily worn by the living had talismanic significance. At a later
time, of course, that was —and, indeed, still is — the case, and partly ex-
plains why those ornaments (which were not originally ornaments at all)
were worn on the hands and the feet —the parts of the body that chiefly
come into contact with hostile influences — and with quite special frequency
at the openings in the head — ears, nose, and mouth —through which harm-
ful powers could gain entrance to the body. A later time even attributed
supernatural powers to the material of which the prehistoric ornaments were
made — e.g., to the teeth of animals, rare stones (which occur as early as
the Palzolithic Age), gold (which emerges in the Neolithic Age), and to
_corals, which appear for the first time in the Hallstatt Period. Without any .
doubt magical significance was attached to the multifarious objects belong-
ing to the mineral, vegetable, and animal worlds which, in the Bronze Age,
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were not only worn as ornaments by the living, but were heaped together
into bronze vessels or leather pouches and given to the dead. They cannot
be explained in any other way. Even the small axes of stone and bronze
which in the Stone Age and in the Bronze Age were buried with the dead,

and which were' quite unsuitable for practical use, must certainly have

served as amulets, and the same is true of the bronze figures of bulls, made
to be worn as pendants, which have been found in France and Posen. That
these were supposed to' transfer to their human wearers only the natural
powers of these animals is highly improbable. : ,
That already in prehistoric time there existed a belief in the transference
of supernatural powers by contact —for that is the point at issue in the
last-mentioned cases — may perhaps be inferred from thé further fact that
‘there existed already in the Pal=olithic.Age a form of magic that was even

less natural. We mention it here for the sake of the inference that is to be
- drawn from it. Both among uncivilized and civilized peoples the idea pre- -

-vails that an image or picture can be a substitute for the object represented |

by it. As we shall see, this idea underlay the branding or stigmatization
already mentioned. But many primitive’ peoples further believe that when
they copy an animal they thereby conjure up the animal itself, or at least
" bring it under their power. This must be the meaning — at any rate, the
original meaning — of those faithful and artistic pictures of animals which
are found in caves going back to Palzolithic times. Some of these animals
are represented with the point of a spear or an arrow sticking in their body
and surrounded by missile weapons. In some cases armed men are attacking
them, in others human hands are stretched forth to seize them, and there are
also huts into which they are to be dragged. Seeing that animals are alone
in question, all this is not strictly relevant here, but it shows that we_ are
justified in attributing to prehistoric man a form of magic that is, if we may
put it so, more natural than this, and, further, that just as prehistoric man
thought that by making representations of animals he could conjure them
up or bring them under his power, so he may have entertained the same
ideas regarding higher beings. :

From the Neolithic Age onward we frequently find on the top or sides
of stones bowl-shaped depressions, some of which may perhaps be natural,
but most of which are certainly artificial. Of course, only depressions on a
horizontal surface could have served as receptacles for offerings, but de-
pressions of this kind are frequently found on a perpendicular surface. They
must therefore have another meaning, and the same is true.of those com-
plete or half circles, spirals, and other figures which frequently occur. What
that meaning is is still in dispute, but the most probable explanation is that
all these figures represent the sun. This is also the meaning of the spoked
wheel sometimes found with them. That does not imply that it was the

original meaning. The spoked wheel, like other implements to *Which

reference will later be made, might originally have been looked upon as
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possessing supernatural powers in itself, because it had proved to be much
more useful than had been at first expected. Nevertheless, at a later time —
not so late as the historical périod, when the wheel was frequently used
symbolically, but already in prehistoric time — it may actually have been
understood to be an image of the sun. And from this spoked wheel, which
from the Bronze Age onward is found as a pendant or as ornamentation
on needles and knives (Fig. 1), was probably evolved thé¢ simple cross and
the hooked cross which are also found on rocks in the Bronze Age. This
cross may therefore also have been an image of the sun.

Fic. 1. WHEEL-SHAPED PENDANTS AND WHEEL-SHAPED ORNAMENTATION
oN A KNiFE C
From Clemen, ' Religionsgeschichte Europas,” vol. i

Of course all this does not yet prove that the sun was conceived as a
~ higher being. It is quite possible that, just as animals were copied merely as
animals, the sun was copied merely as a heavenly body, to the intent that
it might shine for a longer time or with greater effect or fulfil its natural
effects in some other special way. We shall, however, see later that at least
from the Bronze Age onward actual worship was paid to the sun, and we
may perhaps legitimately infer that similar ideas were entertained regard-
ing it in prehistoric time, because similar representations of it are found on
megalithic graves. In such cases they certainly had a magical signification;
that is to say, they were meant not merely to conjure up the sun, but to
convey its powers to the dead, and, further, these powers were not those
natural to the heavenly body, but the supernatural powers of a higher being.

On the monument at Kivik, in Sweden (Fig. 2), which belongs to the
Bronze Age, there appears with the spoked wheel what seems to be a
representation of the moon. If this interpretation is correct, then the in-

e
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ference is that at that early period the moon also was looked upon as a
higher being. But this interesting monument takes us no further. Leaving
out of account meantime its other two slabs, whose meaning is not clear,
we find represented on it a stone pyramid (similar to several others found’
on megalithic graves in South-west Europe, in the Caucasus and in India),

‘
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Fig, 2. Srass From THE K1vik MONUMENT
From Clemen, “ Religionsgeschichte Europas,” vol. i

two other mysterious objects, and two metal axes with handles. The object
appearing below these is probably a sledge, although it may be something
else. The hook-shaped figures found on many French graves have also been
explained as axes with handles; while some of the yoke-shaped objects also
found there have been interpreted as horns and the comb-shaped figures as
ships. These last, however, seem ultimately to stand for the sun, In Nor-
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wegian rock-drawings similar ships are found along with the sun. But these
interpretations are by no means-certain. Only the T-shaped scar found on
many female skulls in France can be as yet confidently interpreted as a
double-headed axe.

“The indubitable representations of axes found elsewhere and the diminu-
" tive hatchets already mentioned, as well as the stone pyramids on the Kivik
monument and elsewhere, were without any doubt — originally, at least —
conceived as possessing special powers which were meant to be transmitted
to the dead. Similarly, those axes of stone or bronze, too large and too
brittle for practical use, which have been found may have been merely
fetishes, worshipped for the same reason as the spoked wheel was wor-
shipped. Like the wheel, the axe, which was the principal tool of prehistoric
man, had proved to be more useful than had been expected, and it too was
therefore looked upon as a higher being. The worship of stone pyramids
is not so easily explained. Was it the result of their peculiar shape or the
striking manner in which they were put together? Or did men in course
of time come to believe that special experiences associated with them pointed-
to supernatural powers? Even then we should still be far from a real ex-
planation either of the worship of such fetishes or the worship of the dead
or other higher beings with which we have still to deal. In any case, super-
natural powers were presupposed, and attributed to the dead only because
the dead were believed on the grounds already given to survive after death,
or to natural objects because these were in some way striking or mysterious.

A similar explanation holds good for the worship of trees, of which there
are traces as early as Neolithic times. At Skjelmoor, in Jutland, was found
a tree-trunk that had been hollowed out and filled with small pieces of
wood. It stood upside down on a cairn of stones, and was encircled by vessels
and potsherds that were probably connected with sacrifice; that is to say, it
was an object of worship. But it would hardly have been such had the
living tree not been previously similarly esteemed. And we have already
1s)eem that in the Bronze Age animals also were probably regarded as higher

eings.

That the sun, that part of nature whose Worsh1p we can tost readily
understand (Goethe declared it— of course in a different sense—to be
absolutely natural), was actually worshipped as far back as the Neolithic
Age could be proved from Stonehenge (Fig. 3) if that monument could be .
shown to have been a sanctuary of the sun. And as the opening of the horse-
shoe which forms the centre of the whole plan points almost exactly toward
that point in the sky where the sun rises at the summer solstice, it is quite
possible — indeed, it is very likely — that Stonehenge was such a sanctuary.
Of course, the whole structure may be merely a grave monument. Actual
worship of the sun cannot with certainty be proved till the Bronze Age.
The earliest proof of it is provided by the vehicle unearthed at Trundholm,
in Zeeland, on which stands a gold-mounted disk drawn by a horse (Fig. 4).. -
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Fic. 3. STONEHENGE, AS RECONSTRUCTED BY BROWNE
From Clemen, “ Religionsgéschichte Europas,” vol. i

Probably the reason why the disk, although drawn by a horse, is represented
as standing on a vehicle along with the horse is that it was taken from place
to place (at fixed seasons of the year and in a larger form) in order to bring
the blessing of the sun to the districts visited. The smaller replica of this

Fic. 4. VenicLE FroM TRUNDHOLM
From Sydow, “ Kunst der Naturvilker”
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processionary vehicle certainly. represents a gift to the sun bestowed in
- order to induce him to traverse each new day his apparent path in the sky.
Similar gifts to-the sun are attested for a later time. A like explanation

probably applies to other chariots and other. objects of the Bronze Age
which ‘at first sight certainly seem to have.no connexion whatever with the

F16. 5. VesseLs FrRom DENMARK AND HuNcary
From Clemen, *“ Religionsgeschichte Europas,” vol. i

sun. But the discovery on Italian, Teutonic, and Scandinavian vessels—
although some of them belong to a later period — of the sun-disk conjoined
with swan necks (Fig. 5) justifies us in seeing in the chariots with the
same ornamentation and even in the birds on wheels (Fig. 6) representa-
tions of the sun. In later times the sun is frequently found in conjunction
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Fic. 6. Carriace Frames witH Birp-NECKs AND Birps o WHEELS
FroM LaAusitz anp ITALY '

From Clemen, “ Religionsgeschichte Europas,” vol. i

with swans; the birds are sometimes hollowed out. Sometimes only a vessel
is set on wheels (Fig. 7); this also probably represents the sun, for the .
sun is frequently conceived as such a vessel moving across the sky. Hence
we may perbaps legitimately interpret the chariot from Strettweg, in Hun-
gary (Fig. 8), which is at least as late as the Hallstatt era, as a sun-chariot —
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with swans; the birds are sometimes hollowed out. Sometimes only a vessel
is set on wheels (Fig. 7); this also probably represents the sun, for the
sun is frequently conceived as such a vessel moving across the sky. Hence
we may perhaps legitimately interpret the chariot from Strettweg, in Hun-
gary (Fig. 8), which is at least as late as the Hallstatt era, as a sun-chariot —
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Fic. 7. VEsseL on WHEELS FROM
MECKLENBURG

From Clemen, “ Religionsgeschichte Eu-

ropas,” vol. i

7.e., the shallow bowl held in position
by the central female figure (of more
than life size) must have formed the
bottom of a vessel that was meant to -
represent the sun. By this time, how-
ever, the sun was no longer pictured
as moving on wheels or drawn by a
horse, but as borne by a deity depicted:
in human form. The horse-heads,
originally four in number, but now
only three, attached to the frame of
the chariot, and the horses on which
four men are seated, might of course
point back to the earlier representation
of the sun as in motion. Even the two

- stags standing at the front and rear of

Fic. 8. CHARIOT FROM STRETTWEG, IN HUNGARY
From Sydow, * Kunst der Naturvilker ”



PREHISTORIC RELIGION 15

the platform possibly refer to the
sun—if we are justified in pre-
supposing that it is the sun that is
indicated by the wheel drawn by
two stags found in the rock-draw-
ing at Lilla Gerum in Sweden

(Fig. 9). Even if the stags on FIG 9. ROCK-DRAWING IN SWEDEN

iot from Strettwe
the .ch‘ar ot . m W g are From Clemen, “ Relzgzansgecc/zzc/ﬂe Europas,”
sacrificial animals— behind each vol. 1

of them is a man with an axe

in his hand —this interpretation is not
rendered impossible: they might have
been offered to the sun in order to equip
him for his daily march through the
heavens. If our explanation thus far is
correct, this would also be the purpose
of the entire chariot. As in the case of
the other chariot already described, a
larger form of it must have been taken
from place to
place — this is
the only conceiv-
able reason why

FI 3 .
all these struc- G. 10. Horse FROM BEQKERSLOH,
NEAR NURNBERG

tures are sct on . . .

h 1 : From “ Abhandlungen der Naturhistori-
wheels — @ gpen Gesellschaft in Niirnberg,” vol. xxi
smaller replica

then being dedicated to the sun. This is also the
most probable meaning of another horse carrying
a bowl on its back which likewise belongs to the
Hallstatt era, and which was found at Beckersloh
near. Niirnberg (Fig. 10). On the bottom of the
" bowl is a cross mounted on wheels and surrounded
by rays. A similar cross is still found in that district
on certain. implements, and is universally under-
stood to indicate the sun. The same applies also to
, the bronze horse which probably belongs to the
Fic. 11. Bronze Horse same time and was found in the Spanish province

FrRoM CALACEITE, SPAIN of Terual. It stands on one disk and carries another

From “ Abhandlungen der (Fig. 11). It too was probably a votive offering to

ﬁ‘,ﬂ%ﬁ’;’;”%ﬁ:’fgfm vcofsilil the sun, and was dedicated for .the purpose already

often mentioned. The same must be said of the

bronze bowl containing small vessels of gold adorned au repoussé with con-

centric circles which was found near Lavindsgaard, in Finland, and of the
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hundred small golden ships decorated with the sun-disk which were dug
up at Nors, in Jutland.

. Whether (in addition to the sun, which may have been thus represented.
at.a later time) prehistoric man also believed in the existence of other’
deities with a human form cannot be definitely decided for Palzolithic
times. The figures in the round and in relief (most of them female and
extremely corpulent) which we have from this period ‘might represent

F1c. 13. ReLier FrRoM LAAsSEL’

From Clemen, “ Religionsgeschichte
: Europas,” vol. i

human beings sacrificed to the
dead at the time of burial, no
longer in reality, but, as was some-
times done at a later time, only in
From Clemen, “ Réligionsgeschichte Europas,” eﬂigy (See Figs. 12 and 13) Thls
vol. i suggestion finds some support in

the fact that several of these figures

were found in a layer of red ochre. This, as we saw, was meant to convey
to them higher powers. On the other hand, the small, extremely corpulent
figures discovered in Malta, belonging to the Neolithic or perhaps to the
Bronze Age, might represent dead people. Some of them are depicted as
asleep (Fig. 14), and a deity could hardly have been conceived in this way.
But the objects, certainly of Neolithic Age, found in French megalithic

Fic. 12. TuEe So-caLLED VENUS OF
WILLENDORF
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graves (Fig. 15) cannot possibly represent dead people, for in that case it
is difficult to see why in graves which contained several bodies, never more
than one person (and that a woman) was represented. In those cases where
‘the breasts were not actually chiselled they had apparently been indicated
by paint. Although many of these figures are carrying a double-headed axe
“or some other implement — the brow and nose are frequently axe-shaped —

Fic. 14. SLeeriNG WomaNn rroM Har SarLient, MaLta
From Hoérnes, * Urgeschichte der bildenden Kunst”

this does not contradict this interpretation, for, as has been said above, the
axe might have actually come to be a symbol of deity. The four horizontal
lines under the eyes of some of%the figures probably point to tattooing,
which must have been already practised by the people of that time. But
of course this does not exclude the possibility that it is a deity, a deity of
the dead, and therefore of life, that is here depicted. Again, the boulders
of stone with female breasts which occur in Sardinia certainly represent
higher beings, whereas the very imperfect male figures which belong to
the Later Stone Age may quite well be representations of dead men. Only
those found in almost every house in Jablonica (in Serbia) and in Thessaly
can be household deities. This is certainly the case with the roughly cut
wooden male figures from the Broddenbjirg Moor, in Jutland, and from
Alt-Frisack, in Brandenburg (Fig. 16). These are lifesize, while most of
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the others are very small, and can therefore hardly have been images to
~ which worship was paid.

~ In what manner these deities were worshipped in the Later Stone and -
Bronze Ages and in the Hallstatt Period we do not know. We have already
spoken of a votive offering to the sun. That was perhaps the purpose served
by the round cakes of resin from the Bronze Age. In particular the so-
called depot discoveries were not valuables that had been buried to hide
them from robbers, but votive offerings, first to the gods that lived under
the earth and afterward to other deities. This seems to be the only ex-
planation why 1mplements, ornaments, weapons, and wind instruments are
so often found in pairs. Things that men themselves highly valued they
thus sought to bestow on others in at least double measure, and this same
modest generosity they afterward practised toward the gods also. That other
things were similarly devoted to them, and that prayers were offered to
them, is certainly probable, but it cannot be directly proved.

Many other features in prehistoric religion are still obscure, and will
probably always remain so. All the same, more is known about the religion
of that time than most people are at first inclined to believe, and we are
thus able to trace the history of religion farther back than has usually been
done. In particular, belief in a life after death and in the supernatural powers
of the dead certainly existed in the Palzolithic Age, together with a belief
in the transference of such powers to others. In the Neolithic Age this latter
belief is even more evident, especially the belief in the existence of higher
beings. And in the Bronze Age we find evidence of several such beings to
whom worship was really paid. Of course, it is possible that religion in the
Neolithic ‘Age and in the Bronze Age —especially in Europe —was in-
fluenced by other countries in which, as we shall see later, religion was
more highly developed at an earlier time than on our continent.
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II. PRIMITIVE RELIGION
by Carl Clemen

That there are now no primitive men in the strict meaning of the Word
is well known. Earlier writers used the term ‘ people in a state of nature’ or
even ‘savages.” Strictly speaking, there is little justification for contrasting
them with civilized peoples, for those with whom. we are now to deal do
possess civilization of a kind. In detail there are cultural differences among
the various primitive peoples which enable us to arrange them in a. rough
- kind of chronological order. Certain elements of civilization which do not

stand in any sort of genetic relation to each other frequently occur in com-
bination, and constitute what have been called ‘culture zones.” These must
have shifted or have been subsequently broken up. In such cases the civiliza-
“tion that separates them is of course younger, whereas the civilization which
has been thrust back into the outlying corners of a continent may be regarded
as the oldest.

In keeping with these principles, and taking the Oceanic realm first, the
oldest civilization is that of the Tasmanians. It became extinct as long
ago as 1876, and we are already within sight of the time when many other
civilizations will have shared the same fate. Therefore not much is known
about Tasmanian civilization, for the well-known difficulties that confront
all research into the mentality of primitive men were of course even greater
at a former time than they are now. In various parts of Australia we find
a so-called ancient Australian civilization, which is also met with in Africa
(among the Bushmen) and in South America (among the Ges tribes, the
Patagonians, and, more recently, among the Fuegians). In Australia it is
broken up by the totemistic civilization — so called because it is dominated
by the peculiar view that between certain peoples on the one hand and
certain beings, objects, or phenomena on the other hand — especially ani-
mals— there exists a relationship. It is hardly possible to give a more exact
definition of the meaning of totemism. This totemistic civilization is also
found in other regions — in the South Seas, Indonesia, Near India, Africa,
and America. In Australia it is broken up by a different civilization — that
of the two-class or dual system based on mother right. It is so called because
society there falls into two exogamous classes — 7.e., classes whose members
are not llowed to marry members of their own class, but only those of the
other class—and, further, because family kinship is determined not by
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paternal but by maternal relationship. This civilization is again met. with
in the South Seas and South-east Asia, in the Central Asiatic and North-
ern countries, in Africa and America. In Central Asia and in the North
it is combined with elements of the ancient Australian civilization, in
South America with totemism, in Africa with the latest civilization . of
Australia, the South Seas, Indonesia, and Farther and Near India—
that is, the so-called Melanesian' bow civilization, in which a special
kind of bow is a characteristic feature. The youngest Oceanic civiliza-
tion is the Polynesian, which is also found in Indonesia and Farther India,
‘and has in Africa a kmd of analogue in the civilization of the pastoral
peoples.

In Africa the youngest pr1m1t1vc civilization is that of the Zambezi dis-
trict, while that of the Sudan (especially in Benin) may have been influenced
by the civilized peoples of North-east Africa and of Asia, The influence of

~ Northern civilization has extended on the one hand as far as Arabia and
on the other as far as the New: World, and the advanced civilizations of
Central America betray influences from the Old World. How such reciprocal
influences were possible it is difficulf to explain. . SN '
Vice versa, in the advanced civilizations (especially the religions) of the
Old World, in its popular superstitions and customs, we meet with numerous
primitive elements which have outlasted all changes. Just as in a forest which
has been planted repeatedly with different trees the lowliest type of plant
continues unchanged, so many elements of the most primitive civilizations .
and religions either reappear in the later civilizations and religions or seem
at least to give rise to similar phenomena in them. Therefore (as various
attempts have shown), unless we are to break up what are really units, we
‘cannot exhibit’ the civilization and religion of primitive men according to
periods. It is impossible not to hark back to what preceded and to anticipate
what came later. It will therefore be better to discuss the religion of primitive
men from the point of view of what is essential and inherent. Of course we
begin with the oldest elements.
" Even among the Tasmanians there was a kind of Worshlp of the dead.
" The desire to prevent them from molesting the living underlay many of
the Tasmanian customs. If this cannot be said of the practice of cremation,
it is certainly true of their other customs of loading the dead body with stones
(which goes as far back as prehistoric time) and raising a cairn or even
building a pyramid over it. These practices imply a belief in the survival
~ of the body, and this belief also explains the prehlstonc and primitive custom
- of tying up the dead body with cords. Even in many parts of Europe it
is still the practice to tie together the feet of the dead in order to render
them unable to walk; and down to quite recent time in certain cases which
will be referred to later a stake was thrust through the breast in order to
fix the body to the ground. Many primitive men also break the bones
of the dead or mutilate the body in some other way. The Greeks used to
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cut off the arms and legs, and until quite recently other peoples decapitated
the dead bodies immediately after death, or did so afterward because the
dead were reported to have.‘ walked.” Whether this was the original motive
for placing the dead in a coffin or gathering the ashes in an urn or burying
the body in some vessel, we are unable to say. The Cheremiss people give
this explanation of the practice of fencing in a grave. To achieve the same
end some Congo races strew thorns on the path to the grave to prick the
feet of the dead should they try to return; some European peoples stretch

a rope across the road after the dead man has been borne away, or, if the
body has not been carried across water, they pour water on the path after
it has passed. In Greece to-day this custom may be intended to alleviate for
the dead the pains of hell, but this idea is patently an afterthought. The
common modern practice of closing the eyes of the dead is explained —and
perhaps rightly—by the inhabitants of the Nicobars as being due to the
desire to prevent the dead man from seeing his way back, and this must
certainly have been the original meaning of our custom of carrying the.
dead out of the house feet foremost. In totemistic civilizations platform
" burial is practised —i.e., the dead are exposed in an elevated position or on
a tree. This is no doubt only another means of protecting the living from
- their malign influences.

The dead, who are thus conceived as still surviving in the body or at
least as retaining the powers they had in life, are also regarded as being
inimically disposed toward the survivors. This is especially true of ‘those
‘dead who have been denied any form of good fortune enjoyed by others —
e.g., women who died in childbed or who died unmarried, or those who.
died at the hands of others or by their own hands through the compulsion
of others. By and by this conception was stretched to include those to whom
it was not vouchsafed to live as long as others. Unpleasant experiences, too —
especially nightmare — were attributed to the dead under this same implied
belief that they survived in bodily form, and such- experiences did much
to strengthen that belief. By and by, however, the idea prevailed —it had
already existed in prehistoric time — that the dead, especially one’s own
»ancestors, were responsible for pleasant experiences, and must therefore be -
animated by friendly feelings toward those who survived them — or might
at least be appeased and won over. Even among civilized peoples at the
present day not only inanimate objects that belonged to the dead, but also
their animals and servants and wives are dedicated to them. The probablc
explanation is, not that these are considered to be taboo — for why in that
case should they be thus sacrificed to them? —but the fear that the dead -
might return and fetch them. It may be to prevent this that some civilized
peoples to this day kill a dead man’s domestic animals, even his bees. But
when such gifts to the dead include things of a different kind, whether they
are given at the time of burial or later, then it is clearly a different matter.
Many primitive peoples (and if we may judge from the Old Testament
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prohibition against cutting one’s skin for the sake of the dead * the ancient -
Hebrews practised that' rite) allow their blood to drip upon the dead or
place some of their hair on the dead body; and several civilized peoples of
ancient and modern times did and still do this. These practices seem to
supply further proof of the existence of the belief already mentioned that
special powers reside in the blood and hair. But these gifts could be service-
able to the dead only if the latter were conceived as surviving corporeally.
Many Lapps and Indians therefore bring offerings only as long as the corpse
shows no signs of decay, while the Polynesians, Peruvians, and Egyptians
embalmed their dead in order to preserve their bodies as long as possible.

+ 'Thé motive no doubt was that the living might thus be enabled to con-
tinue to. worship the dead and thereby win their favour.

Fi6. 17. FramEWORK MADE OF SKULLS FRoM NEw GUINEA
From Vatter, “ Religiése Plastik der Naturvolker”

In the dual system of civilization already referred to a single bone is care-
fully prepared and preserved. More frequently the skull of the dead man
after suitable treatment is modelled to form a complete head (Fig. 17) and

v preserved. Underlying this practice is the belief that in the head reside not
only the powers of the living man, but the supernatural powers which he
has acquired by dying. Indeéd, head-hunts are regularly organized in
order to secure skulls for this purpose. The scalp, which has taken the
place of the skull among the Indians, is now nothing more than a
trophy, but originally, as we have seen, it was no doubt regarded as the

( means of conveying to its holder the powers of the dead man to whom
it belonged.

In this same dual system of civilization, however, a distinction is drawn
between the body, which after all does not survive, and a spiritual entity,
although this latter could not at first be conceived and represented as other
than corporeal. As the dead man was buried in the huddled posture (see

1 Teviticus xxi, 5; c¢f. Deut. xiv, 1.
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Fig. 18), so he was believed to live on in the same attitude, or if he had
died of hunger he was represented as emaciated (see Fig. 19). The fact that
the head is always pictured as disproportionately large indicates that a
superior value was attached to it, and the same fact explains why the dead
were so often represented by heads that can be donned by living men, or
by masks that can be worn over the face. The occasions on which these are
used will be enumerated immediately. '

Evén among peoples who believe that even the dead man, although he can
subsequently take up his abode again in a human being, survives incor-
poreally, such survival is not always assumed
as holding true for everybody. Sometimes it
is only distinguished people, in other cases it is
only males, who are supposed to survive; and
their place of abode and their lot in the life be-
yond are regarded as varying according to the
manner of their death or even their behaviour
while on earth. Similar variety. is believed to pre-
vail with regard to the attitude they take toward
‘those who survive them. Like the other dead,
who are regarded as surviving in bodily form,
they may be either hostile or friendly to those
that remain, and when they enter into a man
they may either bring illness upon him or render
him valuable services. In the former case the
survivors attempt to keep the spirit at a dis-
tance by carrying the body out of the house, not
through the door, but through an opening made
for this sole purpose and afterward closed up
again. Even some civilized peoples do this, for
in respect of the dead the converse holds true
of what Mephistopheles says to Faust:

For Devils and for spectres this is law:

Where they have entered in, there also they
withdraw. ;

The first is free to us; we’re governed by the -
second. ' Fic. 18. AncEesTrAL FI1GURE

B . . . f FROM THE PHILIPPINES
Or, again, as is still done in some parts of g . yower, « Religise Plastik

Germany, the footprints of the bier-carriers are der Naturvélker
carefully effaced lest they should guide the dead :
man in finding his way back to the house. Or, finally, in case he should after
all succeed in returning, the survivors disguise themselves by changing their
" mode of hairdressing or their clothing or even by assuming a different name.
To the primitive mind a man’s name, to quote Faust again, is not mere
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prohibition against cutting one’s skin for the sake of the dead * the ancient
Hebrews practised that rite) allow their blood to drip upon the dead or
place some of their hair on the dead body; and several civilized peoples of
ancient and modern times did and still do this. These practices seem to
supply further proof of the existence of the belief already mentioned that
special powers reside in the blood and hair. But these gifts could be service-
able to the dead only if the latter were conceived as surviving corporeally.
Many Lapps and Indians therefore bring offerings only as long as the corpse
shows no signs of decay, while the Polynesians, Peruvians, and Egyptians
embalmed their dead in order to preserve their bodies as long as possible.
Thé motive no doubt was that the living might thus be enabled to con-
tinue to worship the dead and thereby win their favour.

Fi6. 17. FraMEWORK MADE OF SKULLs FRoM NEW GUINEA
From Vatter, ““ Religiése Plasiik der Naturvélker ”

In the dual system of civilization already referred to a single bone is care-
fully prepared and preserved. More frequently the skull of the dead man
after suitable treatment is modelled to form a complete head (Fig. 177) and
preserved. Underlying this practice is the belief that in the head reside not
only the powers of the living man, but the supernatural powers which he
has acquired by dying. Indeed, head-hunts are regularly organized in
order to secure skulls for this purpose. The scalp, which has taken the
place of the skull among the Indians, is now nothing more than a
trophy, but originally, as we have seen, it was no doubt regarded as the
means of conveying to its holder the powers of the dead man to whom
it belonged.

In this same dual system of civilization, however, a distinction is drawn
between the body, which after all does not survive, and a spiritual entity,
although this latter could not at first be conceived and represented as other
than corporeal. As the dead man was buried in the huddled posture (see

1 Leviticus xxi, 5; ¢f. Deut. xiv, I.
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Fig. 18), so he was believed to live on in the same attitude, or if he had
died of hunger he was represented as emaciated (see Fig. 19). The fact that
the head is always pictured as disproportionately large indicates that a
superior value was attached to it, and the same fact explains why the dead
were so often represented by heads that can be donned by living men, or
by masks that can be worn over the face. The occasions on which these are
used will be enumerated immediately.

Even among peoples who believe that even the dead man, although he can
subsequently take up his abode again in a human being, survives incor-
poreally, such survival is not always assumed
as holding true for everybody. Sometimes it
is only distinguished people, in other cases it is
only males, who are supposed to survive; and
their place of abode and their lot in the life be-
yond are regarded as varying according to the
manner of their death or even their behaviour
while on earth. Similar variety is believed to pre-
vail with regard to the attitude they take toward
those who survive them. Like the other dead,
who are regarded as surviving in bodily form,
they may be either hostile or friendly to those
that remain, and when they enter into a man
they may either bring illness upon him or render
him valuable services. In the former case the
survivors attempt to keep the spirit at a dis-
tance by carrying the body out of the house, not
through the door, but through an opening made
for this sole purpose and afterward closed up
again. Even some civilized peoples do this, for
in respect of the dead the converse holds true
of what Mephistopheles says to Faust:

For Devils and for spectres this is law:

Where they have entered in, there also they
withdraw.

The first is free to us; we’re governed by the
second.

Fic. 18. AncesTrAL F1cURE

. . . . ¢ FROM THE PHILIPPINES
Or, again, as is still done in some parts of 5. 0 ...  Religiése Plastik

Germany, the footprints of the bier-carriers are der Naturvolher”
carefully effaced lest they should guide the dead

man in finding his way back to the house. Or, finally, in case he should after
all succeed in returning, the survivors disguise themselves by changing their
" mode of hairdressing or their clothing or even by assuming a different name.
To the primitive mind a man’s name, to quote Faust again, is not mere
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“smoke and noise.” It is so important a part of the personality that to
change the name involves a change of the personality. On the other hand,
when the souls of the departed are regarded as amicably inclined to those
who outlive them, especially to their children, or at least as capable of
being appeased by them, homage is paid to the dead by means of images.
like those already men-
tioned, and prayers are of-
fered to them. The heads
and masks — the effigy of a
being represents that being
— are worn by the survivors .
in order to acquire for the
time the personality of the
deceased, and to convey to
others also the helpful pow-
ers of the spirits of the de-
parted. Sometimes it is diffi-
cult to decide whether in
such cases it is really the
spirits of the dead or other
spirits that are meant. But
before we pass on to con-
sider this form ‘of worship
there is still another  reli-
gious belief that remains to
be noticed. It is found in
the ancient Australian and
kindred civilizations. - .

Probably the supreme be-
ing whose existence is as-
sumed by these tribes had
originally no religious* sig-
nificance. That supreme be-
ing is merely the originator
of man, of his entire en-
vironment and of the customs and usages of which he has any knovvled e.
In Australia, indeed, a plurality of such originators is assumed, and therefore
no single one is regarded as the supreme being. When these people speak
of a supreme being, however, belief is implied that he superintends the
observance of the laws he has imposed, and he is therefore credited with a
permanent importance at least in one definite direction. Among the Bush-

men this conception of the supreme being has not been found, but they
address to him their prayers for food. The Fuegians ascribe to their supreme
being all the deaths that occur. This seems a logical inference from what we

Fic. 19. ANcesTrAL F1cUrREs FrROM EASTER
IsLanp
From Vatter, “ Religidse Plastik der Natur(/ol/(er
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have taken to be the original conception of such a being. If they think that
~,this being has created them and their environment, their customs and usages,
supermtends the observance of these usages, and supplies-their food, then it
is very likely he who calls men hence. But the Fuégians also feel that they are
dependent on him in other ways. Yet it is perhaps no mere chance that very
many of the prayers used by one of these F uegian tribes, the Yamana, speak
of their supreme being not in the second, but in the third person, so that
there seems to be no real personal relatlonshlp between them and him. Even
threats are sometimes used toward this supreme power. A woman whose
child has died will urge her husband to kill some animals by way of re-
prisal — she therefore hardly looks upon the originator of her grief as a
supreme being. Among other tribes these originators are rarely worshipped,
and when they are worshipped they are conceived to be gods of the sky or
the sun-god, of whom we shall hear more further on. On the other hand,
the idea that many gods of this kind, such as the god of the sky of the Indo-
Germanic peoples, are originators or creators may be due to their having
been confused with a being of this nature already known. Among primitive
men themselves, however, the supreme being, even when he was really re-
garded as a god, was never looked upon as the sole deity. He was less im-
portant, indeed, than the other higher beings, and we shall now turn our
attention to these. ,

Although the Fuegians undoubtedly believe in spirits as such, it is equally
certain that this was not always the case, for other ultra-primitive peoples
know nothing of such spirits. It is only when we assume that the original
conception was one of higher beings possessed of special powers that we
can understand the manner in which these were treated in later times. It is
only powers and not personal beings that can be acquired or fended off by
the help of ‘magic, and the use of magic arts to influence personal beings
-must have been a later development. These powers, which were at first
merely unusual and later became supernatural, have special names among
many peoples. The best-known name is perhaps the Melanesian -and Poly-
/nesian word mana. As we shall immediately see, these powers may reside
in all kinds of objects in which for one reason or another they might suitably.
be thought to inhere.

It is only in rare cases — chiefly in West and Central Africa and in the
West Indies — that stones were regarded in this way. Probably there was
something 'striking about their shape or colour or composition, and they
~were looked upon -as higher beings because some fortunate or sorrowful
event took place in their vicinity. Similar veneration of stones is also attested
among many civilized peoples, in particular among the Western Semites.
In the Old Testament ? the Hebrews are reproved for pouring libations and
bringing food offerings to smooth stones. The best-known example is, of
course, the Kaba at Mecca, the structure into which has been built the

2 Isaiah lvii, 6.
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“smoke and noise.” It is so important a part of the personality that to
change the name involves a change of the personality. On the other hand,
when the souls of the departed are regarded as amicably inclined to those
who outlive them, especially to their children, or at least as capable of
being appeased by them, homage is paid to the dead by means of images
like those already men-
tioned, and prayers are of-
fered to them. The heads
and masks — the effigy of a
being represents that being
—are worn by the survivors
in order to acquire for the
time the personality of the
deceased, and to convey to
others also the helpful pow-
ers of the spirits of the de-
parted. Sometimes it is diffi-
cult to decide whether in
such cases it is really the
spirits of the dead or other
spirits that are meant. But
before we pass on to con-
sider this form of worship
there is still another reli-
gious belief that remains to
be noticed. It is found in
the ancient Australian and
kindred civilizations.
Probably the supreme be-
ing whose existence is as-
sumed by these tribes had
originally no religious sig-
nificance. That supreme be-
ing is merely the originator
of man, of his entire en-
vironment and of the customs and usages of which he has any knowledge.
In Australia, indeed, a plurality of such originators is assumed, and therefore
no single one is regarded as the supreme being. When these people speak
of a supreme being, however, belief is implied that he superintends the
observance of the laws he has imposed, and he is therefore credited with a
permanent importance at least in one definite direction. Among the Bush-
men this conception of the supreme being has not been found, but they
address to him their prayers for food. The Fuegians ascribe to their supreme
being all the deaths that occur. This seems a logical inference from what we
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have taken to be the original conception of such a being. If they think that
.this being has created them and their environment, their customs and usages,
superintends the observance of these usages, and supplies their food, then it
is very likely he who calls men hence. But the Fuegians also feel that they are
dependent on him in other ways. Yet it is perhaps no mere chance that very
many of the prayers used by one of these Fuegian tribes, the Yamana, speak
of their supreme being not in the second, but in the third person, so that
there seems to be no real personal relationship between them and him. Even
threats are sometimes used toward this supreme power. A woman whose
child has died will urge her husband to kill some animals by way of re-
prisal —she therefore hardly looks upon the originator of her grief as a
supreme being. Among other tribes these originators are rarely worshipped,
and when they are worshipped they are conceived to be gods of the sky or
the sun-god, of whom we shall hear more further on. On the other hand,
the idea that many gods of this kind, such as the god of the sky of the Indo-
Germanic peoples, are originators or creators may be due to their having
been confused with a being of this nature already known. Among primitive
men themselves, however, the supreme being, even when he was really re-
garded as a god, was never looked upon as the sole deity. He was less im-
portant, indeed, than the other higher beings, and we shall now turn our
attention to these.

Although the Fuegians undoubtedly believe in spirits as such, it is equally
certain that this was not always the case, for other ultra-primitive peoples
know nothing of such spirits. It is only when we assume that the original
conception was one of higher beings possessed of special powers that we
can understand the manner in which these were treated in later times. It is
only powers and not personal beings that can be acquired or fended off by
the help of magic, and the use of magic arts to influence personal beings
must have been a later development. These powers, which were at first
merely unusual and later became supernatural, have special names among
many peoples. The best-known name is perhaps the Melanesian and Poly-
nesian word mana. As we shall immediately see, these powers may reside
in all kinds of objects in which for one reason or another they might suitably
be thought to 1nhere

It is only in rare cases — chiefly in West and Central Africa and in the
West Indies — that stones were regarded in this way. Probably there was
something ‘striking about their shape or colour or composition, and they
were looked upon as higher beings because some fortunate or sorrowful
event took place in their vicinity. Similar veneration of stones is also attested
among many civilized peoples, in particular among the Western Semites.
In the Old Testament * the Hebrews are reproved for pouring libations and
bringing food offerings to smooth stones. The best-known example is, of
course, the Kaba at Mecca, the structure into which has been built the

2 Isaiah lvii, 6.
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Sacred Stone, whose powers are sought to be acquired by touch. Worship
of stones is also found among many Indo-Germanic peoples, who may have-
borrowed it from, the populations that preceded them. In Southern India
we frequently- find a group of four or five stones painted red, and until
quite recent times similar fetishes were known to exist in Teutonic and
Celtic territories.

Among primitive peoples in Oceania, Farther India, Africa, and’ America

‘we frequently meet with the veneration of those tools or implements which

are of great importance in daily life. In some cases it is simply a method of
restoring to these objects their natural powers, but there:are other cases

" in which it can only be called actual worship. This also occurred in primitive

times, and is still found among some civilized peoples. It was widespread
among the ancient Indians, and is general among the modern Japanese;
and the axe, an implement which was worshipped as far back as prehistoric
time, seems to have been an object of veneration among the Babylonians,

~ Syrians, and Egyptians, and was certainly worshipped also both by the an-

cient and later population of Greece. Worship of the axe still exists here -

and there in Teutonic countries. - = N

The worship of plants and trees requires no special comment. It is uni-
versal among primitive men wherever such vegetation is found, and also
among almost all civilized peoples. Detailed examples need not be adduced.
Dead trees and tree-trunks were also venerated — we' need only mention
the so-called Irminsul. And, finally, worship was paid to poles, although
most primitive peoples now regard them as images of ancestors or of deities.
The Ainu people cut a notch in them to represent the moon, and attach
below the notch a small piece of charcoal that is just ceasing to glow (repre-
senting the heart). At the top they fasten strips of bast from the willow-
tree to represent the long hair worn by the Ainu themselves. The worship
of these poles is intelligible only if they were already regarded as higher
beings. But there is a still more direct connexion between tree-worship
and the wooden ear and lip plugs worn as amulets by many primitive
peoples, especially the Botocudo, whose name is derived from this practice.

~And the same explanation applies to the belief cherished by various civilized

peoples that the future can be foretold and hidden things revealed by the
rustling of trees in the wind® and by the use of small wooden sticks in
casting lots. ' ' , P
Every possible kind of animal is regarded as a higher being by both primi-
tive and civilized peoples, and it is not always. easy to give a reason in the
various cases. Especially frequent is the worship of the snake, whose power
of locomotion without feet, as well as its repeated sloughing of its skin, its
fixed gaze, and its poisonous fangs, no doubt attracted special attention.
Where a totem — very frequently an animal — belongs not to a group but
to an individual, it too is regarded as a higher being, although totemism had
8 Cf. 2 Sam. v, 24. '
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originally no religious significance. Among many civilized peoples the wor-
ship of animals gave rise to the belief that in some way or other they coulfi
~deliver oracles, and it has led many primitive peoples to wear parts of ani-
mals as amulets. ‘ 4

Of the elements in the popular sense of the word (fire, water, air, and v

earth), fire especially is regarded by primitive men as a higher being. That
needs no explanation, for many civilized peoples hold the same belief. This

is especially true of the Persians (whose fire-worship will be discussed in

a later chapter), but it is also true of many sections of the German people
down to the present day. Natural as such a thing would be, water as such
is not specially venerated by primitive men. Worship is reserved for certain
manifestation’s of it — chiefly for fountains and springs; and several civilized
peoples also regard these as higher beings. Still more frequent, alike among
primitive and civilized peoples, is the worship of rivers. This is specially
common among the Chinese and Indians, but it was also general not only
- among the Celts and the Slavs, but also among the ancient Germans, and

has left traces there to this day in certain superstitious beliefs. The idea which’

.still prevails that this or that stream demands sacrifices from time to time
reflects a belief that was, to begin with, taken literally. Finally, the sea was

regularly worshipped by numerous primitive peoples— occasionally by the

Greeks and Romans — and is still so venerated by people on the coast of
Palestine. The story of the ring of Polycrates and the practice that prevailed
in Venice during the Middle Ages, when the Doge was wedded anew every
year to the sea in order to regain its favour, are expressions of a similar
feeling. These ideas regarding both water and fire are further reflected in the
still prevalent belief that omens can be read in them. If fire burns brightly
it indicates good fortune; when it emits smoke it portends misfortune. In
the roaring of water human voices are heard. In water itself images are dis-
cerned that foretell the future, or when one has drunk of it he is believed
to be able to give direct information regarding coming events.

We have already (supra, p. 8 ff.) spoken of the worship of the sky and of
the sun by primitive men, and we saw that even in prehistoric time there
was adoration of the sun and moon. In the custom of greeting the sun and
moon at certain times we find an echo of this worship still, and the ancient
veneration of the sky can yet be traced in the superstition that it is unlucky
to point one’s finger at it. The sky, sun, and moon were all three regarded
as animate, just as primitive men regarded the already mentioned natural
_phenomena, beings, and objects as spirits. But before we consider this, the
so-called ‘ animistic * view of the objects of religious faith, we must first look

at the ‘ dynamistic* view — viz., that certain men are endowed with special -

super natural powers.

L3

‘Among many; primitive peoples the chiefs, the priests, and magicians are _

so regarded, either because they themselves are believed to possess: special

powers or because they are in close touch with others who possess them. -

&
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Examples of this view are found in the once prevalent worship of the
Mikado by the Japanese, of the Emperor of China by his subjects, and of the
King by the ancient Persians. Just as the last:mentioned potentate could
never go out on foot, or, if he did, must walk on a carpet which no other
foot dare touch, and just as the clothing and the food utensils of the Mikado
could never be used by anyone else, so the chiefs of many primitive peoples
were and are surrounded by similar observances. These chiefs were believed
to possess supernatural powers by virtue of which they could influence even
the weather; these powers would; however, be forfeited if they were exposed
to the gaze of others or if anyone else touched their clothing or their food
utensils (into which their powers had passed) or stepped upon the floor -
or carpet which their feet had touched and to which their powers had thus
been ¢ommunicated. Another reason for these precautions was that their =
powers were regarded as too potent for other mortals and fatal to them.

It is on record that a man who had unwittingly eaten what was left over

from the meal of a New Zealand chief died of convulsions when he learned

what he had done. If a native of Kisembo, in Angola, has of necessity touched

the chief he lays the backs and palms of his hands four or five times on .
the backs and palms of the chief’s hands, snapping his fingers each time '
in order to dispossess himself again of the powers communicated to him by

the contact. In Tonga those who have touched the chief become charged

with his uncanny powers, and must not touch even their own food, but

must lap it from the ground or be fed by others. Evidently the act of eating

does not count as touching the food, but they must not pick their own teeth
- —that also must be done for them by another. Whatever a chief has

touched or trod upon becomes absolutely taboo, and fugitives who have |

taken refuge on any such spot find sanctuary there. It is remarkable, however,
that these supernatural powers of the chief are not regarded as permanent.
They are understood to have been withdrawn as soon as he begins to show
signs of weakness. Nor is that all. After the lapse of a given time it is as-
sumed that his powers have failed, and he is put to death. This noteworthy
custom left traces among some civilized peoples to a comparatively late day.
" The Spartans believed that the fall of a meteor on a clear starry night at
the end of the eighth year of a king’s reign indicated that the monarch had
sinned against the deity, and they suspended him until he was reponed by
a Delphic or Olympian oracle. By the green lake at Nemi, in the Albanian
hill-country, the priest-king always kept his sword in his hand, because he
had good reason to fear that as he himself had killed his predecessor, so
some other person would kill him. That is to say, he held his position only
as long as he possessed sufficient physical strength to maintain it. In this
~ case a priest is involved, and in many other places priests were and are be-
lieved to possess supernatural powers. But others besides priests are some-
times so regarded. For example, among the Toda the keepers of the Dairy,
officials whom no other person may touch, and in whose presence their
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own fathers must prostrate themselves, give out oracles, and in Dutch Guiana
toward the end of the nineteenth century a woman whose crippled’ legs
bore some resemblance to serpents was for that reason regarded as a higher
being. Similar instances are met with elsewhere.

As a matter of fact, however, all individuals are believed to be at certain -
times charged with supernatural powers, which they retain for a time.
During that period they must live apart, and others must not approach them.
In some places the newly born child and its mother must dwell for a time .
in the woods or in a special hut, which is afterward demolished, and in
other places a person who is about to die is taken to such a hut. A death
or a birth makes the usual dwelling taboo and therefore unfit for further
. -use. A woman in childbed, like the man who has touched his chief, must
not touch her food, and must therefore eat with the help of a small stick
or fork. In some cases precautions are carried so far that others must not
even see her. Before she can resume her place among others she must first
dispossess herself of -the powers with which she has been for the time
endowed. . o -

The peculiar custom known as the couvade, or ‘ the father brought to
bed,’ probably also rests on the belief that the birth of a child to a man
puts him in possession of supernatural powers. This custom seems to be
followed in Africa, and it is certainly common in Southern India, China, and
Central and South America. It was also known among the Tibarenes in
the Caucasus, the Ligurians in Corsica, and the Iberians in Spain. When a
child is born the mother returns to her toil, while the father takes to his bed
or to his hammock, and refrains from bathing until he wishes to return
to his ordinary way of life.

The attainment of puberty is also attributed to similar powers, and there-
fore at that time young people go into retirement. In some places they may
not even touch their food. That is probably because such contact would
communicate the powers to the food, whence in turn they would be im-
parted to the young people, and be too potent for them. These young people
are further forbidden to scratch themselves lest they should in this way dis-
possess themselves of the powers, or to walk on roads used by others lest
the powers should thus be coshmunicated to these others, to their hurt.
Similar restrictions are laid down for women during their menstrual periods,
which are also referred to the same powers. After such a ‘period is over
women must bathe, and the like regulation applies to young people when
the time of attaining puberty is past.

Finally, those who have been in contact ‘with the dead, especially those
who have killed or buried them, become thereby charged with power and
“come under similar restrictions. Among the Agutainos on Palawan, one
of the Philippines, a widow has to stay indoors for seven or eight days, and
must not be seen by others for a further period. If she goes out she must
warn others of her approach by rapping with a stick against the trees as
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she passes, and the trees thus touched are believed to wither away. On this
same island a widow, and in other places all mourners, must bathe previous
to the resumption of relations with other people.

Civilized peoples who also practise these restrictions speak of them -as
rites of purification, and regard the antecedent condition as uncleanness.
This implies that they draw a contrast between the deities whom-they wor-

v ship and the powers of which we have
been speaking. But even these peoples
must have originally believed in the
existence of such powers — otherwise
all these practices would be unintel-
ligible. As far back as the dual system
of civilization based on mother-right
the objects worshipped included the
souls or spirits of the human beings to
whom worship was paid. On certain

- occasions the King of the Matabele
“worships his own soul; the Pharaoh of
‘Egypt worshipped Hiis own ka; and
among the Romans not only did each
individual worship his own genius, but
the dependents of a household paid
homage to that of the master of the
house, and at a later time the genius
of the Emperor was worshipped by
his subjects generally. We need not
speak of the other souls or spirits
which are assumed to exist in the ob-
jects of adoration and to which alone
actual worship is paid, but we cannot
omit to mention those spirits which,
although they are supposed to be in-
visible, are depicted in human form.

While they are represented in the

= : , : crquching posture, they are not con-
Fic. 20. NaiL Ferisa rroM Loanco  ceived as resembling-the deady a motif
From Sydow, * Kunst der Naturvilker”  has been borrowed from the dead and
applied to the spirits in question. But

these figures, like the idols in civilized religions, are in many cases themselves
regarded as higher beings, and are therefore sometimes subjected to rough
usage and disrespectful treatment. That is the idea underlymg the so-called
nail fetishes (Fig. 20). Attached to the body of the fetish is a small box
containing a supernatural substance. By means of nails and pieces of iron
hammered into its image the spirit is supposed to be brought into subjection
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to the will of the worshipper. Probably there is also sometimes involved the
idea of an intensified destructive magic. An enemy or an illness can, it is
thought, be got rid of by thinking of him or it while hammering in a nail,
and success is all the more certain’ if this is hammered into a fetish,
There is also a rain
magic, but, like destruc-
tive magic, it contains
no religious element,
and therefore need not
-be enlarged upon here.
It too is believed to
have more certain suc-
cess if it is performed
in_ the presence of a
fetish. The masks and
disguises (Fig. 21)
which, as we have seen,
are used to represent
not only the spirits of -
+ the departed, but other
spirits also, serve strictly .
magical purposes. They
produce the same help-
- ful or injurious effects
as the spirits them-
selves, and therefore
both spirits and effects
are represented by the
masks. The spirits were
originally believed actu-
ally to partake of the
sacrifices presented to
them, and therefore
among the Indians and
some other peoples these
sacrifices consisted of to-

bacco, and among the.
East Yaks of snuff, with  Fic. 21. Discuises or Masks rFrom NEW BriTain

the addition of peeled From Danzel, “ Kultur und Religion des Primitiven Menschen ”’
willow-bark to plug
the nostrils. Frequently, however, primjtive as well as civilized peoples offer
sacrifices merely as signs of homage, although, as we shall see immediately,
a special original conception is found later.

In the later primitive civilizations, side by side with spirits that are mostly
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conceived as pluralities and as generic beings, there are actual deities who
are regarded as individuals, and who therefore bear proper names. They
manifest themselves also in certain natural phenomena, or control definite
spheres — sometimes more. than -one. In many cases one deity is regarded
as the highest, and is conceived after the fashion of those originators of
Whlch we have already spoken, or is-regarded as a creative deity. This con-
ception sometimes finds expression in the repre- -
sentations of them. Human beings constitute
their ears, eyes, nose, and mouth, and are also
distributed over their bodies (Fig. 22). The
worship paid to them is practically the- same
as that paid to the spirits; but, as we have just
hinted, the sacrifices offered to them perhaps -
serve another purpose, and in some cases are
not sacrifices at all. '

The Mexicans, for example, in whose religion
human- sacrifices played a large part (although
perhaps not so large as later Spanish historians
claim), cut out the heart of the human victim
and offered it to the deity. The process .is
actually illustrated in Mexican manuscripts
(Fig. 23). The original conception was that
such a sacrifice fortified the delty—human life
had its seat in the heart. But it should be added
that the same procedure was also followed on
occasions where all idea of sacrifice-was absent.

Just as it was supposed that the supernatural
powers of a king gradually became exhausted,
so the annual withering and regrowth of vege-
tation was interpreted as the death and rebirth
of a deity. Indeed, it was believed that the
change of the seasons could be brought about
only by killing the god of vegetation. He was
put to death both to prevent him from dying of
From Vatter, “ Religidse Plastik old age, and to utilize his power further either

der Naturvilker” for one’s own benefit or for that of another.

‘ Every year in Mexico the image of a deity was

made of dough mixed with the blood of children. The priest shot an arrow
through its heart —7.., the deity was symbolically killed —and then the
image was eaten by the people. (Or1g1nally this rite must have been carried
out with an actual human victim, just as in the cults of other Mexican deities
human beings were killed at least once every year.) The skins of the male
or female representatives of still other deities were put on other human
bemgs, who were destined to play the part of sacrificial victims the year

Fic. 22. STATUE FROM THE
- AusTraL IsLANDs
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following. Among the Muysca such a human representative of deity was
slain every five years, but this was merely a mitigated form of a former rite.
Similar mitigations are ‘
met with elsewhere. This 2
rite of slaying the god of
fertility in the person of
a human victim is found
among civilized races of,
the Old World, and it
is impossible to believe : o~
that such a:remarkable EI S
and peculiar practice can
have arisen independ- : A
- ently at different places
- so far apart. As the first 1
known attestation of it 0
in America dates from
the beginning of modern

times, I bCI.iCVC that it Fic. 23. Mexican HumaN SAcrIFICE
first arose in the Old From Danzel, “ Kultur und Religion der Primitiven
World, and that while Menschen

in other cases primitive
conceptions have left their impress on civilized religions, here we have an
instance in which civilized rehglons have given rise to a practice among
primitive men. It occurs only in advanced primitive civilizations, although,
as has already been admitted, it is difficult to explain how such an influence
could have been exerted
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1. BABYLONIAN RELIGION

by Albert Sclys

The monuments from which we derive our knowledge of the Baby-
lonian religion cover a period of something like three thousand years—
from 3500 to 500 B.c. It is obvious that any account of such a long-lived
religion cannot be true even to the leading features unless it conforms ta
the historical method, which, however, for various reasons it is still far from
easy to follow.

Of the numerous ruined sites Where remains of the ancient communities
of that time lie buried comparatively few have been excavated and made
accessible to expert investigation, and the material thus brought to light and
examined represents only a number of more or less fortuitous relics of bygone
religious activities.

Further, the peoples who professed the religion with which we are now
concerned were probably at all periods in constant intercourse with their
neighbours. These included the Elamites in the east, the Hittites in the
north-west, and kindred Semitic tribes and the Egyptians in the west and
south-west, We may certainly assume that such intercourse, even although
‘it may not have been at all times equally active, was accompanied by an
exchange of religious ideas. But, important and, decisive as the reciprocal
effects of this exchange must have been on the religious life of the time, it is
meantime rarely possible to show what they were or even to determine ‘their
direction and extent. :

This difficulty is in large measure due to the fact that our knowledge of
the religion of some of these peoples— e.g., of the Hittites and, to a still
larger degree, of the Elamites — is still very imperfect. Further, the decipher-
ment of the languages is still far from complete, although the Accadian
language, the common mother-tongue of the Babylonians and Assyrians,
now presents no great difficulties.

But éven if we agree to leave out ,of account the connexions that must
have existed between the Babylonian religion and the religions of adjacent
peoples, it is still a task of extreme difficulty to write a history of it. Our
. knowledge of the Babylonian religion is chiefly derived from epic and lyric
poetry, exorcisms, and instructions for the conduct of public worship, but
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the copies in which these have been handed down rarely enable us to de-
termine the period to which the writings belong.

‘On the other hand, the age of most of the extant inscriptions by which
the kings of Babyloma and Assyria sought to commemorate their achieve-
~ ments in peace or in war is known. And the economic and legal documents -
of ancient Mesopotamia contain information that nearly always enables us
to assign them to definite dates. In view of the important part played by
religion in the public and domestic life of Mesopotamian peoples, these
monuments and documents throw much light upon many of the moving
forces and conceptions of contemporary rehglous life. Our present task is,
with the aid of these accurately dated writings, to arrange in order the con-
ceptions and modes of expression that were peculiar to each period of Baby-
lonian religion, and then to trace these conceptions in those religious writings
whose age has been till now unknown. In this way we can gradually lay
bare the history of the Babylonian rehglon so far as it has come down to us
in written tradition.

Next to the literature, the: plastlc art of the Babylomans and Assyrlans,
which deals almost exclusively with religious subjects, is an important source
of our knowledge of Babylonian religion. Fortunately, the age of most of the
products of Mesopotamian plastic art is deﬁmtely known, because they con-
tain inscriptions of those kings on whose initiative they were made. Oc-
casionally, of course, it is still impossible to make out with certainty the
objects and events which are represented. This is particularly the case with
the seal cylinders. An immense number of remarkable figures are found
on these cylinders— figures probably of demigods and deities—but un-
fortunately many of them contain no indication of then‘ date, especially when
they lack any inscription. -

These preliminary remarks may serve to indicate the nature of the diffi-
culties with which all research into the history of Babylonian religion has
to reckon. They will also make it clear that this study is still in its infancy.
Our present sketch of Babylonian religion can therefore claim to be only
a brief statement of what is at present known, and it is possible that the
near future will clear up much that is still obscure and supply much that
.is lacking. : ‘

As far as we can at present see, the most ancient representatives of re-
ligious life in Mesopotamia were the non-Semitic Sumerians, who lived on
the lower reaches of the Euphrates and the Tigris. They invented (before
3000 B.c.) cuneiform writing, which was used by them and — both simul-
- taneously and subsequently —by numerous peoples in Nearer Asia. One
of the principal uses of this script was to hand down the religious writings, -
A Sumerian prince, Lugalzaggisi of Uruk (before 2700 8.c.), united many
small Sumerian city-states under his own sway, and thus inaugurated the
long series of Nearer Asiatic Great Powers, whose importance for the
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development and expansion of Babylonian religion can hardly be over-
estimated.
Fromthe most anc1cnt times onward the civil law of the Nearer Asiatic

~ peoples was promulgated in the form of religious formulas. Already in

the centuries previous to Lugalzagg131 each city was regarded as belonging
to a definite deity, whose ‘ representative’ the ruler of the time felt himself
called to be. It was at the behest of his city-god that a Sumerian ruler over-
threw his neighbours; at the same behest he concluded peace with them.
Accordingly, when he succeeded in conquering a city his own city-god
was regarded as having overcome the god of that city. It may, indeed, have
been these incessant feuds between Sumerian princes that brought at an
early time the worship of some gods into more than one city, or even ex-
tended it over the whole country. For example, Enlil of Nippur and his -
consort Ninhursag, Enki of Eridu, and later Nanna of Ur and Utu of Larsa
probably enjoyed greater honour in most cities than the local city-gods.
Lugalzaggisi, however, acquired for Anu, the god of his new capital Uruk,
the supreme place in the Sumerian pantheon, and similar happenings took -
place more than once in after days.

Many of the same deities who thus presided over political events were.
also believed to be at work in the phenomena of nature. For example, Enlil
(at least in the earlier period) was regarded as the lord of the atmosphere,
Anu as the ruler of the sky; Enki was the god of fresh water; Enzu and
Utu were the gods of the moon (or the sun). It is important to notice, how-
ever, that the gods were not identified with the natural phenomena; they
were always understood to be rather the exalted guiding powers of the’
world and of its component parts. Further proof of this is found in the
fact that the images of the gods of Mesopotamia are, practically without
exception, purely human in form (but see p. 51). The occasional occur-
rence of metaphorical names for gods, like bull *.and others, does not in-
validate this statement.

Of the female deities, some ranked far below the gods whose consorts-
they were supposed to be, and these were of comparatively little impor-
tance in the religious life. Others, however, were held in high esteem, some
of them being actually city-goddesses, like Namasse (or Nind) in Lagas,
while others were mother-goddesses, like Baba (Gatumdag) and Ninhursag
(Ninlil). Prayers were offered to Ninni (called in Accadian Istar), and
Nidaba, the city-goddess of Umma, was a goddess of wisdom.

Various sagas symbolize the activities of the gods in nature, The annual
decay of vegetation was symbolized in the saga of the youthful god
Tammuz, a lover of I8tar, who was the goddess of love as well as of war.
It is still uncertain whether 4/l the Sumerian (and Babylonian) sagas of the
gods were at bottom allegories of the processes of nature.

'he intercourse of men with the gods was variously conceived. The gods
might either reveal themselves to men in dreams and visions or commune
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with them through the mediation of priests and priestesses of various ranks.
Kings or their relatives also frequently held exalted priestly offices.. The
large majority of the rulers boast that they have built splendid temples to
the gods and laid rich offerings on their shrines. To express their feelings
of humility toward the gods many rulers caused themselves to be depicted
in the act of taking part with their own hands in the building of a temple
(Fig. 24). On the other hand, kings were understood to stand nearer to
the gods than other mortals. Numerous rulers called themselves the children
of some deﬁmte delty — indeed, some rulers of the third millennium claimed

, : equality with the gods,
and others even asserted
their right to be called
gods. This extreme claim
was, of course, made only
by those kings who ruled
over a vast realm and
whose domains included
some outstandingly im-
portant temple city. (The
case would be quite dif-
ferent if, as seems prob-
able, it was believed that
the personality of a king
either in his lifetime or
after his death could be

immortalized in a statue,

Fre. 24. UR-NA?/ICAgig,OZzECP)RINCEOF Lacas and if the gifts offered

He is carrying in a basket the foundation stone for the to these statues in the
temple. temple were believed to
From Meissner, Babylom'en und Assyrien” infuse life into them.
"But even this practlce
does not imply that the king was regarded as divine.) For example,
Eannatum of Laga§ (c.2800 B.c.), after having conquered Ki§, where there
was a highly venerated sanctuary of the goddess Ninni, calls himself the
“beloved spouse ” of that goddess, and toward the end of the third millen-
nium several rulers acted in a similar manner. As a rule thepossession of
Nippur, the sacred temple city of Enlil, was considered to be a prerequisite
for a king’s claim to deification. Narimsin of Accad, a king of Semitic
lineage (of the twenty-sixth century s.c.), who had received a mighty em-
pire from his predecessors, was the first who wrote his name with the
divine symbol g, and numerous rulers of the twenty-second and twenty-
first centuries did the same. Narimsifi’s famous monument of victory
(Fig. 25) shows the king with a crown of horns, an ornament which only
gods were supposed to wear.  ’
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Similar conditions are indicated in the epic of Gilgame§, but this must
not be understood to determine anything regarding the date of this poem,
which is the most outstanding literary product of the cuneiform period. It is
a heroic lay, of truly royal greatness and genuine philosophic depth, which
seeks to solve the eternal problem of the relation between men and the
gods. Gilgames is described as two-thirds divine. Only one-third is human,
but this renders him mortal like all other men, and his mortality is unaffected
" by the fact that he contracts mar-
riage with a goddess. All his ef-
forts are directed to the perform-
ance of deeds that will outlive him
and make his name immortal. He
clings to his purpose in despite of
the people and of the gods, neither
of whom can approve his ambi-
tion. His contempt for the gods
finds expression in serious crimes,
which he commits with the aid of
his only friend, Engidu. To pun-
ish the pair the gods contrive the
death of Engidu. Now for the first
time Gilgame$ exhibits fear of
- death, and sets out on a journey
of adventure in search of eternal
life. He fails, and returns home
- bereft of all hope. The gods show’
him no mercy (with the exception
of Ea, who appears in other leg-
ends also as well disposed toward
“ men), but his pride remains un-
broken. The poem presents the
gods in an unfavourable light.
Their behaviour is marked by in-
justice, caprice, vacillation, self-  Fic. 25. Narimsin, THE Vicrorious
sufficiency, and voluptuousness, King oF Accap (c. 2570 B.C.)
whereas the super-man, Gilgames, Depicted as a god. '
is loyal, truth-loving, and full of a ~ From Unger, ™ Sumerisc he und Akkadische
tireless zeal for action. It is prob-
ably in this epic that the Promethean spirit first appears in human history,
embodied in a figure of imperishable, tragic dignity. An increasing number
of scholars are recognizing that this same subject-matter reappears in
numerous sagas and folk-tales that are current to this day, especially in
stories that have been woven round the names of outstanding religious
heroes. The fact that we possess at least four Accadian versions of this
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Similar conditions are indicated in the epic of Gilgame$, but this must
not be understood to determine anything regarding the date of this poem,
which is the most outstanding literary product of the cuneiform period. It is
a heroic lay, of truly royal greatness and genuine philosophic depth, which
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clings to his purpose in despite of
the people and of the gods, neither
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poem, as well as'two in the Hittite and one in the Hurrite language, testifies
to the high esteem and widespread popularity which th1s work en]oyed in
Nearer Asia in ancient times.

It is worthy of special notice that Gilgame¥ shows profound reverence
toward the god Lugalbanda and also toward the sun-god. That is because
Lugalbanda was the tutelary deity of the kings of Uruk (he is not to be

- confused with ‘Anu, the sovereign lord and guardian deity of the city of
Uruk), and because as far back as the earliest Sumerian era every royal
dynasty of Laga$ had its own tutelary deity, to whom all the rulers felt

- themselves more closely bound than to the mighty gods of the land or even.
to the very important city-god. The guardian deity was looked upon as the
mediator between the city-god and the King (see Fig. 26). In any case, these

because intercourse with them
was so intimate, rarely appear
in any official inscriptions of
the time other than those con-
nected with Laga$. It would
seem, however, that-in Meso-
potamia in the early Sumerian
period every one was believed
to have his own guardian god

Fic. 26. GupEa, PrINCE OF LAGA‘é (¢. 2300 B.C.)

Ho 1o being led by his totclars deity. Ninsitaida, i (or goddess). This is attested
e'is being led by his tutelary deity, Ningizida, into . .
the presence of the city-god Ningirsu. for a somewhat later time in

Frbm Unger; * Sumerische und Akkadische Kunst” the numerous prOPer names
compounded with ‘my god’
Wh1ch were used in addressing the deity. It may be mentioned in passing
that the -worship of these tutelary deities greatly increased in the course of
the centuries. '
Toward the end of the third millennium the Sumerians were absorbed
into the Semitic empire which had been extending and consolidating its
power in Mesopotamia from the time of Sargon of Accad, the Semitic con-
queror and successor of Lugalzaggisi of Uruk (see p. 42). The Sumerian
language seems to have survived only as a dignified medium for the ex-
pression of religious thought — like Latin in Western Christendom. '
The last days of the Sumerian race coincided with a time when Meso-
potamia was rent by civil wars. A forelgner, the powerful Elamite prince
Rim-Sin, ended this state of affairs by incorporating a large tract of the
contendlng territories into his own domains. He met his master, however, in
Hammurabi (1955-13). This king, the scion of a young royal dynasty, res-
cued Semitic-Mesopotamia from the foreign Elamite dominion, unified it,
and made Babylon, which had hitherto been of little importance, the capltal
of the new empire.
To this outstanding feat of martial genius and statesmanship Hammurabi

domestic gods, perhaps just
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added a brilliant achievement in the sphere of theology. Utilizing the =

numerous beginnings that had been made toward transforming the city
deities into universally récognized gods (see p. 43), he gathered all the
Sumerian and Babylonian deities into a comprehen- A

sive pantheon. With great sagacity he took measures ]
for the preservation of the local places of worship.
The celebrated catalogue of these holy places, with
their gods and goddesses, which is contairied in the
introduction to his famous law code (Fig. 277) shows
a carefully thought-out regard for the precedence of
various deities, and bears witness to his extremely
delicate respect for the religious views that were tra-
ditional among the peoples of Mesopotamia.. Espe-
cially skilful is the stroke by which he sets Marduk,
the hitherto unimportant city-god of Babylon, in the
exalted position that had previously been held by Anu
and Enlil. He declares that Anu and Enlil have
handed over to Marduk the dominion over all peoples,
and given him a leading place among the gods. In the
eyes of his contemporaries this theology and the ac-
tual political position —both of which were his own
creations — fully justified each other.

We may mention at this point two writings which,
judging from their linguistic peculiarities, belong to
or near to Hammurabi’s time. They contain a large
collection of cup or goblet vaticinations. A priest of
the exalted guild of soothsayers, of whom we also
hear from other souices, both in Hammurabi’s time
and later, has to pour oil ‘'on water in a bowl, and
to foretell coming events according to the shapes as-
sumed by the oil. Apparently, however, it was not

Frc. 27. HamMuRABI,
KinG. or BasyLonN

. " A X (TwenTiETH CEN-
till a later time that such inquiries into the will of . gy B.C.), REGEIV-

the gods were systematically made in this and in  ng mis Law From

other ways. THE SUN-GOD SAMASY
Hammurabi had thus brought both his empire and  From Jeremias, “ Das

its religion into a remarkably compact form, and amal- qu hT‘"Z’m‘”;’ im

gamated the two in very thorough fashion. But when, “ éi,-e,f; er

in the days of a much less vigorous descendant, his
empire collapsed before the attack of the Hittites and the Kassites his re-
ligious institutions also inevitably fell into disruption.

A Kassite dynasty, which ere long successfully adapted itself to its Baby-
lonian environment, now reigned over Babylonia from 1746-11%1 — that is
to say, for more than five hundred years. Of the condition of religion during

the first half of this period we know next to nothing. King Agum II (c.

o
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1600 B.c.) declares that he has rescued the images of the divine spouses
Marduk and SarpAnitum from the hands of barbarian robbers, restored them -
to Babylon, and repaired their sanctuaries.* He prefaces the inscription with
a notable catalogue of the gods, which agrees in all essentials with the
list made by Hammurabi. At the head of this otherwise purely Babylonian
catalogue, however, Agum places the Kassite deity Sukamuna; this is
the first instance of the adoption of foreign deities into the Babyloman
pantheon. It is an indication also that that pantheon was on the point of
dissolution. :

In the period from 1350 to 1250 we find again and again that the names
of Kassite kings, when they occur in legal or economic documents, are
preceded by the divine symbol §K . The religious meaning of this practice
is doubtful, because no recognizable rule is followed. Perhaps it is merely -
due to the caprice of obsequlous writers.- In any case, the kings of that
- time never write their names in thelr own inscriptions with the symbol

of deity. _ ~

Some information regarding the re11g1ous conditions in the later Kassite
perlod (from ¢. 1300 B.c. onward) and in the centuries that followed it is
found in the so-called kudurrus. These are chiselled duplicates of documents
giving details of the gifts made by the kmg to his subjects. The same period
has also-left us economictexts which are important for our purpose because
of the humerous proper names that occtr in them. In keeping with the usual
Mesopotamian practice, most of these names are derived from names of gods.
Lastly, we now.know that about 1400 B.c. Babylonia had begun to cultivate
a more or less regular commerce with Egypt, Assyria, the Hittite empire, and
other countries —z.e., with all the civilized Great Powers of the day — and
to this must be added her frequent, though largely hostile, intercourse with
her Elamite neighbours. When we keep in mind the close and intricate
connexions that had grown up between political and religious life, we can
understand that this widening of the horizon and this increase of intercourse
could not fail to have decisive effects on Babylonian religion. Recent in-
vestigation goes to show that it is probably to this same later Kassite period
that we owe not only the Maklu and the Surpu, the two celebrated collections
of incantations, exorcisms of evil spirits, etc., but also a large number of
religious documents of a similar nature.

These are the sources from which the following account of Babylonian
 religion during the second half of the second millennium s.c. has been
gathered, but it should again be carefully remembered that the account
hgre given of this period represents only the present state of our knowl-
edge.

1 Theft of images of the gods is attested repeatedly in ancient Mesopotamia. The thieves
probably believed that possession of the foreign image would give them power over the god
in question, and therefore over his city. Perhaps also they did not clearly differentiate between
the god and the image.
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When once Babylonian religious thought had crossed its own frontiers the
immediate and inevitable result was that the lands outside these frontiers
were recognized as being independent of the power of the Babylonian gods.
This meant that the hitherto undoubted omnipotence of the Babylonian
pantheon now began to be questioned. In view of this new situation, the
Babylonian priests realized the necessity of becoming acquainted with all the
conceivable powers in the universe and their effects, in order to have them as
far as poss1ble under their control.

- Itis only in this way that we can explain the extraordmary diversity of the
powers- —both friendly and hostile to man — that are addressed in the
exorcisms and incantations. Foreign gods are named side by side with native

'gods; city.gods and land-gods of ancient renown are enumerated in lengthy

~ witches are credited with the sinister power of

however, this conception seemed far too definite

lists along with gods of unimiportant places; sometimes, even, appeals are
addressed to an ancient god-man like Gilgames. A special and important
part is now played by all kinds of evil spirits (spirits of the dead, etc.), and .
the aid of the good gods and good spirits is
entreated against them. Human sorcerers and

injuring their fellow-men in body and soul by
means of incantations, magic, and the evil eye.
It was probably from popular superstition that
the priests borrowed this belief in the evil activi-
ties of magicians and demons, and they did this
only when they became anxious to obtain an ex-
haustive knowledge of all the efficient powers in
the universe. The demons were represented as
creatures in animal shape (see Fig. 28 and Fig.
29, second row of figures). To many minds,

Fic. 28. DemoNn Heap

to include all the imaginable and unimaginable _
forms in which evil could be embodied. They F;."m Jeremias, " Das Alte

. . N estament im Lichte des
therefore conceived the idea of combining seven O alten Orients”
evil spirits to form a unit, the ‘evil seven,” and
to this they attributed all the evil in heaven and on earth. This ‘evil seven’
fills a large space in the religious literature of the time. It is evidence of the
widened environment of that period that this sevenfold deity — Who,
strangely enough, was also regarded as a protective deity — was occasion-
ally identified with the seven principal gods of the Elamites. Mention is also
made of a sister of theirs, Narudu by name, who was probably an Elamite
goddess. (Perhaps Narudu was regarded as an adversary of the lion-headed
female demon Labartu; who is shown in the lowest row of figures in Fig.
29). On the other hand, exorcisms were addressed to evil women by whom
people thought themselves bewitched. These exorcisms began with the words
“Women of Elam, Suti, Lulubu, Hanigalbat [etc.] . . . ,” all these being
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names of countries outside Babylonia, the intention apparently being to in-
clude the entire genus of witches, conjunctly and severally. _

The fear of the incalculable, malignant attacks of numberless evil spirits,
always and everywhere on the watch to do hurt, could not fail to awaken in
anxious hearts the longing for a reliable, powerful and watchful comrade-
and protector. The guardian deity already mentioned (p. 46) seemed fitted
to meet this need, and as-a
matter of fact the expres-
sion ‘my god’ now occurs
in proper names -more fre-
quently than in earlier times.
In the formulas of exorcism
and incantation complaints
are constant that the sup-
pliants have been forsaken
by ‘their god.” The unhappy .
souls ascribe this to'the fact
that they have .displeased
“him, or that evil spirits have
prejudiced him against them.
Evidently it was now be- -
lieved that evil spirits could
take up their abode in a man
and do him hurt. _ '

The great importance
ascribed to sorcery "in all
cases of human misfortune
or illness is best shown by a
text which is found in the

collection known as Surpu -

(see p. 48). Here Marduk,

. ‘who from the time of Ham-

FIG. 29. RELIEF ILLUSTRATING THE PRACTICE murabi was incontestably the

oF Exorcism most powerful deity in all

From Mei.csner,- “ Babylomen und Assyrien” - Mesopotamia, fills the rdle of

a sorcerer saviour who has

been sent by his father Ea to the help of man. (It should be said, however,

that it is uncertain whether this text really belongs to the period before us.

It is in two languages, Sumerian and Accadian, and the former had become
extinct long before the later Kassite period.)

Naturally these graphic conceptions appealed more strongly to the com-
mon people than did the ancient, official, priestly faith in the gods. Every
addition to the number of the gods must have confused the minds and
taxed the memories of simple people. Even the priests would in course of
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“time have lost count of the deities in their pantheon if they had not taken
measures to draw up a catalogue of the gods. Lists of deities had already been
begun in the late Sumerian period, but such enumeration was more in
keeping with the fondness of the Kassite period for the gxhaustive collection
and orderly arrangement of all existing material. The Surpu and many of
the kudurrus (p. 48) contain numerous

. lists of this kind though many of them
disagree with each other. Efforts were
of course made to remove these incon-"
sistencies and produce a fixed and com-
prehensive catalogue in which the gods
were arranged so as to exhibit their com-
plicated relationships to each other.. The
adjustment ‘of these lists shows careful
sifting on the part of the priests, but their -
labours in this direction show little trace

“of living religious power.

This purely academic conception of
the gods is also reflected in the way in
which they are depicted on the kudurrus.
In the pre-Kassite period the individual
gods, when they were not otherwise
recognizable by their activities, were dis-
tinguished from each other by a tradi-
tional distinctive badge, which was de-
picted as growing out of their shoulders.
For example, Ningi$zida had dragon
‘heads (see Fig. 26); Sama$ had sun-
“beams (see Fig. 27). On the kudurrus,
however, the deity was omitted alto-
gether, and only the distinctive badge
was shown (see Fig. 30). Thus the cres-
“cent moon indicated Sin (the Sumerian
E\',/nzu); the eigh.t-rayed star indicated (TweLrrs CENTURY B.C.)
I3tar, who was, inter_alia, the goddess From Unger, * Sumerische und
of the constellation Venus (cf. p. 43); Akkadische Kunst”
the rayed disk indicated Sama$ (the
Sumerian Utu); the two divine headdresses set on thrones meant Anu.
and Enlil; and the goat-fish indicated Ea (the Sumerian Enki). Similar’
methods of distinguishing different deities are found on later Assyrian
inscriptions and on exorcism reliefs (see Fig. 29, the top row of figures,
but compare Fig. 25).

Soothsaying also was * scientifically > cultivated during this period. Com-
prehensive lists were made of the results of the examination of entrails and

Fic. 30. Kupurru oF THE KassITE
KinG MEeL1-Sipak IT oF BasyLon
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time have lost count of the deities in their pantheon if they had not taken
measures to draw up a catalogue of the gods. Lists of deities had already been
begun in the late Sumerian period, but such enumeration was more in
keeping with the fondness of the Kassite period for the exhaustive collection
and orderly arrangement of all existing material. The Surpu and many of
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and Enlil; and the goatfish indicated Ea (the Sumerian Enki). Similar
methods of distinguishing different deities are found on later Assyrian
inscriptions and on exorcism reliefs (see Fig. 29, the top row of figures,
but compare Fig. 25).

Soothsaying also was ‘scientifically * cultivated during this period. Com-
prehensive lists were made of the results of the examination of entrails and

Frc. 30. Kuburru or THE KassiTE
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of observation of the constellations and of reports concerning miscarriages — -
all showing unmistakably the attempt to reach some intelligible system. Each
~ result has appended to it a vaticination. All sorts of absurdities were gravely
considered, and the oddest relationships were boldly asserted to exist between
- the things in the universe.
Remarkable also is the odd use of numbers, each deity being duly * tlcketed
with a number. The number assigned to the moon-god was 30; 20 was that
of the sun. This practice was carried so far that instead of Sin they wrote

%Y{-((( and instead of Sama¥ §& <4 ({ = 10).

The widening of knowledge in the Kassite perlod and the mental elabora-
tion and digestion of the new knowledge proceeded in two opposite direc-
tions. One of these led to the perfecting of a very superficial systemn of magic
and incantation, whose adhérents believed that with these aids they could
ward off any form of disaster and alleviate illness or grief. (See Fig. 29,

second row of figures, where two prlests in fish-like attire are exorcising °

illness from a sick man.) But concealed in this system were the germs of
something quite different and far more. significant. For one thing, it was
this same longing for a complete knowledge of the world and its powers that
produced the later Babylonian science; and, further, some important exorcism
texts show that Babylonian moral philosophy was now rising to a new
and higher stage. Even at an earlier period the gods, especially Samas, were
looked upon as the guardians of justice and law (Fig. 277) and as the avengers
of injustice and crime. The second table of the collection Surpu gives an
extremely comprehensive list of all the offences likely to call down the divine
wrath. Some of these’ are “furidical, but others are of a kind that no state law
can reach — that is to say, they are not crimes, but sins. Perhaps we see here
the b1rth of a new conception. The Egyptians have a similar ‘catalogue of
sins in the hundred and twenty-fifth chapter of their Book of the Dead.
~ That is all the more remarkable because the worship of Sama¥, which like
‘the worship of Marduk and Ea, was intricately connected with the system
of exorcism, produced truly poetical songs of praise to the sun-god closely
resembling the Egyptian hymns from Tell el Amarna, especially the hymn
of praise to Amenhotep IV (fourteenth century). It almost looks as if in the
second millennium s.c. there existed not only political and eommercial inter-
course, but also currents of religious thought and feeling connecting the
valley of the Nile with Mesopotamia.
- In Babylonia the belief prevailed in some periods or perhaps at all times
" ‘that a man could move his guardian deity to anger by sins and crimes.
But as time went on this conception developed further.. The desire to know
all things introduced into rehgrous thought in every direction the conception
of the unknown. The magic texts speak not only of witches and wizards who
are known, but also of others who are unknown. The exorcism texts make
mention of unconscious sins, and in particular we constantly meet with
appeals addressed to the unknown god and the unknown goddess. That these
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ideas reflect a deeply felt religious need is proved by the passionate language
of the-Penitential Psalms to every God.

But belief in the power and righteousness of the well-known gods of old
no longer stood on a firm foundation. We possess a poem (probably from
the second half of the second millennium) which recalls the ‘ dances of the
dead’ familiar in the Western world during the Middle Ages. It describes
how the ‘evil seven ’ urge Era, the god of pestilence, to seize the dominion

~over Babylon and over the whole earth. By a stratagem Era mounts the

throne of Marduk, and then a terrible pestilence lays low man and beast,
old and young, male and female, pious and sinful, amid the overwhelming
horrors of suﬂ¢ring and deathl. Not until Era sees the expiring gods grovel-
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wﬂfw Immr.l]ﬁm:, i "'}:"’r i M}‘Th...h i i :!.,. eI e ﬁum}ﬂm
Fic. 31. ProcEssion oF Assyrian Gops

From a rock wall near Maltaja, showing the King (Sennacherib, ¢. 700 B.c.), A¥tr, Ninlil,
Anu (?), Sin, Sama$, Adad, I$tar, the ng
From “ Revue d’Assyriologie,” wvol. xxi

ling at his feet is his lust of dominion satiated and is he moved to lay aside
his wrath. The sombre tone of this Lay of Era, the power and majesty of its
descriptions, its elevation of language, reveal a great poet. His veiled con-

- tempt for the universally accepted views of the relationship between gods

and men shows that he had the courage to follow out his thoughts to the
end, without, however, disparaging the true reverence due to the. divine
powers.

In the second half of the second millennium the Babylonian state had lost
all its former power. About 1250 B.c. Babylon was conquered by the Assyrians,
a younger branch of the Babylonian people, under the leadership of an
energetic king. The Assyrians did not retain their conquest long, but till
their empire fell their kings unceasingly strove to maintain a powetful
influence over Babylon; ultimately that proved impossible, in face of the
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great power Babylon had acquired in the réligious life of Mesopotamia.

Indeed, Assyria itself, lying far to the north, could not, even during the
time when it had full command over the political fate of Babylon, escape

" Fre. 32. Assur as Gob
oF War

Cf. the winged sun-disk in

Fig. 29 (top row of figures).

From Morris Jastrow, * Die
Religion Babyloniens und As-
syriens ”’

the strong religious influences exerted by that city.

Throughout their whole existence as an em-
pire (2100-600 B.c.) the Assyrians entertained
the same anthropomorphic conceptions of the
gods as were held by the Babylonians. (See
Fig. 31.) ASur, the city-god of the capital, was
the god of war (Fig. 32). That is not to be won-
dered at in view of the martial qualities of the
Assyrians. Next to ASur, the gods Anu, Adad
(see Figs. 31 and 33), Sin, Sama$, and Ninurtu
enjoyed the highest honours. IStar, especially in
her character as goddess of war, was- h1ghly re-
vered in Assyria.

In the first half of the fourteenth century B.c. we hear for the first time
of a temple of Marduk in Assyria—a proof of the increasing religious
influence of Babylon, which, as has already been shown, led to the conquest

of the city. The religious influence of Babylonia on Assyria, however, does

FIG. 33. AssYrIAN TEMPLE WITH STEPPED TOWERS, DEDICATED TO ANU AND ‘ADAD
Twelfth century B.c. Attempted reconstruction by Andrae.
From Meissner, * Babylonien und Assyrien
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not seem to have lasted to any strong degree beyond the ninth century.
Of all the new thought of which we have spoken there are only a few traces
in the Assyrian royal inscriptions. These include occasional allusions to the
" Lay of Era. Also in the ninth century we find the name of Marduk in a
list of Assyrian deities, and we know that Shalmaneser III of Assyria (859
825), after occupying Babylon, offered sacrifice to the gods of the captured
city. But too much stress should not be laid on this last fact, because it is
an example of a practice that was frequently followed. (Compare, how-
ever, p. 43.) '

On the other hand, for the middle of the eighth century it is from Assyrian
royal inscriptions that our knowledge of the history of Babylonian religion
is derived. (We have almost no Babylonian inscriptions.) They frequently
mention by name Babyloman religious poems and imitate their style, but it
is possible that what in Babylonia were genuine religious utterances had in
Assyria come to be a matter of fashion or diplomacy or even of literary
appreciation.

The despairing sense of sin expressed in the Penitential Psalms to every
God (which has already been mentioned — p. 53) reappears in the beautiful
poem of The Innocent Righteous Man, but there it is purified by the clear
and distinct conception of deliverance. This same idea, though not so pro-
' foundly grasped, had already been hinted at in the collection Surpu and in
similar texts of ‘earlier centuries (cf. p. 50). In the poem of The Innocent
Righteous Man, as in the Book of Job, overwhelming misfortunes over-
take a righteous man. In his sickness and helplessness he is despised and
forsaken by all, but he retains his unshaken faith in the divine wisdom.
In the end he finds deliverance.

Although here and there mention is made of ‘ gods’ (in the plural), and
although some of these are even mentioned by nanmie, the poem shows a
great advance from the polytheism of the ancient Babylonian period; indeed,
it comes very little short of a faith in one god of infinite knowledge, power,
and goodness. The poet addresses this deity as “my god ” or “ my goddess ”
— probably an echo of the ancient idea of a guardian deity — but he also
speaks simply of “[a] god ” or “[a]-goddess.” .

There are lists belonging to the first half of the first millennium contain-
ing, inter alia, phrases such as these: “ Sin is Marduk as giver of light in the
night ”; “ Sama¥ is Marduk in the sphere of the law ”; “ Adad is Marduk
‘with reference to rain’ ’; etc. This shows that even the ‘ theologians’ of the
time felt it necessary to simplify the populous pantheon, and transferred to
Marduk all the powers of the other gods; that is to say, although the ex-
istence of these gods was not denied, they had begun to lose their importance.

This tendency to award to Marduk a greatly increased power at the
expense of the other gods is especially evident in the so-called Hymn of the
Creation of the World. The observation of the constellations, which, in
keeping with the spirit of the time, had been diligently pursued in Babylonia
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since the close of the second millennium, led in the first half of the eighth
century to the revolutionizing discovery of the regularity and calculability of
the courses of the planets and of other fundamental facts of astronomy.
Withotit doubt the learned priests of the time gathered from this the concep-
tion of a comprehenswe divine government of the world, and this found its
poetlcal expression in. the great Hymn of the Creation of the World. In that
poem it is Marduk, the youngest of the gods, who conquers Tidmat, the
mother of Chaos, and out of her constructs the world, appoints to the con--
‘stellations (which are here called images of the gods—compare the star-
disks on the headdresses of the gods in Fig. 31) their orbits, and ﬁnally
creates mankind to be the servants of the gods.

It is remarkable that, although this poem magnifies the god of their own
capital city, the Babyloman (Chaldean) kings of the seventh and eighth
centuries make no mention of it in any of their numerous inscriptions, al- -
though it was certainly known not only .in Assyria, but also in Babylonia.
Remarkable also is the reproach hurled against Nabonidus, the Chaldean
king overthrown by Cyrus, contained in the recently discovered satire written
by a Babylonian priest in the year 538 5.c. Nabonidus is upbraided for having
degraded Bél (= Marduk) in favour of Sin. All the same the inscriptions of
the Chaldean kings of Babylon reveal a profound piety. These monarchs, -
some of whom were great soldiers and all of whom were indefatigable
temple builders, are shown here bending in deep humility before Marduk,
the Merciful One, to whom chiefly they look for help, and before Nabd, his
rightful son, who is believed to intercede with Marduk on their behalf.
Although they rear temples to other gods and pay them homage, still it is -
Marduk (with Nab(t) who is the chief object of their religious faith. While
it was only in the beginning of the first millennium s.c. that this divine pair
began to play an important part both in Babylonia and in Assyria, such wor-
ship is modelled to a large degree on very much older conceptions. The rela-
tionship of the Father God to his divine son was already assumed by Ea
toward Marduk (see p. 50), and the thought of a divine mediator between
a higher deity and mankind goes back to Sumerian time (see p. 46).

The last Babylonian monarchy received its death-blow at the hands of
Cyrus, but many of the conceptions which had grown to maturity during
the course of the centuries in Sumeria and Accadia, in Babylonia and Assyria,
continued to influence the minds of the people.

It is a matter of great importance that in Mesopotamia at all times the
gods were conceived in human form. Even in-the periods of dreariest super-
stition this lent to the conceptions of deity something that was wholesome
and unartificial, something that brought the gods near and made them real
to the human heart. This was a soil on which man’s sense of responsibility
to the powers to whom he owed his existence could thrive, and out of this
grew a strict moral doctrine, which included the conception of sin. The
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thought of being led by the gods or by one’s guardian deity filled an im-
portant place in the life of the people of ancient Mesopotamia. As time went
on this thought became so refined that it scems closely akin to a profound
faith in one faithful, wise creator of the world. It must be admitted that at all
times, in spite of an increasing tendency to see in every perishable thing only
a parable or a mystery, the religion of the cuneiform peoples never ceased to
be merely a religion for this life; and it iscertainly no mere chance that it
never showed any trace of myst1c1sm—-that is to say, of the tendency to
1dcnt1fy the worshipper with his deity. .
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2. EGYPTIAN RELIGION*
by Giinther Roeder

Introductory Remarks. The land of Egypt was marked by. such
peculiarities that it could not fail to exercise a decisive influence on the
history of the religion that grew up and flourished in it. The first outstand-
ing feature of the country is the great length of the Nile valley. From the
Mediterranean Sea to the First Cataract it is-about 1000 kilometres (say 625
miles) long, while its maximum width is only a few miles. In many places
there is only a narrow strip of feitile soil along the banks of the river. This
unusual configuration compels the inhabitants of Upper Egypt to form small
districts or cantons, each having only one neighbour to the south and one
to the north. The people of Upper Egpyt have always been and still are .
somewhat inferior to those of Lower Egypt in civilization and development.
The Delta, which forms the other half of the country, is an extensive plain,
open toward the sea and offering free entrance to the 1nﬁuences of the
countries that border on the Mediterranean. ,

The second characteristic feature of Egypt is the contrast between desert
and corn-land. The desert which covers the interior of the whole of North
Africa has, it is true, a few hollows where subterranean water and springs
make tillage possible, but, speaking generally, it is a barren waste. It consists
of sand and rocks exposed to the pitiless glare of the sun, and its parched,

~waterless soil renders it unfit for habitation except by caravans and nomads.
The stock-raising people who dwell there can only make the best of the grass
that springs up after the scanty rains. They know the water-holes, worship
the isolated trees that are visible from afar, and dread the naked rocks of
the mountains. For them one day is like another. Their chronometer is the
moon, which gives them the month of twenty-seven days. In sharp contrast
to the “red sand’ of the desert is the ‘ black soil” of the corn-lands, which
are laboriously won by the toilers in ceaseless struggle with the sand, ever
drifting to and fro before the wind. The weapon of the peasant in his con-
stant fight is water. This he draws from the Nile and transports to where
it is required. The rise and fall of the Nile and the course of the sun across
the sky are the two powers that determine his year. It has three seasons—
1 The majority of the illustrations in this section are taken from the Pelizaeus Museum in

Hildesheim; Figs. 42, 43, and 44 are from the Berlin Museum; Fig. 45 is from the excavations
at Gizeh.
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that of the inundation, spring, or the time of sprouting, and summer, which

brings the harvest. Diligence, justice, and respect for what belongs to another =

are the virtues of the Egyptian peasant. His daily work demands from him
co-operation with his neighbours; the management of the Nile water necessi-
tates organization; communal life, which sets the same goal before each
man, promotes the growth of writing and arithmetic out of pictures and
numbers, and produces a calendar whose dates are fixed.

It cannot be said that the Egyptians have any clearly marked racial charac-
teristics. They include Hamites, whose settlements extend from the Medi-

~ terranean to the interior of Africa. To them perhaps, and to their Libyan

neighbours, is due the development of higher civilization, and probably it
was they also who determined the broad lines of the religion of the peasants.
The Nile valley has again and again been overrun by Semites. These Arabian
Bedouin have certainly given to Egypt some elements of their desert religion,
and have also contributed a distinct colouring to the language and civilization
of the country. The Egyptian religion has thus been deeply influenced from
various quarters, but its vitality and variety are mainly due to the peculiar
character of the land of Egypt, which has forced every immigrant people to
adapt themselves to its unique conformation and laid upon them its spell. -
The Egyptian religion, both in the most ancient period and later, contains
features which, either by their wide distribution or by their nature, convey
the impression that they are part of the original and universal dower of the
people. In view of what has been said of the nature of the country it is difficult
to speak of universal features of the religion. All the conditions— at least
in Upper Egypt — encourage the growth of local variations, and perhaps
much that at first sight seems to be the common property of the Egyptians
proves afterward to have been the ancient possession of some small group.
But we will first indicate the features which probably go back to the early
period (prior to 3000 B.c.), and subsequently attained a wider distribution.

11 over the country, both in the desert and in his fields, the Egyptian
lives in the sunlight. The sun is a male deity and so is the moon. Female -
beings play in the heavens the same subordinate rdle as they do in the
mundane life of Egypt. The souls of the dead soar to the stars, which are
spirits, some of them good and others evil: The objective world, in which
earth, air, and sky are superincumbent, is regarded as in various degrees
animate, but the powers of nature, the Nile, the trees, and mountains have
always been looked upon as living beings. Gods, or the animals specially
associated with them and in whose guise they usually appear, protect man
throughout the whole of his life, and also preserve his body after it has been
laid in the grave from the decay which would render it impossible for the
soul again to animate the body with all its powers. The ancient belief of the
Egyptians in a life beyond the grave led at a very early time to careful con-
struction of the grave and to great solicitude in providing the departed with
all that was necessary for the life beyond. At a very distant period, also,
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the thought must have emerged that thc sins of this life are punished
in the future. The foremost helper given to man amid all the cares of his
life here and hereafter was the god of his tribe or of his city. This deity -
- was variously regarded as an incarnation of the powers of nature, the totem
animal of his ancestors, the guardian of the burial-place, or some other divine
being.

A great variety of influences governed the transformation and combination
of these original conceptions. The various districts of Egypt attached them-
selves to the two states of Upper and Lower Egypt, and these were welded
into one empire by the strong hand of Menes, the founder of the First
Dynasty (. 3300 B.c.). This development toward political unity is reflected
in the religion. The sun-god becomes king of the gods and ruler of the world,
and to him the moon-god, his representative and highest official, submits his
reports. The moon-god is the inventor of writing, arithmetic, the keeping of .
archives, and other administrative activities. High above all the‘old inter-
tribal conflicts now rises the majesty of the godlike Pharaoh, and his Court
provides a pattern for the heavenly government. The various local: gods are
reconceived and redefined. Certain of their characteristics are emphasized
and regarded as their spec1a1 features, the others being made subordinate to
these. The chief god is given a family, and round him are grouped his
kindred and friends as a kind of ennead. In this manner the great temples
have each a separate group of gods. These groups are at first not always on.
amicable terms, but under the pressure of circumstances they gradually

- modify each other. The dynasty of the reigning Pharaoh -installs its.own
district deity as the King’s god, and imposes his worship throughout the
whole country. This deity, thus raised temporarily for political reasons to the
dignity of the god of the empire, has long been a supreme king of the gods

in his own district. When thus introduced into other temples and given a . .

place beside the local deities this imperial god tends to displace the latter,
to assimilate them to himself and ultimately absorb' them.

Thus in every separate temple influences are. at ‘work producing from
within organic developments in the personahtles of the gods. On the other
hand, influences from without force their way in and rob the various deities
of their distinctive character by adding to them new features orlglnally alien
to them. Divine personaht1es arise which possess qualities that are ificon-
sistent with each other, and it is not easy now to determine in every case
whether certain features, attributes, and symbols, myths, and satellites really
belonged to the deities originally or were only subsequently transferred to
them. The merging of the temples in the national organization of religion,
with its unified administration, also helped to hasten this process of assimila-
tion. When the rulers of Thebes made Amon, the god of that city, the state-
god of the Middle Kingdom (¢. 2000 B.C.) of united Egypt, all the temples
immediately adopted the new deity, and his influence was so overwhelming
that the great gods of old were completely displaced. After Osiris, the god
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of the dead of Busiris, in the Delta (Fig. 34), had finished his triumphal
course through the whole Nile valley he was everywhere entrusted with the
protection of the bodies of the dead, and thereafter the ancient gods of the
‘dead entirely disappeared.
This development of Egyptian religion was no doubt frequently inter-
- rupted by reactions. In spite of all the repressive measures employed by the
priests there is clear evidence of internal
disturbances. Sceptics and individualists
arose from time to time, and several
writings have come down to us which are
no less than revolutionary in character. In
one case a man, who was in a position to
wield more influence than a mere writer,
brought about an actual reformation of
epoch-making importance. The author of
this movement was King Amenophis IV
(1375-58 B.c.), who called himself Aknatén.
After the manner of a true Oriental ruler,
he sought to impose his own faith on the
whole country. First of all he banished from
the temples deities of every kind, whether
they ruled in the world above or pro-
tected the bodies of the dead. As far as the
King’s power could achieve it, their names
were erased, especially that of Amon, who
had been the state-god of his predecessors.
The royal reformer also sought to compel
all temples throughout the land to worship
the new god — perhaps at a separate altar.
"Nevertheless the temples of the ancient ‘
gods still survived, and the changes and the Fic. 34. Osiris as aN

destruction wrought by him were not so Erecr Mummy

very imp ortant. Osiris was the god of the dead and
‘ A the type of every dead person who,

The god of Aknaton was the sun—the  jjk. himself, desired to partake of

star itself, the creator and preserver of man, illumination in the beyond.
beast, and planet. Under the influence of

Heliopolis the new faith arose with its centre at Tell el-Amarna, the royal
city founded by the King. So far all this was genuinely Egyptian in the
old sense, and the Hymn to the Sun written by the reformer contains many
phrases and ideas which are also found in earlier hymns. But it was some-
thing new, indicating a break with the past, when the sun star was declared
not to be a god, to have neither human nor animal shape, to possess neither
attributes nor symbols, neither family nor ennead. The sun was depicted as
a disk with rays terminating in hands (Fig. 35). Sacrifice was paid to this
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the thought must have emerged that the sins of this life are punished
in the future. The foremost helper given to man amid all the cares of his
life here and hereafter was the god of his tribe or of his city. This deity
was variously regarded as an incarnation of the powers of nature, the totem
animal of his ancestors, the guardian of the burial-place, or some other divine
being.

A great variety of influences governed the transformation and combination
of these original conceptions. The various districts of Egypt attached them-
selves to the two states of Upper and Lower Egypt, and these were welded
into one empire by the strong hand of Menes, the founder of the First
Dynasty (c. 3300 B.c.). This development toward political unity is reflected
in the religion. The sun-god becomes king of the gods and ruler of the world,
and to him the moon-god, his representative and highest official, submits his
reports. The moon-god is the inventor of writing, arithmetic, the keeping of
archives, and other administrative activities. High above all the old inter-
tribal conflicts now rises the majesty of the godlike Pharaoh, and his Court
provides a pattern for the heavenly government. The various local gods are
reconceived and redefined. Certain of their characteristics are emphasized
and regarded as their spec1al features, the others being made subordinate to
these. The chief god is given a family, and round “him are grouped his
kindred and friends as a kind of ennead. In this manner the great temples
have each a separate group of gods. These groups are at first not always on
amicable terms, but under the pressure of circumstances they gradually
modify each other. The dynasty of the reigning Pharaoh installs its own
district deity as the King’s god, and imposes his worship throughout the
whole country. This deity, thus raised temporarily for political reasons to the
dignity of the god of the empire, has long been a supreme king of the gods
in his own district. When thus introduced into other temples and given a
place beside the local deities this imperial god tends to displace the latter,
to assimilate them to himself and ultimately absorb them.

Thus in every separate temple influences are at work producing from
within organic developments in the personalities of the gods. On the other
hand, influences from without force their way in and rob the various deities
of their distinctive character by adding to them new features originally alien
to them. Divine personalities arise which possess qualities that are incon-
sistent with each other, and it is not easy now to determine in every case
whether certain features, attributes, and symbols, myths, and satellites really
belonged to the deities originally or were only subsequently transferred to
them. The merging of the temples in the national organization of religion,
with its unified administration, also helped to hasten this process of assimila-
tion. When the rulers of Thebes made Amon, the god of that city, the state-
god of the Middle Kingdom (c. 2000 B.C.) of united Egypt, all the temples
immediately adopted the new deity, and his influence was so overwhelming
that the great gods of old were completely displaced. After Osiris, the god
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of the dead of Busiris, in the Delta (Fig. 34), had finished his triumphal
course through the whole Nile valley he was everywhere entrusted with the
protection of the bodies of the dead, and thereafter the ancient gods of the
dead entirely disappeared.

This development of Egyptian religion was no doubt frequently inter-
rupted by reactions. In spite of all the repressive measures employed by the
priests there is clear evidence of internal
disturbances. Sceptics and individualists
arose from time to time, and several
writings have come down to us which are
no less than revolutionary in character. In
one case a man, who was in a position to
wield more influence than a mere writer,
brought about an actual reformation of
epoch-making importance. The author of
this movement was King Amenophis IV
(1375-58 B.c.), who called himself Aknaton.
After the manner of a true Oriental ruler,
he sought to impose his own faith on the
whole country. First of all he banished from
the temples deities of every kind, whether
they ruled in the world above or pro-
tected the bodies of the dead. As far as the
King’s power could achieve it, their names
were erased, especially that of Amon, who
had been the state-god of his predecessors.
The royal reformer also sought to compel
all temples throughout the land to worship
the new god — perhaps at a separate altar.
Nevertheless the temples of the ancient
gods still survived, and the changes and the Fic. 34. Osiris as AN

destruction wrought by him were not so Erecr Mummy
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new ruler of the worlds not in an enclosed temple in subdued light, but on
an altar under the open sky. .
As might be expected, the introduction of the new falth met with deter-
mmed resistance. The highly organized priesthood could not possibly allow
their gods to be abolished at one stroke. Moreover, the once flourishing .
empire of the Eighteenth Dynasty was evidently falling to pieces year by
year. The negroes and the Syrians, who, to quote the King’s hymn, were
brothers of the Egyptians, and no longer prostrate enemies of Pharaoh and
wretched barbarians, ceased now to
be confined within the Nile valley
by strong armies and stern gover-
nors. With the King’s death the
driving power of the reformation
disappeared, and although his sons-
in-law remained faithful for a few
more years to the new sun-god, ere
long, in the short reign of Tutank-
hamen, who died young, a return
was made to the national form of
religion and Amon of Thebes was
again recognized as the national
deity. Aknatbén’s name was now
in turn erased from the temples
and removed from the lists of
kings, so that posterity might never
hear of him. In later days only a
few knew anything of the ‘ heretic
e B of Amarna.’ The same thing must
Fm"ﬁéféﬁf;;ugﬁilfg/ffi‘ﬁ “ have happened (although perhaps
on a smaller scale) whenever any-
one of independent spirit tried to give outward form to thoughts which
deviated from the paths of official dogma.

The religious conceptions which, as we have seen, were originally current
.among the people remained in all essentials the popular ideas throughout the
! lifetime of the Egyptian religion. In all the periods men must have felt bur-

dened by the sense of sin, and belief in the efficacy of incantations and amulets
/ must have been universal. The keepers of the gate of the world beyond —
- greedy demons with long knives— were dreaded, and trust was placed in
the intercession of sacred animals with the gods. But in the theological sys-
tems that have come down to us these popular conceptions are overgrown
by priestly speculations that reveal little power of thought. Only to a slight
extent has research succeeded in laying bare the ancient ideas. In the historical
period we occasionally see deities belonging to the people’s faith being
~ adopted into the temple-worship —e.g., Bes, the aged dwarf with foreign

Fic. 35. THE SUN-DISK WITH AKNATON
anp H1s CoNsoRT
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visage, and the Toeris, the helpers of women. To the priest the tree is the
abode of a good goddess, who produces from it food and drink, but only
an unlettered peasant ventures to direct a prayer to the mountain-peak..

The Pyramid texts.(c. 2500 B.c.), our oldest source for religious concep-
tions, make little mention of ethical and moral questions, but we can occa-
sionally read between the lines that the righteous man finds his reward in a
happy life and that stern spirits punish the wicked. In chapter 125 of the
Book of the Dead of the New Kingdom (middle of the second millennium)
the dead man makes the negative confession — that he had not committed
this or that sin. Similarly, autobiographies constantly. insist that the ruler or
official concerned had protected the weak and the widow, clothed the naked,
and fed the hungry. In books of proverbial philosophy instructions are given
regarding behaviour toward parents, teachers, and sages. But, speaking gen-
erally, the literary texts reflect the consciousness of innocence and of a claim
to be pronounced just and like the gods. It is in the mlsspclt scribblings of
simple people that 'we find a sense of sin and confession of it, a feeling of
remorse and prayer for forgiveness, and also the confidence that the god will
hear the cry of the oppressed. In these texts the suppliant knows that though
the god may punish, he can also graciously forgive.

It is not easy to draw a line of division between magic and religion in
Egypt. If we stretch the meaning of the word, ‘ magic’ also lies behind the
prayers addressed to the gods in the temples or said for the purpose of secur-
ing some good gift for the dead in their graves. Accuracy of expression and
attention to the prescribed ritual guarantee the efficacy of the prayer — woe
to the gods if under such circumstances they refuse to hear! Incantations are
in the hands of the priests, the servants of the great gods, who are frequcntly
addressed in them. The gods themselves use such formulas against each
other, and these are full of mythical tales and allusions. In any case, Egyptian.
magic has nothing to do with lower powers, nor is'it classed among' the
~ forbidden arts. Incantations were used to fend off thunderstorms, illness, wild
beasts, and wicked men. The former they keep at a distance; to the latter
they bring harm, or annihilate them altogether. Besides these protective and
aggressive forms of magic, there is also a love magic. In addition to incanta-
tions, the means of inducing magic included figures, either drawn or
modelled. The ritual prescribed fire, water, drugs, and strange ingredients.
Amulets fashioned in the appointed way could protect both the living and
the dead. With the help of a list of good and bad days, efforts were made to
choose a day that would be favourable for an undertaking. Measures were
taken 'to secure protection against the evil eyé, and when one was at one’s
wits’ end the divine oracle was consulted.

The influence of Egyptian religion on other religions can be plainly seen
in all the adjacent countries. In Nubia, with its kindred population, we find
in later times established conceptions — prayers to the sun, falcon-deities, and
sages — which are probably very old. From the time of the Middle Kingdom
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onward we find numerous Egyptian deities widely established on the Upper
Nile. The later Nubians and the people of the kingdom of Meroe in the
Roman period believed that they were the true adherents and the actual
creators of the Egyptian religion. (This belief was already known to
Herodotus.) The Libyans in the desert regions to. the west probably intro-
duced into Egypt the use of salt, soda, and pitch as preservatives of the dead
body. It was they also who brought the goddess Nect from Sais, and built
megalithic graves, and afterward spread Egyptian burial customs, amulets,
and images of gods and animals over the whole of North Africa. An
Egyptian choir-leader crossed the Mediterranean Sea to Crete. In Syria we
find Byblos, which plays a part in the Osiris myth, in long possession of a.

F1c. 36. CoFrin oF Ipu, MaDE oF CEDARWOOD
Found in his grave at Gizeh.
From Haas, *‘ Bilderatlas zur Religionsgeschichte ”

Hathor. In Greek times Sidon was full of mummy coffins made of marble.
From ancient times Lebanon sent its cedars and supplied Egypt with material
for beams and plants for buildings, furniture, utensils, and even for coffins
(Fig. 36), while Syria’s oils and resins contributed to the spread of the prac-
tice of embalming the bodies of the dead in the Nile valley. In return Syria
received into its temples the gods and the rites of its Egyptian conquerors.
The Old Testament contains Psalms closely akin to Egyptian songs.? Among
the Proverbs of Solomon are literal translations from an Egyptian book of
. proverbial philosophy. The Hellenes carried far afield —even into Russia
[ and France— deities of Egypt in Greek attire, especially Osiris, Isis, and

2 Especially Psalm civ, which closcly resembles the hymn to Amenophis IV.
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Horus. The Roman Empire thereafter established them in Italy, and the
Roman legions took them with them across the Rhine and into Asia.
 Christianity modelled its group of Mother and Child on that of Isis with her
son Horus (Fig. 37), and shaped its cross from the Egyptian symbol of life
(St Anthony’s cross); from ' :
the Gnostics and the Sects
' — e.g., the Sethians — it also

borrowed some elements.

The later history of the
Egyptian religion resulted in _
a lengthy struggle between
the popular faith and the
priestly doctrine. Victory in-
clined now to one side
and now to the other. The
Renaissance of the Nubian-
Saite-Persian period (sev-
enth to fourth centuries s.c.)
originated  in the priestly
circles, and revival of the
literature and art of the an-
cient empire cannot have
been of popular origin.
Nevertheless, the Egyptian
religion must still have pos-
sessed great strength ‘and -
vitality. It was the shield
used by the priests under
the Ptolemies against the
invasion of Hellenism. New
buildings continued to be
erected down to the time
of the emperors of the third . » :
century ap., and Egyptian  Fie. 37. Ists suckrinG HER InvaANT Son Horus
deities were Worshipped From Huas, * Bilderatlas zur Religionsgeschichte
by the Blemmyes in Philz
down to the middle of the sixth century. The Egyptian gods were gradually
merged into those of 'Greece, but when Christianity came it extirpated all
that was pagan. Still, their ancient faith was long kept fresh in the minds
of the Egyptian people by magicians and soothsayers.

Egyptian symbols were rescued from ancient literature — much of which
is unknown to us — by the Renaissance. But when modern scholarship began
to.occupy itself with Egyptian religion scholars had to gather their material
from the Old Testament, from Greek and Roman travellers, poets, historians,
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and phllosophers The *illumination’ of the eighteenth century brought
critical methods to bear upon the subject, but the Egyptian sources became
accessible only when the hieroglyphics had been deciphered. In recent years
the science of comparative religion, especially the ethnological branch of i,
has enabled us to understand Egyptian conceptions far better than before.
'The sources for Egyptian religion are too numerous to be separately men-
tioned. Almost all the memorials from the Nile valley that we possess.come
from temples and graves, and of
course they reproduce the priestly
mterpretatlons of the religious
‘conceptions. For that’ reason re-
ligious buildings constructed from -
the ruins of cities, national monu-
ments, and memorial stones are
all the more important. Hiero--
glyphic inscriptions have nearly
always a decorative purpose and’
the papyri are mostly“in the hand-
" writing of young people. In both
we have the utterances of profes-
sional writers, and not seldom
the accounts are marred ‘by the
influence. of-vsome motive. The
manuscripts that have been pre- -
served are often so faulty that -
parallel passages are necessary be-
SeatED Car fore the meaning can be made
The sacred animal of the goddess Bastet, queen of out. The texts available are .thCl‘C—
the city of Bubastis, in the Delta. fore not so numerous as thCY
would seem to be at first sight.
‘As a rule only smgle copies of these documents have come down to us, and
very few of them were actually ‘used in public worship. Unfortunately there
is almost -an entire lack of manuals and systematic treatises.

Gods and Temples. To the Egyptian mind all parts of nature were
animate, and the powers that found expression in them were conceived as
indwelling in the deities. Nature-gods like the sun, moon, constellations, and
the Nile were everywhere worshipped, and were not regarded as having any
local habitation. The theology of a later time manufactured other gods.
Deities in ram shape represented the winds from the four chief points of
the compass, and each district had its own sacred tree, animal, and symbol.
In some temples nature-gods were combined with the local deities, and
found permanent place there. This was most frequent in the case of the sun-
god, who became identified in early times with Atum of Heliopolis, in the
Middle Kingdom with Amon of Thebes, and later with Thoth, Khnum,

Fic. 38. Bronze FIGURE OF A
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and others. Of many animals there was believed to be a supernatural species
which was regarded as a manifestation of divine powers. The animal wor-
shipped at any given place was allotted to the god who was likewise wor-
shipped there, although animal and god had nothing else in common. One
or more spec1mens of the sacred species was kept in the temple, and often
regarded as the ‘soul’ of the deity.

-#Conceptions of the world varied greatly. The sky was always regarded as
a female — cow, woman, ocean, bird-wing, etc.; the earth was a man, on
whose back the plants grow; the air was a man with uplifted arms sup-
porting the sky. The origin of the world was also variously imagined in
different districts. From the dark primeval ocean grew a lotus flower, out of
which sprang the sun; or, again, Ptah made the form of the earth, Khnum :
turned it on his potter’s wheel, Thoth created it by the power of his word.

In each of the great temples of Egypt we find a
local deity established, and in every case he is the
lord of the whole district and the protector of the
tribe. The duties of the local gods differ widely. In
one place his myths tell how he created the world,
in another he ministers to the dead, in a third he
presides over some part of nature or some natural
process (such as procreation), in a fourth he is the
inventor of writing or the-builder of temples. His
shape varies also from place to place. The tribal to-
tems are trees, animals, and fetishes of all kinds, and
these are associated with the deities as their symbols.
* Later the gods are depicted in the general outline of
a man or woman, with an animal head, a distinctive
crown, and. other attributes. Animal-worship also
varies in different places. In one district the cat
is worshipped. (Fig. 38) or the crocodile, while
in other districts these are detested. Prohibitions
against killing lions and hippopotami, serpents and
scorpions, rats and mice, can only have been due Tee P D
cither to the hoary theory that they were sacred, TI;E ILLAR OF TIED

o e symbol of Osiris.

or to the fact that the animals were rare and Fajence.
innocuous. The only other possible explanation of
the worship of animals is that it was a measure of protection against them.

The worship of some of the local gods spread farther afield, or was carried
into other districts, and occasionally imitations of it were introduced elsewhere
—e.g., in the Nubian colonies, in the oases of Lybia, and in Syria. A good
example of such an extension of influence, due to the inherent strength of the
qualities symbolized, is that of Osiris, the god of vegetation and of the dead.
His seat was at Busiris, in the Delta, where he had a fetish, Ded (Fig. 39), in
the form of a tree (or perhaps of his vertebral column?). He moved to

Fic. 39
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Memphis and displaced Anubis, the local god of the dead. In Abydos, in
Upper Egypt, he became identified with the  first of the westerns,” a dog, as
protector of the dead. In the late period he was regarded as almost the sole
god.of the dead throughout the whole country, and gradually. assumed
ethical and even cosmological features.

In the early period the temples of the various local deities differed greatly.
They were tabernacles of varied form and structure, and bore distinctive
marks. From the Old Kingdom (about 2500 8.c.) we know .only the sun
sanctuaries at Abusir, which have been excavated by the Deutsche Orient-
‘gesellschaft. There -was an altar for sacrifice under the open sky in front
of a mighty obelisk. In the New Kingdom (from 1600 B.c. onward) the
prevailing type was a uniform structure with gateways (pylons), an open
courtyard with colonnades, a roofed hall with pillars, and a holy of holies
- where semi-darkness reigned. The entire building was surrounded by walls
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“without an opening. From the late period (seventh century B.c.) down to the
time of the Roman emperors the temples were rebuilt in this style, although
there are also examples of places of worship with windows and half-covered
courtyards. The reliefs illustrate the worship of the gods by the King as
representative of the people. Such a service must really have been held in the
presence of all the statues in the temple. The daily ritual of public worship
was performed in the holy of holies by the King (Fig. 40), or in his stead
by the chief priest. The ministrant proceeded in ceremonial fashion to cleanse
the image, anoint it, adorn and clothe it, offer incense to it (Fig. 41), and
present gifts of food and offer prayers. The image, which stood in a chapel
of stone, was small and portablé. It was made of costly wood, mounted with
precious metals, and inlaid with stones, and was arrayed in garments of
choicest material. On great occasions it was carried in a shrine resting on
a boat (Fig. 42), the populace accompanying the procession through the

istrict, giving vent to unrestrained joy, which was increased by the per-

- formance of mythological events —‘ mystery plays.’
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Memphis and displaced Anubis, the local god of the dead. In Abydos, in
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'Each independent place of worship had one priest, and each temple had
-~ several. These regular officials were assisted by laymen who served in turn
for a month. From ancient times there had been priestesses. In the service

F16. 42. PriesTs CARRYING THE BOAT WITH THE SHRINE
CONTAINING THE IMaGE oF THE Gob

of goddesses, whose natural handmaids they were, they played a different
réle from that which they performed for the gods. In the latter case the
priestesses had to minister to their pleasures in the harem. In Thebes during
the late period the “ god-wife of Amon” stood at the head of a priestly
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hierarchy. At all periods the great temples included the priesthiood of the
whole district. The high priests bore ancient titles: in Memphis “ great
leader of the artists”; in Heliopolis “ great scanner ” (of the sky); in Sais
“the great physician.” They enjoyed independent powers, and frequently
became a source of danger to the State. The members of the ordinary priest-
hood were divided into tribes (¢pihar) —the divine servants, the clean, the \
readers, the divine fathers, the keepers of the secret (or perhaps initiates
- of the mysteries), etc. The importance of the various temples depended

on their political and economic position. The greatest power came to be held
by the priests of Amon of Thebes, and far below these ranked Heliopolis /
‘and Mempbhis, not to speak of ancient gods like Thoth and Osiris. They con- .
trolled agriculture and stock-raising, the import and export of raw materials :
and manufactures, the movements of troops, etc. Apparently as far back

F16. 43. JupGMENT OF THE DEAD BEFORE THE THRONE OF OsIRIs

as the period before the New Kingdom the temples had been combined
into a stable organization under a president, and this of course hastened
the unification of the theological systems. Attached to the temples, with
the rank of priests, were not only the various administrative officials, but
also physicians and astronomers, historians and philosophers, architects and
workers in relief. They were distinguished from the laity by a special uni-
form and — at least in the later period — by ritual regulations.

In every great temple there were several deities, and these formed a family.
By the side of the lord, the paterfamilias, stood his consort and his son. Such
an arrangement was not suitable in every case — e.g., if the temple belonged
to a goddess, such as Hathor of Dendera, or if a god had two consorts, like
Thoth of Hermopolis and Khnum of Esna and Elephantine. In addition,
the local system included animals, demos, fetishes, and certain cosmogoni-
cal ‘conceptions, as well as incarnations of powers of nature. Heliopolis first
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formed a “great ennead,” and included in it, somewhat forcedly, a select
number of deities; in order to include the .remalnder a “small ennead ” was

_ formed, which was as little homogeneous as the other. The formation of

, enneads was imitated in other localities, and these represented the successive
C dynasties of primeval deities. Theolog1cal speculation and the requirements
of organization brought them into uniformity. Deities were established in -
other localities and identified with each other. Myths and epithets, animal
figures and attributes, were transferred to deities with which they had
originally no connexion. Foreign deities crowded in from Nubia, Libya, and

(" Syria, and were gradually identified with the native gods of Egypt. All this

Fi1c. 44. Prenistoric Corpse 1N HuppLep Posrtion
Found in the burial-place at Abusir el-Melek.

resulted in a confusion so complete that even the most learned priests were
frequently at a loss to find a way out. The originally simple and uniform
deities had become complex and many-sided, and their personalities had
been greatly obscured by widespread assimilation. It is difficult for us now.
to see clearly the original features, which have been covered up by subsequent
disfigurements and erroneous additions.
The Dead and the Grave. According to a belief Whlch certainly goes
. back to a very early time in Egypt, the spiritual part of man does not die — it
\ survives cither alone, hungering constantly for its body, or in union with
some other being, into whose body it has entered (the transmigration’ of
souls). The abode of the dead lies far to the west, and in that direction the
suppliant turns his face. There were, howevcr, numerous local differences
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of belief with regard to the dwelling-place of the dead and their lot. In
some localities the dead were believed to pass to one of the constellations,
and thither soared a dead king, perhaps to fill the part of a ruler of that
world. Elsewhere the realm of the dead was the Duat, which lies below the
earth and is traversed by the sun-god at night. In it are doors with bars,
~ rivers and chasms in which are serpents and other perils, while huge demons
with knives guard ‘the entrance. On a throne in the judgment hall sits

Fic. 45. BuriAL-GrounDp wiTH MastaBas AT GIzZEH
In the background is the pyramid of King Khafra.

Osiris, with the forty-two judges, before whom the dead man must make
his negative confession, in which he enumerates the sins that he has not
committed (see Fig. 43). If he is declared just, the fields of the blessed are
open to him; if he is condemned, he falls a prey to the hound of hell. When |,
a king dies he becomes the god Osiris, and lives all his experiences over |
again. Gradually this conception was extended to every individual, although
it is not easy to sece how every one could sit on the throne. of the king of
the gods and wear the royal robes. The ideas regardmg resurrection that
pervaded the Osiris myths were adopted with various modifications into the |
faith regarding the dead.

Like everything else in the Egyptian religion, the gods of the dead are
variously conceived in different districts. In Memphis the protection of the
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Osiris, with the forty-two judges, before whom the dead man must make
his negative confession, in which he enumerates the sins that he has not
committed (see Fig. 43). If he is declared just, the fields of the blessed are
open to him; if he is condemned, he falls a prey to the hound of hell. When
a king dies he becomes the god Osiris, and lives all his experiences over
again. Gradually this conception was extended to every individual, although
it is not casy to see how every one could sit on the throne of the king of
the gods and wear the royal robes. The ideas regarding resurrection that
pervaded the Osiris myths were adopted with various modifications into the
faith regarding the dead.

Like everything else in the Egyptian religion, the gods of the dead are
variously conceived in different districts. In Memphis the protection of the



74 RELIGIONS OF THE WORLD

departed and of their graves is in the keeping of a recumbent falcon called
Sokar; in Thebes they are under the care of the cow Hathor. In several
places their guardian is a recumbent dog, called Anubis in Siut and in
Abydos “the first of the westerns.” When the Ptolemies created the Graco-
Egyptian deity Serapis they gave him features borrowed from Osiris. Osiris
(Fig. 34), who in his own city,
Busiris, in the Delta, played
other parts as well, was recog-
nized as the god of the dead
throughout all Egypt from the
close of the Old Kingdom
(c. 2400 B.c.). From the Saite
period (seventh century s.c.)
he was the only god of the
dead, and he reappeared in the
Roman Empire along with Isis
and Horus. According to the
myth about him, Osiris was a
king who was murdered by his
enemies. His widow tearfully
searched for his corpse till she
found it. From the revivified
body she conceived Horus. The
corpse was brought to Byblos
in Syria, where it was torn to
pieces by Set. Isis buried the
parts in different places. New
life awoke in Osiris, and he be-
came king of the realm of the
dead, while Horus ruled over
the living. The events narrated
in the myth were the subject
of mystery plays. His worship
was performed on the island
that held his grave (Abaton).
The myth came later to be
interpreted ethically, Osiris and
Set representing the contrast
between good and evil. A cos-
mic meaning was also read into it — Horus and Set typified the struggle
between light and darkness. The rising from the dead of the deity was
represented by figures of Osiris made of earth containing grains of corn,
so that the green sprouts symbolized the new life.

The graveyards were situated on the edge of the desert, if possible on the

Fic. 46. Mummy-sHAPED CorrFIN oF Woop
From Haas, “ Bilderatlas zur Religionsgeschichte ”
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western edge. The graves, originally shallow pits (Fig. 44), took the form
of chambers entered by a shaft. Over the grave was built a heap of stones,
called the mastaba (Fig. 45). It developed into the pyramid —at first for
kings and later for private individuals. In front of both pyramids and mas-
tabas were places of worship. These were also provided in the rock-graves,
and contained, in the case of a king, images showing his deeds and his life
with the gods, in the case of a private individual his family, possessions, and
the offerings bestowed upon him. The coffin represented on a small scale,

Fic. 47. Grave SraB or Prince ONu, FrRoM His MastaBa AT GIizEH
Fourth Dynasty.
From Haas, *“ Bilderatlas zur Religionsgeschichte

and the grave on a larger scale, the world in which the departed now lived.
In the older period it was shaped like a house or box (Fig. 36), in the later
period like a body (Fig. 46). In the spaces for worship in front of the
graves the relatives assemble for sacrifice and prayer (¥igs. 47 & 48). Priests
for the dead were provided by means of endowments, although in the first
instance it was the duty of a son “to see that his father’s name was kept
alive.” Homage to the dead kings was long maintained by endowments, and
the Saitic period evinced its regard for the past by again providing priests
for the worship of the great Pharaohs of the Old Kingdom.

From hints contained in the Pyramid Texts (c. 2500 8.c.) it would secem
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- that originally the dead bodies were allowed to decay, or were dismembered
[ and the bones buried apart from the rest of the body. The oldest interments
that have been found (the fourth millennium B.c.) show the body in the
huddled posture (Fig. 44). From the time of the Old Kingdom onward
(Fourth Dynasty, ¢. 2800 B.c.) the bodies are outstretched, with the face
turned toward the rising sun. By and by the body was opened and mummi-
,fied by means of increasingly elaborate methods. This practice was con-
" tinued till the advent of Christianity put an end to it. Elaborate rituals pre-

F1c. 48. TaBLE FOrR SACRIFICE, sHOWING GIFTs To THE DEAD
From Haas, “ Bilderatlas zur Religionsgeschichte ”

“scribed the methods to be used for embalming and swathing the mummy
and for the arrangement of amulets, and there were further instructions re-
garding the actual interment, at which a priest wearing a dog’s-head mask
represented Anubis, the god of the dead. Pictures show that previous to in-
terment the mummy was transported to Abydos in order to hold fellow-
ship with Osiris at the grave of that deity. The same desire found expression
in the erection of a‘grave-stone in Abydos. We sce the feast for the dead in
the garden, the guarding of the mummy outside the grave, the process of
“opening the mouth and the eyes,” and then the coffin is lowered into the
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shaft in the presence of priests, readers, and incense-burners. Even prehistoric
graves (Fig. 44) contain jars with food and favourite articles like weapons,
tools, and ornaments. From the Old Kingdom onward we find figures of
workmen preparing food for the departed or standing ready to take his
place when the call to work ‘comes. Women are shown ready to minister
to him, and amulets are there to ward off dangers. At a later time we find
large models of cattleyards and slaughter-houses, spinning and weaving
sheds, entire dwellings, and even ships. The pictures of grave-chambers show
similar scenes depicted with an increasing elaborateness that reveals the joy
of the sculptor in his work. All reference to the future disappears, and only
activities of this life are depicted, so that the departed can recall vanished joys
and still find delight in them.
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3. CHINESE RELIGION

by F. E. A. Krause

Among the Chinese, religion occupies a position essentially different from
that which it fills in the case of other great civilized peoples. It has neither
been content to control only one side of the activities of life nor claimed a
place of its own apart from everything else. It was fitted into the civilization
as a whole, and was at all points bound up with the general view of the
world held by the ancient Chinese.

Especially when contrasted with what is usually met with in the Western
world, Chinese civilization is dlStlﬂgUlSth by the way in which it has been
completely unified and reduced, as it were, to a common denominator. All
phenomena and events are harmoniously related to each other; none stand
apart from the rest. Therefore the inter-relations of the different spheres
and aspects of life are of -the most varied kind. The religious life is not.
an exceptional condition. It is not contrasted with man’s daily life. It per-
vades all the aspects of human life here below, and suffuses the whole social
" and political ‘structure. Religion has a natural and necessary place in evéry
aspect that Chinese life can assume.

In the ancient Chinese mind the sense of religion is not regarded as an
-awakening to the knowledge of something different from ordinary thought
and life. Religious motives are not considered as something distinctive —
they lie inconspicuously in the totality of thought and:life. Therefore in
China religion is so interwoven with the mechanism of life as a whole
that the two can never be sorted out or disentangled. Religion is not looked ™
upon as somethmg belonging to a-higher sphere —in’ the sense of -some-
thing “ numinous ’— a something which a man merely fears and worships.
It is a constituent part of mundane life, with effects that are d1rect1y and
everywhere felt.

The basic fact from which Chinese thought starts is the rec1proc1ty that
exists between the cosmos and human life. Man has to frame his life after
the pattern of nature. But heaven also is affected by human actions. Human
life has cosmic relations, and these give to every event a moral meaning.
Therefore every separate detail of life, which to the Western mind has
nothing specifically religious in it at all, has quite naturally for the Chinese
mind a religious aspect. Together with the conceptions of the universe and~
of the relations of man to nature, it was the conceptions held regarding the
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soul that determined the development of the religious forms. Even these
‘are not regarded merely as the soil on which a definite cult has grown up.
Like the sense of dependence on the cycle of nature, they constitute the
broad basis for the social structures of family and nation. It is only one of
_ the results of this way of looking at things that the cosmic views and the
conceptions of the soul found expression in nature-worship and ancestor- -
worship. The total effect has a2 much wider range, and found vent in
* numerous manifestations of a grosser religiosity. It is an essential feature .
of what we must-call Chinese religion that it considers vague superstition
just as important as any of the well-marked forms of worsh1p There has
always existed a connexion between the systems that have in the historical
period gained wider acceptance and the superstitious elements that have
always been more or less present in the minds of the Chinese people. There
is, it is true, hardly any trace of superstition in the oldest period, and very
little sign of it, but the effect of a more primitive religiosity surviving from
a more distant period is clearly apparent in the growth of the popular re-
ligion. This popular religion is not merely a mixture of different systems;
it includes many peculiar forms of superstition which were afterward ex-
‘cluded from these systems.

A history of the Chinese religion must always start from the general fund
of thought contained in the oldest literature. But in contrast to that of
other civilized peoples, this ancient literature of China contains no works
that are specifically religious. The religious material is contained in writings
that are: predominantly philosophical, ethical, social, or historical in char- -
acter. In particular it is never possible to draw a line of demarcation between
Chinese philosophy and Chinese religion.

The world of thought of the Chinese never found complete expression in
any one literary document. It had already developed in various directions
before it had become possible to write it down. Thus, owing to different
emphasis having been laid on certain aspects, various views of the world
have arisen in China which, although they were originally based on the
same written source, gradually diverged, and finally took on an appearance
of antagonism to each other. Careful and thorough investigation shows that
Lonfucmmsm and Taoism, although they came later to be separate systems,
grew up on the common soil of the ancient Chinese fundamental con-
ceptions. If we had a better knowledge of many ideas and practices which
belonged to the most ‘ancient period, and which have been overlaid or
obliterated by the ascendancy of practices that were later accepted as ortho-
dox, we should be able to fit many elements that now seem out of place
in later Taoism and in popular superstition into the great framework of
ancient Chinese thought.

In this great fund of ancient Chinese thought lay many different possi-
bilities of development. The centuries before the Christian era saw the rise
of numerous schools of thought which, despite their diversity of form, con-
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tinued to exist together, and even justified their existence. Some of these
systems failed to gain wide acceptance because liberty of thought was greatly
obstructed by very powerful official teaching. The result of this obstruction
was that by and by, out of numerous possible developments of thought, oné¢
definite direction was taken — that represented by official writers and pro-
tected by the Government — to the exclusion of all others. This unification
of Chinese thought put the stamp of rigidity on the intellectual life of the
classical period and- all the periods that followed it; it was aided, too, not
only by the popular preference for a practical, cthical view, but also by other
influences, especially the desire of the Government to consohdate the poht1cal
situation.

Out of all the systems which had arisen from the placmg of varying em- .
phasis-on certain aspects of universally accepted opinions, two attained out-
standing importance. By their different attitude (sometimes amounting to
antagonism) toward the problems which the world and life offered to the
Chinese, these two ways of thought could not but seem to represent two
entirely dissimilar views of the world, although all their doctrines were the
truly logical outcome of ancient Chlnese ideas. Their authors were Lao-tse
. and K‘ung-tse, and they have been worked out by their respective schools
into the systems of Taoism and Confucianism.

N The two great men who lived in the sixth and fifth centuries were not
1! the founders of a philosophy or a religion, nor did they in any sense produce

‘ anything new. Both merely rearranged the ancient views in an orderly
way, but the points on which each laid the chief stress were not the
same. Whereas Lao-tse dealt with his material in a theoretical and specu-
lative fashion, K‘ung-tse emphasized the practical conduct of life. The one
founded an individualistic philosophy of pessimistic indifferentism, while
the other taught a practical morality and laid the chief emphasis on life and
conduct. . '

Dlametrlcally opposed to each other as Lao-tse and K ung-tse thus seem to
be in the chief tenets of their doctrine, there are many points of connexion
between them. They share many views received from the common stock of
ancient Chinese thought, and accepted as valid by both. Their systems also
contain that characteristic conception of the universe and of the relation of
man to nature, or the interdependence between events and human life, of
the moral connexion between nature and life, which has been called Chinese
universism. Further, it is this common basis that constitutes the actual re-
ligious element in both cases, because, apart from this, neithef the teaching
of Lao-tse nor that of K‘ung-tse has any distinctively religious element at all.

The doctrines of both teachers should always be distinguished from the
outward forms which they afterward assumed in the hands of their re.
spective disciples. It is just when we come to the religious contents that
we see that the two systems were originally quite different from the external
shape given to them at a subsequent period. It was only at a much later
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time that they became religions in the real sense, and this transformation
did not come from within. In the one case it was brought about by political
and constitutional influences; in the other it was due to the adm1ss1on of
popular ideas and the influence of the alien Buddhism.

The after history of the Chinese schools of thought makes it very difficult
for us to speak briefly and broadly of Chinese religion or the Chinese re-
ligions. The various phases exhibit changes so profound that they cannot
~ be included under one comprehensive formula. In any study, however brief,
of the actual religious element in Chinese life and thought it is essential to
keep clearly in'mind the strong influence exerted on religion by the Chinese
method of thought generally and in particular by the view of the world
peculiar to that people.

' The substance of ancient Chinese religious conceptions was derived from
two sources, (1) observation of nature and the sense of man’s dependence
on it, and (2) theories of the soul and beliefs regarding the dead. These
were embodied in the two fundamental aspects of Chinese religion, wor-
ship of nature and ancestor-worship.

With the transition to settled life, which in the case of China took place
in prehistoric time, the soil, on whose produce the population depended
for their sustenance, had become a matter of prime importance. The corn-
land was regarded as under the care of special deities, and worship was
paid to these in order to induce them to grant abundant harvests. These
gods of the soil were closely connected with the fields over which they
watched, so that from the very first there was a plurality of deities. These
gods, who represented in themselves the properties of the soil, gradually
developed into deities of the political divisions, of the principalities, of the
kingdom. Their names and characteristics might change with change of
ownership, with the rise of a new royal house, with the dominion of a new
dynasty. They were strictly local, and their sphere of influence was strictly
limited in its range.

The life of the agricultural population had always been regulated by the
yearly cycle. The various forms of field-work had to be done at the times
-~ prescribed by the climate and the weather. Observation' gradually led to
-the formation of a calendar, whose fixed dates came to have a religious
significance. The celestial sphere exercised a decisive influence on the life
of the terrestrial world. Men realized that they were dependent on the
alternations of day and night, light and darkness, heat and cold, drought
and moisture, wind and rain. Atmospheric conditions were therefore as-
sumed to be powers of nature, and were duly worshipped. The heavens ruled
the earth, and the various heavenly bodies exercised their appropriate influ-
ence. Thus the sun, moon, planets, and constellations were regarded as filling
a religious réle, and were worshipped. In a similar manner, men came to see
that life was conditioned by the conformation of the earth’s surface, the
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various conﬁguratlons of which were ascribed to powers of nature, so that
mountains, rivers, valleys, trees, and rocks became ob]ects of rehglous ‘
veneration.

In this connexion we come upon a peculiar feature of Chmese thought All
phenomena were classified in two contrasted categories — that of yang as the
male, the celestial, bright, warm, procreatmg principle and that of yen as
the female, the earthly, dark, cold, and conceiving prmcrple. This classifica-
tion of all things found its strongest expression in superstitious beliefs, and
gave rise to the system of geomancy, which has played so 1mportant a part
in Chinese life.

'The ancient Chinese saw a collectanea of all the powers of naturé in the
sky, which was therefore worshipped as the epitome of nature. It- was: not;
however, looked upon as a supreme personal deity, but merely as the sum
of the manifestations of power in the universe. In the speculative philosophy-
of Lao-tse heaven ranks equally with Tao as the original ‘power of the uni-
verse. Here religion and philosophy merge into each other. They are simply
different languages seeking to express the same thought by means of different
projections. . :

In the classical texts the hlghest conceptlon of the heavens is frequently_-
identified with Shang-ti, a god who is described in a somewhat anthropo-
morphic way. He is perhaps an ancient constellation (the pole-star), and his
exceptional position may be due to territorial and political considerations.
As a matter of fact, the conceptions of the Supreme Ruler (Shang-ti) and
of the Sublime Heavens (Huang-t 1en) afterward coalesce or absorb each
other.

All nature was regarded as animate and charged with force. This bred in
" the popular mind a universal belief in spirits. From one point of view this
was merely a way of expressing the connexion between man and nature, but,
side by side with it, there emerged another kind of belief in spirits, which
had its root in the ideas held regarding the soul. Human nature was believed
to contain an element which in some undefined manner existed both pre-
natally and posthumously, and which constituted the point of connexion
between man and the powers of nature. It is quite clear that several con-
ceptions regarding the creation and the separation of the soul were inter-
crossed in these beliefs, and the statements in the sources are' not always,
reconcilable. ‘

The soul of man, which thus somehéw continued to exist after death,
-afterward came to be. identified with the spirit of the dead, and the very
ancient practice of ancestor-worship is based on the attentions bestowed
" .upon these spirits and the reverence with which they were regarded. The -
‘departed constitute an integral part of the great family circle. They take
part in all that happens, and reward the attentions of the living with their
~ protection and favours. The graves are their dwelling-places, and must there-
‘fore be carefully chosen and tended. In the sculspanels of the domestlc shrine
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the spirits of the family ancestors are present, and the fortunes of the family

—its weal or its woe — depend on the beneficent or injurious activities of

these ancestors. Worship of the dead is thus a social duty which every family

‘must' perform in its own interests, and this practice affects profoundly the

entire life of the people. It is the domestic analogue of nature-worship.

Ancestor-worship constitutes the religion of the individual, and every mem-
ber of the Chinese race without exception practices it as a famlly rite under
“the leadershlp of the head of his family.

Fi16. 49. A CuiNese DomEsTIC SHRINE
From Kern, ““ Das Licht des Ostens”

On the other hand, nature-worship has always been a cult of special deities
or powers limited to definite localities or to particular strata of the people.
The worshlp of the supreme powers of nature, especially the sky, was the
prerogative of the supreme head of the state; the worship of certain other
powers was the privilege of the territorial princes, and other - ceremonies
were conducted by State officials. Nature-worship in ancient China was thus
a religion of the governing classes, in which the mass of ‘the people had no
share. Observance of it formed part of the duties of the upper classes, who
thus were the people’s represéntatives as toward the sky and nature; and
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between man and the powers of nature. It is quite clear that several con-
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crossed in these beliefs, and the statements in the sources are ‘not always
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The soul of man, which thus somehow continued to exist after death,
afterward came to be identified with the spirit of the dead, and the very
ancient practice of ancestor-worship is based on the attentions bestowed
upon these spirits and the reverence with which they were regarded. The
departed constitute an integral part of the great family circle. They take
part in all that happens, and reward the attentions of the living with their
protection and favours. The graves are their dwelling-places, and must there-
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the spirits of the family ancestors are present, and the fortunes of the family
—its weal or its woe —depend on the beneficent or injurious activities of
these ancestors. Worship of the dead is thus a social duty which every family
must perform in its own interests, and this practice affects profoundly the
entire life of the people. It is the domestic analogue of nature-worship.
Ancestor-worship constitutes the religion of the individual, and every mem-
ber of the Chinese race without exception practices it as a family rite under

the leadership of the head of his family.
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On the other hand, nature-worship has always been a cult of special deities
or powers limited to definite localities or to particular strata of the people.
The worship of the supreme powers of nature, especially the sky, was the
prerogative of the supreme head of the state; the worship of certain other
powers was the privilege of the territorial princes, and other ceremonies
were conducted by State officials. Nature-worship in ancient China was thus
a religion of the governing classes, in which the mass of ‘the people had no
share. Observance of it formed part of the duties of the upper classes, who
thus were the people’s representatives as toward the sky and nature, and
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who therefore assumed all responsibility for the regulation of the due
relations between man and the universe.

This worship of nature by and by developed into a State religion, while
ancestor-worship continued to be the rehglon of the people. Apart from the
domestic worship of ancestors,. religion in China was entirely a concern of
the State. Naturally, therefore, the rehglon of the State could easily come to
be a religion for the State, and this is exactly what happened when Con-
fucianism came to be the accepted and established form of State rehglon
in China.

But all that has been said by no means exhausts the sphcre of rellglon in
China. It also includes the ordinances which are implicit in the reciprocal
duties of man to man, and which are set forth in a scheme of a. fivefold

 relationship — that of father to son, older brother to younger brother, hus-

“-

‘band to wife, monarch to subject, friend to friend. On"this basis is built

- the entire life of the individual, which is governed by fixed pr1nc1ples that

determine exactly his conduct in his family, in any organization of which
‘he is a member, and in his position as a member of the corporate body of the

state. The demands of piety are binding upon all. They frcquently take
the place of legal principles, and for the Chinese they have quite definitely:
the character of religious sanctions. The forms of propriety and social con-
ventions are not merely a matter of breeding. They are an essential part of
religious life. The Chinese word / is almost synonymous with religio. It
means the binding power of an inward law that has a universal validity,
expressed both in nature and in every human activity.

It is a national characteristic of the Chinese that outward form should all
along have been so strongly emphasized that it has to a large extent eclipsed
the inward meaning. Hence arose the natural tendency to pronounced
ritualism that is so evident both in the religion and in other features of
Chinese life. It is just this restraint, this discipline imposed by outward form -
on the Chinaman, that makes it so difficult for the Western mind to under-
stand the mind of the Chinese. Much of what piety demands of them may
seem to us unimportant, but in the eyes of Chinese piety it is indissolubly
connected with ancestor-worship, and it is this that provides the religious

* basis for many things that are merely matters of form.

It is not too much to say that in China all religion — so far as it is genu-
inely Chinese and free from foreign influence —is through and through
moral. The religious sanction is always based on the moral relation by which
all things are governed — the processes of nature, the divisions of time, field-
work, family kinship, the social bond, state government, belief in the spirits
of the dead, symbohc ceremonies, and everything else that concerns life.

'The connecting link is in every case a moral responsibility. This funda-
_méental importance attached te morality is most clearly apparent in ancestor-

- worship, the real religion of the people, but it is also present and active in

- 'the conception of the reciprocal dependence between man’s 11fe and the sky,
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in the mutual influences between nature and human life, and is, too, the
cause both of the strange and complex forms of superstition and of the
-abstruse principles of the geomantic Féng-Shui.

The limited space assigned to us makes it impossible to examine here how
ancient Chinese. religious thought is reflected in the literature, or to sec how
_ the teachings contained in the Tao-#¢-King, the I-King, and the other Classics
“supplement or contradict each other and whether they can be combined

to form a complete picture. Of profound importance was the work of K‘ung-
tse in arranging and sifting the oldest literature, and the object with which he
undertook this labour had of course momentous consequences for the religious
content of the ancient writings. His selection was made with the purpose of
handing on the traditional doctrine, and his work was destined to determine
by and by what was to be considered classical. His omission of those portions
which did not serve his ends had a profound effect on all later thought.
K‘ung-tse rejected much that the religious needs of the people constrained
them to retain. Little is known of the divergent views which did not fit
into the system of Confucius, or of the subjects concerning which K‘ung-tse
deliberately kept silence. But it was inevitable that these rejected or sup-
pressed portions should be adopted into other systems and thus pass over
into later Taoism.

In course of time K‘ung-tse’s value-judgments obtained official recognition
and all that contradicted them was rejected with increasing strictness. The
subsequent adoption of Confucianism, with its practical morality and its
political doctrine, as the sole orthodox creed had the effect of prohibiting
all philosophical speculation and many aspects of the ancient religious teach-
ing. Confucius was so far from being the founder of a religion that he
deliberately omitted from his teaching a considerable part of the ancient
religious faith of his people. But reaction was bound to come, and the gaps
in the system of Confucius, which were perceptible to the national con-
sciousness, were filled up at a later time by the insertion of much that he had
rejected, by the revival of superstitious views, and by the reception of ideas
borrowed from other countries.

It was for purely historical reasons that Confucianism was selected in
preference to other competing systems. The Han Dynasty (206 B.c.—A.p. 221)
declared Confucianism to be the sole permissible doctrine, decreed that it
embodied the national view of the world, and made it the State religion.
It was only when the Han Dynasty achieved the consolidation of the entire
state that the teaching of Confucius, which had till then lacked any real
religious element, was transformed into a religion. Necessarily, therefore, it
was a religion that completely suited the political purposes of those in
authority, a typical State religion.

he two component parts of this new State Confucmmsm were, as before,
nature-worship and ancestor-worship. Nature-worship, however, which found
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its supreme expression in the sacrifice to the heavens, was now combined
with the worship of the ancestors of the Imperial house. The emperor wor-
- shipped the heavens as his ancestor. As the “Son of Heaven” he was, the
mediator between the laws that govern the world and mankind. In the
name of the entire nation —and to the Chinese mind the Chinese nation
comprised all the inhabitants of the world —the emperor craved from.the
celestial and earthly powers blessing and prosperity, rich harvests and favour-
able weather. He became responsible for the well-being of his subjects, and
in his sacred person he became surety for the necessary agreement between
the eternal Tao of the universe and man’s earthly lot. On the Chinese em-
peror rested the most tremendous moral obligation that can be conceived —

viz., the reconciliation of mankind with the Reason of the world through -

the power of the supreme virtue which was supposed to indwell in him as
emperor. This was the symbohcal meaning of the sublime sacrifice to the
heavens — the supreme expression of the State religion and the strict pre-
rogative of “the Only Existing One.”

Next to the heavens as the universal deity came the numerous heavenly
bodies and constellations, mountains-and rivers, the powers that controlled
, the weather, and the guardian deities of the soil. In the worship paid to these
the ancestors of the emperor had their share. Through this association of the
Imperial ancestors with the ancient gods of nature the emperor and his house
became themselves divine. For him the cultus of the State religion was also
a service of worship in honour of his ancestors. The ceremonies which the
emperor had to perform for his people thus acquired a double significance —
they were for-him the family worship which was practlsed by every famlly
throughout his realm.

In view of this fact, that religion was a State concern, it is clear that the
mass of the people could have no share in the ceremonies of the State
worship. These required the intervention of the emperor or of some one
representing him. The Imperial privileges and prerogatives were entrusted
to State officials in a carefully arranged order of precedencé. The same
religious duties which the emperor had to perform in the capital for the
whole empire fell to be performed by each official for his administrative
district in virtue of the due share of divine authonty delegatcd to him by
the ruler. g

A special feature was added to the State religion when the Master Con-

fucius, was elevated to divine rank. A special form of worship, which was
classed as ancestor-worship, was held in his honour. The rank of Confucius,
next to that of the supreme heavens and on a level with the other deities,
was settled differently by the emperors of the various dynasties. This ex-
_pansion of ancestor-worship beyond the sphere of the family into a cultus
for a larger community or for the whole nation became thenceforward a
characteristic feature of the State religion. Virtuous and meritorious men
could now be elevated to the rank of local deities, and receive thclr share
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of the State sacrifices. This honour was not confined to disciples of Con-
fucius and many ancient sages; it was extended to prominent statesmen of
later days. The important point in this connexion is that all such elevations
were made by the emperor’s command. In the Chinese religion the emperor

Fic. 50. MonumeNT To ConFuctus AT CH-FU

is not only the lord of all men, but also the lord of the gods. The emperor
thus determines the religion of the State by virtue of his own divine au-
thority. This adumbrates a later development. With the approval of the em-
peror representatives of other systems—of Taoism or of minor popular
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beliefs — could be adopted into the pantheon of State Confucianism, and -
prominent statesmen could be raised to the status of national heroes.
The cultus consisted of prayer and sacrifice, and these were carried out
with all the simplicity and dignity of the most ancient times. For nature-
" worship there were no temples. The ceremonies were conducted in the open
air, on mountain-tops or on river-banks. For the worship of Confucius, how-
ever — which was, as has already been said, classed as ancestor-worship —
structures were erected in imitation of the domestic ancestral chambers. The
supreme expression of the State religion was the great sacrifice to the heavens
which was annually celebrated with great solemnity by the emperor on the
Altar of Heaven in the capital (Fig. 51), three victims being 'oﬂered in that
ceremony. -
Another characteristic feature was the absence of a priesthood. All religious

Fic. 51. AvrTaR oF HEavEN 1N PERING
' From Kern, Das Lz'c}zt de.c Ostens ”

4 celebrations were undertaken by the monarch and the State officials as part
' of their duties. The rites connected with ancestor-worship were performed
by the head of the family, who united in his own person the sovereign au-
thority of the paterfamilias and the office of priest for the spirits of the dead
of his house. It was this restriction of the performance of all religious cere-
monies to the representatives of the family and of the State that explains why
in China religion never acquired a governing body of its own, such as is
found wherever there is an organized religion with a hierarchy and a priest-
hood. The State established religion as one of its own manifestations, and
this same point of view was always taken by the Imperial Government in
its dealings with other religious tendencies in the empire. These were
tolerated only as far as they did not conflict with the State principle. When
once a dogma had been declared orthodox there could no longer be any,
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question of complete toleration. Official China had become Confucian in
the time of the Han Dynasty, and all official powers and duties were de-
termined by the instructions laid down in the classical literature.

The study of this literature formed part of the training of all officials, and
all candidates for Government appomtments had to undergo examination
in the contents of the classical writings. This democratic tendency of Con-
fucian education gained its gréatest triumph when Chu Hsi (1130-1200)
declared that the orthodox principles were henceforth to be binding dogmas.

In the hands of Lao-tse and his successors the universalistic teaching of
Tao, the oldest expression of ancient Chinese thought, had become a specu-
lative philosophy whose abstract doctrines were of course beyond the grasp
of the mass of the Chinese people. As time went on the philosophic meaning
faded, and a less refined interpretation took its place. Tao, as the power of
nature, had been the central theme of the teaching, and through passive
union with this primordial principle of nature the perfect man was made a
partaker of the powers of the universe and became immortal. This pan-
theistic conception now received a practical application, and Tao was re-

“garded as a magical power by which the elixir of life could be produced.
~ This of course meant that the philosophical Tao doctrine had become an
alchemistic superstition. The possibility of such a development had always
been latent in the teaching of Lao-tse, but this result was due to his suc-
cessors, and was a complete contrad1ct1on of the original spirit of his
doctrine.

Contemporancously with this detenoranon of Taoism, Confucianism
gained its special status as the State religion with fixed dogmas This could
not fail to bring about great changes in the attitude of the two schools to
each other. A different view of the world, although rooted in the common
soil of ancient Chinese thought and owing its peculiar teachmgs merely to
a different elaboration of that thought, was bound to sink into heterodoxy,
although it showed no actual hostility to the doctrines of K‘ung-tse. The
common origin of the two systems and their originally equal claims to
acceptance were forgotten as soon as the Confucian school, with its de-
liberately selected literature, became the State religion. Confucianism was
merely the outcome of certain historical influences, yet when it attained sole
dominion it proscribed all other opinions, even although these had been
legitimate readings of Chinese thought since far back times.

The after history of Taoism was determined in two ways — externally by
its increasingly apparent contradiction to the established dogma and in-
ternally by its own continual deterioration. As a result, all the views which
had been rejected by Confucianism tended to attach themselves to the
structure of Taoism, and round what was left of the ancient Tao doctrine
were now grouped the multifarious, ever-changing forms of popular super-
stition. Some of these had existed from early times without beirg officially
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air, on mountain-tops or on river-banks. For the worship of Confucius, how-
ever — which was, as has already been said, classed as ancestor-worship —
structures were erected in imitation of the domestic ancestral chambers. The
supreme expression of the State religion was the great sacrifice to the heavens
which was annually celebrated with great solemnity by the emperor on the
Altar of Heaven in the capital (Fig. 51), three victims being offered in that
ceremony.

Another characteristic feature was the absence of a priesthood. All religious

Fic. 51. Avtar or Heaven v PexiNe
From Kern, *“ Das Licht des Ostens”

celebrations were undertaken by the monarch and the State officials as part
of their duties. The rites connected with ancestor-worship were performed
by the head of the family, who united in his own person the sovereign au-
thority of the paterfamilias and the office of priest for the spirits of the'dead
of his house. It was this restriction of the performance of all religious cere-
monies to the representatives of the family and of the State that explains why
in China religion never acquired a governing body of its own, such as is
found wherever there is an organized religion with a hierarchy and a priest-
hood. The State established religion as one of its own manifestations, and
this same point of view was always taken by the Imperial Government in
its dealings with other religious tendencies in the empire. These were
tolerated only as far as they did not conflict with the State principle. When
once a dogma had been declared orthodox there could no longer be any

|
|
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question of complete toleration. Official China had become Confucian in
the time of the Han Dynasty, and all official powers and duties were de-
termined by the instructions laid down in the classical literature.

The study of this literature formed part of the training of all officials, and
all candidates for Government appointments had to undergo examination
in the contents of the classical writings. This democratic tendency of Con-
fucian education gained its greatest triumph when Chu Hsi (1130-1200)
declared that the orthodox principles were henceforth to be binding dogmas.

In the hands of Lao-tse and his successors the universalistic teaching of
Tao, the oldest expression of ancient Chinese thought, had become a specu-
lative philosophy whose abstract doctrines were of course beyond the grasp
of the mass of the Chinese people. As time went on the philosophic meaning
faded, and a less refined interpretation took its place. Tao, as the power of
nature, had been the central theme of the teaching, and through passive
union with this primordial principle of nature the perfect man was made a
partaker of the powers of the universe and became immortal. This pan-
theistic conception now received a practical application, and Tao was re-
garded as a magical power by which the elixir of life could be produced.
This of course meant that the philosophical Tao doctrine had become an
alchemistic superstition. The possibility of such a development had always
been latent in the teaching of Lao-tse, but this result was due to his suc-
cessors, and was a complete contradiction of the original spirit of his
doctrine. '

Contemporaneously with this deterioration of Taoism, Confucianism
gained its special status as the State religion with fixed dogmas. This could
not fail to bring about great changes in the attitude of the two schools to
each other. A different view of the world, although rooted in the common
soil of ancient Chinese thought and owing its peculiar teachings merely to
a different elaboration of that thought, was bound to sink into heterodoxy,
although it showed no actual hostility to the doctrines of K'ung-tse. The
common origin of the two systems and their originally equal claims to
acceptance were forgotten as soon as the Confucian school, with its de-
liberately selected literature, became the State religion. Confucianism was
merely the outcome of certain historical influences, yet when it attained sole
dominion it proscribed all other opinions, even although these had been
legitimate readings of Chinese thought since far back times.

The after history of Taoism was determined in two ways — externally by
its increasingly apparent contradiction to the established dogma and in-
ternally by its own continual deterioration. As a result, all the views which
had been rejected by Confucianism tended to attach themselves to the
structure of Taoism, and round what was left of the ancient Tao doctrine
were now grouped the multifarious, ever-changing forms of popular super-
stition. Some of these had existed from early times without being officially
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recognized, while others had been created by the unsatisfied cravings of the
people. The play of imagination, for which there was no room within the
State form of religion, produced within the framework of Taoism a rank

growth of superstitions. The sources of information regarding these: are

inaccessible, and it is impossible to give further details regarding them.
We are also in the dark regarding the process by which Taoism became
an actual religion. The only thing that can be safely said is that this process
‘was strongly influenced by the alien Buddhism, which began to find its
way into China at the beginning of the Christian era. The resemblance be-

tween the mystical element in the teaching of Lao-tse and the ascetic aspect

of the Indian religion made it ¢ priori probable that the two might gradually
converge and ultimately coalesce. Although' there was no real-affinity be-

Fic: 52. TureLAry DEITIES IN THE VESTIBULE OF A Taotst TEMPLE
IN Lu-Fu-sHAN

tween the two systems, but merely a fortuitous identity of results that had
been reached.from entirely different starting-points, this gradual copvergence
- profoundly affected the after history of both Tacism and Buddhism in China.

As a result of the influence of the ideas of northern Buddhism the an-
cient Chinese gods of nature were now regarded as possessing human shape,
and images of them began to be made. On the analogy of the populous
celestial pantheon of Mahiyana, Taoism as a religion devised an equally
varied galaxy of stellar deities, genies, and tutelary deities (see Fig 52). The
adoration of national heroes was introduced, and saints, ascetics, outstanding
men, and imaginary figures were worshipped as local deities. Lao-tse himself
and many prominent personalities mentioned in the philosophical literature
were deified, and legendary careers were invented for them after the manner
of Buddhist. narratives.
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- The ethical aspect of Taoism was also profoundly influenced by Buddhism.
'The doctrine of rewards:and punishments for. good and evil deeds was
elaborated in a manner that was utterly un-Chinese. Hell and Paradise, with
" their deities and satellites, were borrowed from Buddhist teachings, although
the doctrines of Lao-tse on the subject of immortality were to a large extent
retained. The ecstatic asceticism of the Buddhists merged with the unpre-
meditated passivity of the Taoists, and the component parts of both systems
were worked upinto a pseudo-science of magic, geomancy, and exorcism
which appealed so strongly to the popular superstition that it drew the entire
life of the people under a religious influence.

In particular it was from Buddhism that the religion of Taoism borrowed

-its external organization, including its priesthood, its monastic life, its temple
services, its idol-worship, the formulas of sacrifice, and many other things.
Taoism, indeed, went so far as to institute a hierarchy, which, although it
was to some extent tolerated by the Government, never received actual recog-
nition. The supreme head, although he was not acknowledged as such by the
monasteries, had the over51ght of the lay brethren, whose activities were
chiefly concerned with’exorcism. He was, however, always subject to State
control, and his activities were restricted to matters in which he could do
no harm.

Both Taoism and Buddhism were regarded by the Confucian State as
heretical. The Government interdicted, oppressed, and even persecuted their
monasteries; and both systems suffered the same untoward fortunes. This
oppression naturally drew them still more closely together, until the monastic
side of Taoism was completely absorbed by the more popular Buddhism.
What is left of it now has practically no influence on the life of the people.

The question how far Taoism and Buddhism have influenced each other
in the course of the centuries cannot be further pursued here, important’ as
it-is for a full understanding of the present religious condition of China.
Such a discussion would carry us into a sphere which belongs to northern
Buddhlsm, a subject assigned to another section of this book.

The religion of the Chinese people is essent1ally a syncretism. It includes
elements derived from the ancient belief in the powers of nature, the con-
ceptions of the soul, the official State religion, Taoism proper, and pure
Buddhism, and contains also features derived from the superstition that is -
so.w1despread among the Chinese people and some survivals of aboriginal
customs. These are so intermingled that the component parts cannot now
be disentangled.

The influence of the alien Buddhism on the thought of the people and
on every aspect of their religious life has been very great throughout the .
centuties, so that the popular faith seems now to be completely permeated
by Buddhist conceptions. The religious life of China really belongs for the
most part to the sphere of Buddhism, and that lies outside our present sub-
ject, the typical Chinese religion.
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the doctrines of Lao-tse on the subject of immortality were to a large extent
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oppression naturally drew them still more closely together, until the monastic
side of Taoism was completely absorbed by the more popular Buddhism.
What is left of it now has practically no influence on the life of the people.

The question how far Taoism and Buddhism have influenced each other
in the course of the centuries cannot be further pursued here, important as
it is for a full understanding of the present religious condition of China.
Such a discussion would carry us into a sphere which belongs to northern
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4. INDIAN RELIGION*

i - by Ozto Strauss

It is no longer necessary to emphasize the importance of India for the
_ significance and history" of rel1g1on Scientific research on the subject has
long been followed with keen interest, and there are many people to-day in
war-shattered Europe who in their search for new spiritual values have
turned longingly to the wisdom of India, and are looking expectantly to
the East for fresh stimulus and the fulfilment of their hopes. In many cases
this search is the expression of a deeply felt need; in others it is merely a
new form of dilettantism. But science must ever keep clearly in view its high
duty of sober, unbiased observation.

The following sketch, which must be brief owing to the limited space,
should therefore be regarded not as an attempt to inoculate the Western
mind with the spirit of India, but as an endeavour to give a historical. account
of the sp1r1tual life of a forelgn people.

That we may start with a clear view of the extent of our task, let us ﬁrst
look at the figures given in the latest Census of India (1921, -vol. i, p. ii).
The total population of India to-day (including Burma, but omitting Cey-
lon) is stated to be 316,128,921. The following table gives in round ﬁgures
the numbers of the various religious "confessions:

Hindus . . . . . . . 216/700,000
Sikhs ,. . . . . . . . 3,200,000
Buddhists . . . . . . 11,600,000
Jainists . . . . . . . 1,200,000
Parsees . . . . . . . 101,800
Mohammedans . . . . . 68,700,000
Christians . . . . . . 4,750,000
Jews . . .o 21,800
Primitive rehgmns ete. . . 9,800,000

In order to keep-to the plan of the present work, we include here, under
Indian religion, only the variations of the first group, who may be classed
1 Pronunciation of Indian words: a, ¢, u are short; @, i,  are long; ¢ and o are a]ways long;
r is pronounced ree as in réed ’, ¢ as in English ‘chin’; j as in English ‘ jungle ’; y as in English
‘yes’; v as in English “ very’; § and s like English sh. Accentuation: If the penult (last syllable
but one) is long — ‘.., if it contains a long vowel or a short vowel followed by a group of
consopants — it carries the accent (e.g., ‘Rgvéda, °Caitdnya’); if the penult is short, the
antepenult (last syllable but two) is accented (e.g., ¢ Pdrusa,” * Brihmana ’).
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together as Brahmanic Hindus. As the table clearly shows, this group com
prises by far the largest part of the population of the Indian peninsula.

The small community of Sikhs can be regarded as an addition to this
group, and will be dealt with in due course.

Buddhism, which arose in India in the sixth century B.c., and ﬂounshed in
its native land for fifteen hundred years, has now almost entlrely d1sappeared
front India proper. Of the 11,600,000 Buddhists, 11,200,000 live in Burma,
which is part of India only in a political sense, because of the British conquest,
and does not belong to it'in respect of situation, race, or language. In India
proper Bcngal holds the first place, with 275,000 Buddhists. The Buddhists
of the Himalaya states, Kashmir (38,000) and Sikkim- (27,000), are con-
nected with Tibet, and therefore are not to be reckoned as belonging to
India proper. These modern conditions and the present-day importance of
Buddhism in Asia have led the editor of this volume to assign separate ar-
ticles to the consideration of Buddhism and of the Indian re11g1on There-
fore little will be said here about ané¢ient Indian Buddhism, in spite of its

* great importance for Indian religion in ancient days and in the Middle Ages.

On the other hand, owing to the fact that it has survived in India down

to the present day, the religion of the- Jains, which is closely akin to Bud-

- dhism in origin and nature, falls within the limits of this section, although,
in view of its inferior importance and the small number of its adherents
(1,200,000), it cannot claim a large space.

The Parsees profess the ancient Iranian religion of Zoroaster, Wh1ch in its
most ancient prehistoric form shows close connexions with the faith of the
Aryan Indians. For their faith’s sake the Parsees left their former home in
the beginning of the cighth century after the Mohammedan conquest of

Persia, and settled chiefly in and around Bombay. An account of their re-
ligion therefore belongs to that part of-this book which describes the rehglon

~. of Persia.

Islam, with its 68,700,000 adherents, stands eas11y at the head of the con-
fessions which have no kind of connexion with Indian religion. Of that
1arge number Bengal claims 25,200,000 and the Punjab 11,450,000. Only a
minority of the Mohammedans in India can be traced back to foreign con-
querors . who brought their faith with them. The majority were originally
Hindus who, owing to political events which culminated in the dynasty of
the Mohammedan Mogul emperors (from 1500 to 1700), adoptcd Islam,
some by compulsion and some voluntarily. Of course thisgreat extension
of the foreign religion.was bound to have effects on the faith of the Hindus,
although, as we shall see, these were confined to certain periods and certain
men or groups of men. Present-day students of Islam are far from being in
agreement as to the counter-influence of Indian mysticism on the Moham-
medan view of the world, but the discussion of that subject belongs to the
section on Islam. Even after the Mohammedan domination of India had
ceased, however, the religious differences between Hindus and Moham-

<
\
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medans contlnued to play a large part in the life of India. The British Gov-.
ernment has explorted them to the utmost. To bring about harmony by

political means is one of the chief .aims of the leaders of the modern Na-

tionalist movement in India, just as it was the life aim of Tilak (who died

in 1920) and is still to an even greater degree that of Gandhi (born in 1869,

and still alive).

As fir-as numbers are concerned Christianity plays a comparatively un-
important part. The great majority of its adherents belong to the lower
strata of the population. But the number and type of baptized Indians are
no indication of the influence exerted by Christian doctrine since the be-
ginning of the nineteenth century on the religious life of India; a study of
this influence will occupy us at the close of this sketch.

We can leave out of account as quite negligible the small number of Jews.
They came mostly from Arabia and Mesopotamia, and half of them live in
Bombay.

Lastly, the pr1m1t1ve religions, which are found in various parts of the
Indian peninsula, will also be omitted here. ‘

We must be content with these few comments.on the religious census
of the year 1921. The figures will give the reader who is unacquainted with
Indian conditions of the present day some idea of the numerical importance
of Brahmanic Hinduism. This is what is meant by the expression “ the re- .
ligion of India,” and it is our task now to give an account of its historical
development from the earliest times.

Turning now to this gigantic task, it will help the reader to find his bear-
ings amjd the confusing events of four thousand years if-we divide our
material into three historical periods. '

The first will deal- with the religion of the Aryan Indians at the time
‘when it was still comparatively free from foreign admixtures. Chronologi-
cally this period extends from the beginning of the second millennium s.c. to
about 300 B.c. Geographically it includes the entire northern plain of India — -
z.e., to use modern names, the country south of the Himalayas and north of
a line drawn from the peninsula of Kathiawar to Calcutta.
 In the second section we shall discuss the religious characteristics of
Hinduism. The conquest of the north was followed by the Brahmanic
colonization of the ‘squth, from about 300 B.c. onward. The theatre of the
history in this period is therefore the whole of India, from Kashmir to the
southern point; in time, we are brought down to the present day. The in-
trusion of non-Aryan elements in this period is indisputable, although it is
impossible to show it in detail. The large number of outstanding religious
personalities who belong to the Dravidic south is itself a suﬁiment proof of
such influences. .

In the third section we shall speak of the influence of two world religions
on India. Islam began to gain ground in the fourteenth century, and Chris-
tianity, as a representative of Western civilization, in the nineteenth century. .
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The Indian attitude toward Christianity has given rise to a feligious Na-
* tionalism, and brought about that struggle for spiritual and political in-
dependence which we are Wltnessmg to-day:

I

The oldest document of Aryan India has come down to us in a state of
marvellous preservation. It is a collection of rather more than a thousand
hymns, mostly of a religious character. The name of this collection, Rgveda,
means the “sacred knowledge [veda] of the verses.” Of the age of this
unique literary source nothing is deﬁmtely known, ‘but it seems probable
that it has existed —not of course in written form, but retained in human

~ .xmemory—exactly as it is to-day since the first half of the second millen-

' pium, B.C.

The gods whose praises are sung in- the Rgveda, Who are invited to the
- sacrifice, and to. whom prayers are offéred for victory, sons, wealth, and long
life, do not all go back to an equally remote time. Research can to some
extent trace their development, and-the positions they occupy-in the ritual
provide some indications of their varying antiquity. The structure of the
hymns presupposes long practice in the art of poetry on the part of the
priests, and the very large number of stereotyped, frequently recurring lines
proves that there was plenty of material available. This helps us to under-
~stand the part played by these priestly poets. They handed down in their
families a finely developed art which was at the service of their royal patrons
in return for ‘payment. When they invite Indra, the god of war, to drink of
the infoxicating beverage soma, that he may gather courage to annihilate

. the enemies of the Aryans, when in laudatory lines they remind him of his

mythical exploits or praise his generosity to his loyal bards, it is evident that
. they feel themselves to be in the presence of a well-known power. The divine
"Indra or his divine high priest, Brhaspati, the lord of the sacred formula
(érakma), who aids Indra in his mythical exploits just as the priest on earth

- aids his earthly king; Agni, the god of fire, who in"his quality as sacrificial

flame mediates between men and gods, and in his quality as hearth flame is
the kindly friend of domestic life; the Agvins (the Indian Dioscuri), who
*send deliverance from danger; or Uéas, the attractive goddess of the dawn —

- . these and many others are to the Vedic priests genuinely living beings, but

they are not in any degree * religious experience’ to him. There is absolutely
no trace of any sense of awe, although, of course, profound respect and
reverence are always present. These cannot but be felt toward beings who
are so much more powerful and more richly gifted than men. But the priest
on his side does not come to them empty-handed. He, too, has something
that they desire. He has the sacred word, the sacred formula, that strengthens
.and cheers the god, and he has the sacrificial food that stills the divine hunger
[ and the soma beverage that brings good cheer.
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Thus the relationship of the prlest to his ancestral gods is clear and assured.
The gods are great and good but the priest is their friend. There is no prob-
lem, no mystery here. Nor is there any doubt concerning the world beyond

the grave. Those who thus reverence the gods are the pious, and after death

— may it be long in coming! — they will hold high revel among their kindred
under the presidency of Yama, the king of the dead, in the shade of a leafy
tree. All this breathes assurance and confidence in a pr1estly technique that
can be relied on-in the presence of good and great, but not overwhelmmgly
great, gods.

But there is one exception to what has been said. Intercourse between man
and deity is not ailways purcly material and objective, consisting in giving
and receiving. There is-one deity in whose presence the priests lose their
confidence - viz., the great Varuna, with his near kinsman, Mitra. The spies
of King Varuna are everywhere: from them nothing is hidden. When two
men hold secret converse in the dark Varuga is present as the third. In the
presence of this omniscient deity the singer becomes conscious of his little-
ness. Of Varuna he has no mythical stories to tell; in presence of that dread
deity he offers fervent prayers for the forglveness of his sins: '

Whatever sins we have committed against son-in-law, against friend, com-
panion, or brother, against bondsman or stranger, from these absolve us, O
Varuna! If we have been deceitful, like players at their play, whether wittingly
or in ignorance, absolve us, O God. Let us be thy friends, O Varuna! 2

Thus in the presence of this mighty ruler the usual confidence of the
priests in their sacrifices deserts.them, and here we see an ancient touch of
profound solemnity projected into the daily routine. For Varuna keeps guard
over the order of the world (r#a). All the gods do so, but he in a more pro-
~ found manner. In the way that has been foreordained — this seems to be
the literal meaning of rt¢— day follows day, the sun runs his course, the’
rivers flow into the sea. In accordance with rza must man’s behaviour also
be if he is t6 stand his ground before Varuna. This overwhelming thought
of the One Order, which is higher than the gods and under their guardian-.
ship, and which governs both the macrocosm of the external world and the -
microcosm of the human heart, seems to go back to the. primeval Indo-
Germanic people, and may even have formed part of the primitive con-
ception of a law above nature. Like a giant of the past, it rises up in the age
of the Rgveda; thereafter for a time it gradually fades away, but reappears
in a new but not less magnificent form in the vision of unity of the
Upanisads.

With regard to the intercourse between god and man, we have seen that
side by side with trustful reliance on the good-will of the great and good gods
(between whom and man there is a strictly regulated fellowship that is ad-
vantageous to both parties) there is also the less assured relationship to

2 Rgveda, V, 85, -8, from the German translation by Hillebrandt.
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Varuna. Doubts and fears trouble the poet when he comes into the presence

of this moral power, behind which stands the impressive conception of r¢a.

" But we also find in the hymns of the Rgveda a feehng of actual dread toward
a deity whose name is rarely mentioned. This is the god Rudra, who, what-
«ever else he may be, differs from all other gods in this— he is 7ot a good,
benevolent power.’ »

Strike not great or small neithier sire nor offspring, neither father nor mother.
Harm not our life. Harm us not in our children or children’s children, nor in
our pious ones, our cattle or our horses. Strike not, O Rudra, in thine anger our

* bondsmen.?

The fear here expressed toward the forerunner of the later great god Siva
rarely appears elsewhere in the Rgveda. The class of society that produced
these hymns— recognized poets who sang in the ‘service of  kings and
wealthy devotees —knew nothing of the fears felt by the lower.classes of

-the people. That deep dread finds vent in the incantations of the Atharva-
' veda. This collection, which was later than the hymns of the Rgveda in being
received as canonical, contains the substance of the primeval incantations
against all the great and small contingencies that affect human life every-
~where. Here we find the plain man seeking protection in minor magic
against the innumerable dangers that surround him in a world that teems
with ‘evil spirits and malevolent powers. But we cannot pursue this line of
thought further here, as our subject is merely the outstanding features of the
Indian religion.
We revert, therefore, to the great circle of the good gods and the routine
. laid down for their worship. This cultus, which followed the lines laid down
by tradition, was the age-long expression of simple devout feeling, but in pro-
founder minds it left abundant room for the search after new inward experi-
ence. In the latest hymns of the Rgveda we can see the approach of the crisis
that always occurs when a cultus threatens to stifle the living sense 6f religion.
‘There is a perceptible striving .after a unity above the multiplicity of the
accepted gods. This search was stimulated by the fact that the figures of the
- gods were gradually losing their sharpness of outline The poets had slipped
into the habit of repeating the same praises in their worship of each god, and
ascribed now to this and now to that deity not only all the works of creation
and all possible great and good qualities, but also the same mythical ex-
ploits. Their chief interest no longer lay in a plastic conception such as the
populace love. For the priest the god was sufficiently identified by his place
in the ritual, and his personality gradually faded into an abstract conception.
This tendency was further helped by the fact that the ancient Vedic worship
knew neither idols nor temples. The numerous deities who were all invisibly
present at the sacrifices were no longer differentiated, and their names were
now interpreted as so many aspects of one being. A hyrnn in the last book of
the Rgveda (X, 121)-clearly betrays this tendency by its refrain, which is

8 Rgveda, 1, 114, 7-8, from the German translation by Hillebrandt.
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repeated nine times. “ Who is the god, that we may serve him with sacri-
fice?” Here .we see the néed felt for one supremely great deity who will

unite in himself all that is wont to be said in praise now of this god and now -

of that, and who can be worshipped in a higher sense than, say, the warlike,
potulent Indra. The grudge felt by this poet against Indra, who is so popular
with other hymn-writers, finds subtle expression in the form of this hymn. It
is an imitation of a lay in praise of Indra, but it is to the new One god that
it-is addressed. Two others actually name this new deity, and it is significant
that his name, Vi$vakarman (“ He whose Work is the Universe ), is 2 new
coinage, expressing an abstract thought,

In addition to the hymns that thus seek for or name the one god, there is
another that is specially noteworthy (X, 129). It also deals with the unity

of the deity and with the cosmogony, but, unlike the new ones, it sets at
the beginning of all things not a god, but a neutral principle, not further
defined. I have translated and discussed this hymn in my Indische Philosophie
(p- 24£.) and must content myself here with this reference to it.

We now leave the period of the Rgveda and turn to another part of the.

history of the Indian religion. Our sources here are the numerous sacrificial
texts called the Brahmanas. While the hymns belong geographically to
Northwest India, the home of the Brahmanas is North Central India. The
advance of the Aryan conquest was accompanied by a great development of
religious life: The ancient pantheon, which, as we have seen, had fallen into

discredit at the close of the Rgveda, had by this time lost still more of its -

influence. The names of the deities had become mere counters in a priestly
game, and sacrifice now occupied the centre of interest, with a machinery so
elaborate that little room was left even for new deities like Prajapati, the lord
* of all creatures. Gods were no longer felt to be necessary; at least, personal
relationship to them was no longer essential. A complicated ritual of sacrifice
now gave men a magical power which produced the desired results with all
the certainty of natural laws if it was correctly used and properly under-
+ stood. Even divine beings could now be compelled to obey man’s will. The
place of sacrifice had become a symbol of the cosmos — what happened at

the altar had its parallel in the great world. That is to say, it was systematic

magic on a large scale. The magical work of the Brahman . (that is, a man

qualified by virtue of his descent from a strictly exclusive caste and by his

laboriously acquired mastery over the formal side of sacrifice and its efficacy)
is like that of an experimenter in a modern physical laboratory. The powers
of such a recognized and successful expert in sacrifice could have no rival,
and the claims of the Brahmans passed all bounds. They even called them-
selves “ men-gods.”

During this period of the Brahmanas religion was lifeless — at least, that
is the impression conveyed by our sources, which were written by pedantic
sacrificial experts. The great mass of the people stood outside of it. They
showed no interest in it, and still loyally worshipped not only their old gods,

[
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but also many minor spirits. The dominant priestly class had little to give
the people. Their fondness for speculation, however, their mania for dis-
cussing the inter-relations of the most heterogeneous things, their love of
finding comparisons and identities everywhere, were not entirely fruitless.
' They brought clearly into view the conception of Brahma, which had already
been adumbrated in the Rgveda —i.e., the power that becomes efficacious in
the sacred incantation and in the sacred person of the Brahman. Finding
in Brahma the central motive power at the place of sacrifice, they saw also in
it the central force of the world, the world unity. They further extended this
search for unlty into their own hearts, and after much groping they found in

the word for ‘ self ’— A¢man — the term which, better even than speech’ or .

“ spirit* or * breath,’ expressed the essence of human nature.

Their pioneer work in this direction was accompanied by an advance in
their conception of the hereafter. Just as there are sacrificial rites which secure
sons and cattle, prosperity and victory, in this life, so there are means by
which hunger and other ills can be warded off in the world to come. Mention
is made of the “second death,” which can be evaded by sacrifice. This was
another piece of groundwork Wthh must be put to their credit. It paved the
way for something that was to come.

- This whole system as laid down in the Brihmanpas with its excessive

emphasis on the formalities of sacrifice, its close caste ritual, and its prescribed
life, was swept away in the ninth and eighth centuries B.c. by a new wave
of spiritual life, which has left its deposit in the Upanisads. In these texts,
many of which take the form of dialogues, we see the Indian mind in the
act of springing up into fresh new life. This new life included new strata
of the population. Kings, women, and men of uncertain descent now took
their part, and frequently showed themselves superior to the official priests
in their grasp of the new ideas which now occupied the centre of interest.
At the same time, the connexions between the new ideas and the achieve-
ments of the Brahmanas are everywhere apparent in the Upanisads. These
writings, indeed, rank as the last portions of the Brahmanas. Spiritual revolu-
tions are never radical. They never extirpate root and branch what went
before. Though the old is pushed aside, it frequently lives on and reappears
strangely mixed with the new. But while we must not lose sight of that fact,
a sketch like the present must naturally emphasize the new element espec1ally
when it is the more valuable of the two.

This novel ingredient is usually called philosophy, and whoever has heard
of the philosophy of the Upanisads, either from Schopenhauer or from
Deussen, will be inclined to ask how this philosophy can be described as the
culminating point of Indian religious life. It provides a classical illustration
of the inseparable connexion between philosophy and religion in India. The
fresh knowledge contained in the Upanisads is not merely intellectual; it is
something that can be experienced. The goal is not a mere understanding
of the truth for its own sake; salvation lies in the truth that is understood,
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in reahzmg the true core of human nature, Wh1ch is h1dden by the things
that are objectively experienced.

We have seen how the search for unity found a twofold satisfaction in the"
Brihmanas. In sacrifice was found the unity of the cosmos — that is, Brahma;
the unity of human nature was found in the self, in the Atman. The new
knowledge is the identification of these two factors— Atman and Brahma are
identical. Brahma is the ego of the All, the Absolute Ego; the individual ego:
is a part of this universal Atman, it 7s this Absolute Ego, “in whom and
from whom and to whom are all things.” The conception of Brahma is-
the fulfilment of the longing of the old reformers in the R gveda. They sought
the one great god behind or above the gods, because the limited powers of

-the ancient deities did not-satisfy the need for something worthy of worship.
Now has been found the Absolutely Great, that beside which there is none
else, which knows no limitations, not even the limitation of individuality. -

He is my Atman in my inmost heart, smaller than a grain of rice or a grain of
barley or a grain of mustard or a grain of millet or than the kernel of a grain
of millet. He also is my self in my inmost heart, greater than.the earth, greater
than heaven, greater than these worlds. He from whom all works, all de51res, all
sweet odours and tastes proceed, he who embraces all this universe, who never
speaks and is never surprised —he is my soul in my inmost heart. He is '
Brahma. When I depart hence I shall obtain him. For him, to whom this comes,
for him in sooth there is no doubt. *

Whoever reads these words, which are among the oldest of the kind that
have come down to us, will at once feel that they disclose a vision that fills
and gladdens the whole heart. We feel the original experience of the man
to whom this came. It is not the outcome of brooding thought, but the power
of vision. It involves, therefore, no estrangement from the world, no pessimis-
tic attitude toward it. Brahma is, to be sure, that which is beyond sorrow, age,
and death, but that is only the natural obverse side of Brahma as it is experi-
enced. To have a-vision of the Absolute, to be the Absolute — that is the
central experience. And it is only when one has sated himself-with this
breadth and depth that the thought comes, “ Whatever is other than this is
full of sorrow.’

Two other important new discoveries are accompaniments of, the central
vision of Brahma. These are karma and samgara.

Karma means literally “ performance,” “work done,” and denoted origi-
nally the sacrificial acts. Even in the Rgveda such performance was regarded
as fruitful, and the same thought is even more prominent in the BraAmanas.
The benefits might appear in this life — as wealth, victory, health, etc.— or
they might be reaped after death. In that case they consisted in the attain-
ment of heaven or in the fending off of the second death. When the horizon
widened beyond the limits of the ritual —and that is what we see taking
place in the Upanisads — the conception of performance or work done also

4 Chandogya-Upanisad, 111, 14.
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widened, and every action of man in its moral aspect came to be regarded
as profitable. The power which resulted from the performance of sacrifice,
and which bore its fruit when the sacrifice was long past, was now conceived
as residing in every human action that has a moral significance. Karma now
" means the influence of human action, which may rendain long in suspension
before it is realized in its result The other conception was that of samsara.
This word (from the root s7, “to run”) means literally “to run about.”

As the conception of a second death in the hereafter had developed into the
idea of being born again after death in a new incarnation, semgsira means
the incessant return in ever new births. The nature of these reincarnations is
determined by the deeds of the former life. That is to say, my fate after death
depends on my karma. “ Who does good reappears as a good man; who does
" evil as an evil man.” Does the good life, then, lead to entrance into Brahma?
Nao. Each karma bears empirical fruit. Whoever, therefore, aims at union
with the Absolute, whoever wishes to realize the true nature of his €go,
which is subject to no change, must be freed from karma, and this is
effected by the vision of Brahma, that profound inward experience of which
_we have just spoken. In union with the Absolute, 1nd1v1duahty is of course
extinguished, for individuality is possible only so long as an ego is confronted
by a non-ego. But when everything has been transmuted into one’s own
self all such distinctions vanish. He who has come to know Brahma becomes
- Brahma, is lost or absorbed in Brahma.

It was only gradually that some of the details and problems 1mp11ed here
were recognized and discussed. These views first clearly emerged in the
Upanisads, and formed the basis of every higher type of religion in India.
The good life brings good fruit, either in the form of an abode in heaven —
interrupted, however, by a new reincarnation—or in the form of an
- immediate reincarnation. But the advantages of the favourable reincarnation
are by no means always merely material prosperity or social well-being.
Better than all else is the inward disposition which qualifies one for ever
higher experience. To anticipate here what may be said about Buddhism,
which has all its roots in these conceptions, rebirth as a bhodisartva—ie.,
as one who will attain the hlghest enhghtenment in this existence — is con-
ditioned by innumerable previous lives, in which are summed up all the
merits which qualify one for the highest. On the other hand, an evil life
leads a man downward to births in animal form, and in extreme cases in-
volves a sojourn in hell.

The oldest Upanisads, with their vision of the Absolute, with their new
epoch-making conceptions (karma, transmigration of souls, and salvation),
became the starting-point for many developments. These raised structures
of various kinds out of the newly found spiritual building-stones, and the
religious life of India after the eighth century B.c. was enriched and diversi-
fied by a late series of Upanisads and by. the rise of various sects, such as
‘Buddhism, Jainism, and many others. These later Upanisads contain the first
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mention of a path which has continued to be a characteristic feature of
Indian mentality ever since— the path of Yoga. But Yoga must be taken
along with zapas if we are to understand the history of the religion. Tapas
is mentioned as far back as the hymns of the Rgveda and in the most ancient
ritual. It means literally “heat,” thence coming to mean mortification of the -
flesh by watching, fasting, chast1ty, etc. This idea has been cxcellently
summed up by Oedenburg :

In this manner the ascetic gathérs up in his own person “ the blue-black dark;
the power that grips,” or, to use the language of earth, the nervous over-
excitement, the susceptibility to visions, the diminution of the sense of reality.
The line of division between the Possible and the Impossible, all limitations
of will-power, are banished, and the ascetic reaches a plane where he feels

- that he and his environment are raised above the life of others and dwell in
a higher world..

A similar condition is ascribed to the original creative force at the time of
“its own self- -origination in the famous Hymn of Creation (Rgveda, X, 129).
The same condition is reached by the offerer of sacrifice when he prepares
himself for his task by initiation or consecration (diksa). It was tapas that
enabled the ancient seers to sing the eternal hymns of the Rgrveda, and it was
through the same practice that the pious attained the felicity of heaven. It is .
as a further development and a later stage of tapas that Yoga is best under-
stood The word comes from a verbal root, yuj, which means “ to harness”

“ to yoke ” and is used of horses. Metaphorlcally it means the harnessing
of psychic force. This gives rise to wondrous powers that transcend the
limits of space and time circumscribing human life, yet these powers are
not the really essential element in Yoga. That essential element lies in its special
goal, in salvation, in liberation from the conditioned and the attainment of the
Absolute. A series of instructions full of ethical charm is given as an introduc- -
tion to the Yoga exercises, but these moral rules are not an end in themselves.-
They merely help to remove the grosser obstacles presented by man’s lower
instincts and bar his way to higher things. These ethical rules are followed
by instructions concerning the treatment of the body, and include rules that
prescribe the correct sitting posture, the withdrawal of the senses from the
external world, and the control of the process of breathing. Then comes the
spiritual-aspect of Yoga — inward calm and concentration, which lead to ever
higher planes of life, beyond the empirical. But even the experiences thus
‘enjoyed in realms above the present life, where many truths are.revealed
that lie far beyond the reach of normal thought, are not yet the last or
highest. The supreme goal is found in the attainment of the Absolute, of the
completely Unconditioned. It may bear many names and be variously de-
scribed, but it ever wears the same feature of Absolute Existence, differing
essentially from all else that can be conceived. It must be admitted that this .
description goes far beyond the views of the older period, especially in the
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~ details and the arrangement, but the essence of Yoga was exactly the same

Ed

even in the early stage.

- Tapas—i.e., purely bodily asceticism — has also been all along an outstand-
ing feature of Tndian religion. The chief differences between zapas and Yoga
are these: Yoga rejects self-torments as such, and seeks rather to promote
bodily well-being as providing a suitable basis for higher spiritual- effort,
wheteas zapas always aims at power. A favourite theme is-an ascetic who
practises zapas to such good purpose that the gods,’ dreadmg his power, try
to divert his energies in other directions. This idea is almost entirely absent
from Yoga, the devotees of which are warned not to develop power lest it
endanger the higher aims. Thus, like the Buddhist doctrine, in which it
plays a great part, Yoga is a viz media between the pleasures of the body

“and self-torture. The path of Yoga to planes of higher consciousness and

to the sphere of absolute truth that transcends all thought became an im-
portant educational instrument in Indian life, and has left its mark on
Indian mentality down to the present day.

What thus emerged in Yoga as a characteristic of the period that followed
the oldest Upanisads reappears in another aspect of the religious, attitude of

- the time — viz., the tendency to turn away from all that natural life offers.

For the vision of Brahma, as we have seen, no reincarnation, not even the
highest, was the summum bonum. Union with the Absolute was the one true
good; compared with the brilliance of this goal, everything on earth and in
heaven lost its colour. It is not, however, till the period with which we are
now dealing that, as the result of further reflection, emphasis came to be
laid on the insuﬂiciency—nay, the paltriness—of the non-absolute. Now
emerged that pessimism which lies at the root of all genuine redemptive
religion. But this pessimism is not to be confused with resignation, for it is
just this pessimism that underlies the new aversion from the world. This
was what Buddha meant when he taught that suffering was a necessary
part of all conditioned existence, and pointed out a path that led from sorrow
and suffering to the life where these no longer existed — that is, the Uncon-
ditioned, Nirvana. This was also the message of another new school, closely
akin to Yoga, which advocated a similar way to freedom, and declared that
the restraining of the senses was like the bridling of the wild horses that
draw the chariot of life. The suppression of the senses was to be followed
by the suppression of consciousness of the self, the constant danger of which
lies in its affinity for all that is earthly. Thus one attains to Reason, whose
continual activity is the direct outcome of the great dynamic power which
man has learned to set up as an eternal matenal principal in opposmon to
the Absolute Spirit.

This strict differentiation between material and spiritual was qu1te alien -

to the oldest periods. Even ancient Buddhism analyzed the self (dtman),
whose finality it denied, into five components — one a material factor and
the others psychical. But now the soul, under the somewhat novel name of
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- purusa— literally “ man,” vir —is cléarly differentiated from all that is
‘non-psychical. All action belongs to the non-psychical side; gross matter, the
senses, the ego sense, thought —in Yoga they are all seen to be essentially
different from the eternally unmoved spiritual light, which, though perfectly
the same in all men, seems to be individualized and drawn into the vortex
~of life only by the delicate material of the body which accompanies it through
the entire series of reincarnations. But this only seems to be so, for the truth
of the Absolute Spirit can only be experienced by treading the path we have
alrcady spoken of: it can never be reached by discursive thought. ‘

Salvation is thus thé liberation of the soul from the mechanism of the forces

of life. When this state has been reached the reincarnations cease. That this

teaching was originally-a Yoga experience, an inward experience, not a
, product of the intellect — although numerous different systems have adopted
it, under the name of Samkhya (i.e., “ Number,” “ Enumeration ), as their
phllOSOphlcal basis—is shown by the many difficulties which arose later
when the factors of the Samkhya series were regarded as cosmical grades and
the structure of ‘the world was traced back to the germinal creative force,
prakrti.

In these last paragraphs we have been dealing with the loftiest and most
advanced efforts of the Indian mind. But no one who is familiar with the
phenomena of religion can imagine for a moment that these speculations
represent the average level of the ordinary Indian. We find a much more
naive and human way of looking at things in the traditional canon of a
sect that flourished contemporaneously with Buddhism (sixth century s.c.),
although it originated much earlier — viz., Jainism. Jainism —so called
after the soubriquet of its restorer, Jaina (i.e., “ Conqueror ) — cannot, it is
true, be compared with Buddhism in the magnificence of its conception or
in its fertility of ideas, any more than in its numerical distribution, but it has
excelled Buddhism in one respect. It has managed to survive in its native
India down to the present day, whereas Buddhism has had to counterbalance
its extinction in India by a widespread extension throughout the whole of
Asia.

The clear dlstmctlon between matter and soul of which we have spoken
is a prominent feature of Jainism. But whereas in Samkhya this contrast
cannot be bridged, any interconnexion between the two being regarded as
merely apparent, in Jainism matter exerts a direct influence on the soul, this
influence being expressed by a peculiarly primitive interpretation of karma.
The very naiveté of the interpretation makes it not improbable that the sect,’
as its own traditian declares, was founded, under the leadership of Par-
svanatha, several centuries prior to Buddhism —7.e., at a time when the con-
ception of karma was still novel enough to be understood in a somewhat
primitive way. The interpretation was this: a rarified karma matter was
postulated which penetrates the soul and destroys its natural qualities or
infuses new qualities alien to its nature. In order to become free from
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~ this infection by karma, in order to shake off the wretched chain of
reincarnations, in order to be redeemed from all that is material, the soul
must put forth ethical activity, and by means of the merit thus attained
prevent the entrance of the poisons or destroy them if they have already

_entered. This theory of -ethics, with its general rules for the laity and more
detailed rules for the monks (like Buddhism, Jainism is first and fore-
most a monastic system), cannot be described in greater detail here.

~ Like all other forms of Indian ethics, it contains not only the general moral
commandments common to all higher views of the world, but also instruc-
tions on introspection and an extremely ascetic attitude toward property
and sensuous enjoyment. In contrast to Buddhism, it awards high merit to
bodily asceticism on the part of those that seek salvation. Indeed, deliberate

+ starvation of.the body is regarded as especially meritorious. When the pious
Jainist has done his utmost to free his soul from the poison of karma he
does not need to be reborn, but, as Von Glasenapp puts it, exists

to all eternity in the highest part of the sacred region Ishatpriagbhira, neither
light nor heavy, without visible form, without a body and therefore permeable,
but with a spatial (immaterial) extension of two-thirds of what he had in his
last existence.

He is a ‘redeemed’ one (siddha), possessing infinite knowledge, infinite
intuition, infinite power, and infinite bliss.
1 A religion such as Jainism, which, like Buddhism, teaches a self—redemptlon
by the man who treads the appointed path, cannot logically have any cultus —
t.e., any outward form of worship. The only possible cultus would be a kind
of memorial service in honour of the teacher of the way of salvation. This
was the case in the oldest Buddhism, when honour was.paid to the remains
of Buddha, and this must have been the case also in the oldest form of
Jainism. Gradually, however, images of Jaina ‘and of his three-and-twenty
predecessors were erected and worshipped, and there were further added
twenty-four ‘ ford-finders’ (Tirthamkaras) as attendant deities, although,
according to the doctrines of the sect, the gods are merely highly placed
beings within the Samsara. Thus Jainism, which in ancient times and in the
Middle Ages was widely distributed not only in its native North-east and in
_its citadel Gujerat (in the North-west), but also in Central and Southern
India, has been compelled to give way since the eighth century s.c. to Hindu-
ism, to which it had made too great concessions. It is only in modern times
' ,‘that Jainism, taking advantage of the general national movement of which
we shall speak later, has again begun to spread propaganda, and to emphasize
- its antiquity and its completeness. This forward movement has been greatly
facilitated by the enormous wealth of many of its adherents.
Before we turn to the study of Hinduism, something further must be said
about the idea of deity in the religious thought of ancient India. After the
“ancient pantheon of the Rgveds had faded away no complete substitute
" appeared in the sacrificial texts. There were many divine beings, but the place
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of living personalities to whom a personal relation was possible was taken-
by the mechanical service of sacrifice, with its semi-natural and semi-magical
rites. The rise of the theory of /{arma drove the idea of a personal deity still
farther into the background. If a man’s moral deeds automatically determine
the fate of his soul in the next life, if his external and inner fate is thus self-
determined, there is no room for that cry for help addressed by weak man to
superior powers which gives such strong support to the faith in a deity. And
the worship of a god was further weakened by the vision of Brahma as taught
in the oldest Upanisads. To the impersonal Absolute, of which man is himself -
a part, there can be ng such relation as that implied in personal worship.

There were also, of course, hints of a higher faith in a deity. Not only
is there a tendency to personify the All-Atman, but a mystical union with the
Absolute, which, although it had no rational basis, came over the meditating
soul like a sudden illumination, was regarded as a divine favour. It was
natural to seek after an infinitely exalted Some One who could grant such
a favour. We see here the first beginning of a new type of religious faith,
which will occupy us later.

Both ancient Buddhism and ancient ]ainism sternly denied the existence
of a God. They did not deny the existence of numerous higher beings who
inhabited the various grades of the celestial regions. These were worshipped
in Yoga, and comprised many new names, as well as some old ones, such as
Indra. But they did deny the existence of an absolute deity who can help.
men to obtain salvation or even grant it to him, and who. hovers over the
universe which he has made according to his good pleasure. By ‘ god’ these
religious sects mean unredeemed beings who, by virtue of their high merits,
inhabit wondrous worlds, but who require a new, final reincarnation before
they'can be absorbed into the' Absolute. For the series of reincarnations can
only be closed from the human side. -

Thus, although the lofty teachings of the Upanisads and of the various
Indian sects place the divine on a lower level, it would be a mistake to think
that the old gods were forgotten. They still lived in the minds of the populace,
to whom the high knowledge of the Upanisads was inaccessible. In a similar -
manner the lay adherents of the numerous monastic religions (Buddhism,
Jainism, etc.) did not accept the extreme conclusions of the official teaching.

That faith in the ancient gods still survived is proved by the oldest Upanisads .

themselves in certain ceremonial and mythical passages and by the manuals of
domestic ritual (the Grhya-sitras) and of law, including rehglous and social -
duties (the Dharma-sitras). There we find all the ancient names and -
ideas. Varupa, who punishes lying, Yama, who dwells in man’s heart and .
judges him, and all the other ancient deities, as well as new ones, who must
be appeased by the performance of religious and social duties by all who
desire welfare here and hereafter. The conception of salvation is familiar
to the populace also, although the search for the highest is now relegated to
the end of one’s days, when all parental duties have been fulfilled. But what
did the plain man mean by “ entrance into Brahma ’? He clung to the pros-
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pect of heaven or a favourable reincarnation, and the priest could advise him
how to attain these, without being false to his own higher insight, because his
wide priestly experience enabled him to make allowances for all grades of at-
tainment. If we may take all this as meaning that for each man only those gods

Fic. 53. Visnu

He has his four attributes, the lotos, club, discus, and
shell-horn, in his hands, and is accompanied by his
spouses, Laksmi and Sarasvati.

From Zimmer, “ Kunstform und Yoga”

1

and that goal are real which
he can understand, then we
have here the basis on which
the great philosopher and
practical -theologian Sam-
kara (c. 800 Ap.) was able
without opposition to con-
join an-illusionistic monism
of the most pronounced type
with a‘living religion. This
liberalism proved to be a
source of strength to Indian
religion, for it enabled it to
unite the most diverse stages
of civilization into one real
whole, although of course to
our ideas it was far from
being uniform or consistent.

II

We come now to that
phase of Indian religion
which goes under the" spe-
cific name of “ Hinduism.”
That term is extremely’com-
prehensive. It has not only
a religious, but also a social
meaning,-for the caste sys-
tem is a very important con-
stituent of it. As the name
of a religion, it excludes
those religious societies
which do not recognize
the Veda as authoritative —
e.g., Buddhism, Jainism, etc.
—but includes practically all
othér shades of Indian re-

ligion from the first centuries B.c. down to the present day.’ As it is im-
possible in this short sketch to give even a faint idea of all these varieties of
belief, w& shall content ourselves with a study of the main aspects of two great
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deities which have occupied the chief places in Indian religion since the first .
centuries of our era, These two deities also typify the two qualities which
characterize the Indian mind as the product of Aryan and non-Aryan
(chiefly Dravidian) components. The god Visnu (Fig. 53) embodies the
softness and gentleness of the Indian national character, typifying kindness

Fic. 54. S1va DANCING
From Cohn, “ Indische Plastik ”

and love toward all creatures, as well as a love toward God, which is akin
to the erotic impulse and can actually take the erotic form. Siva, on the other
hand, is the embodiment of the dark, savage element. He is the great ascetic,
who, adorned with his dread badges (a chain of skulls), meditates in the
icy solitudes of the Himilayas or dances wild cosmic dances (Fig. 54).
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pect of heaven or a favourable reincarnation, and the priest could advise him
how to attain these, without being false to his own higher insight, because his
wide priestly experience enabled him to make allowances for all grades of at-
tainment. If we may take all this as meaning that for each man only those gods

Fic. 53. Vignu

He has his four attributes, the lotos, club, discus, and
shell-horn, in his hands, and is accompanied by his
spouses, Laksmi and Sarasvati.

From Zimmer, *“ Kunstform und Yoga”

and that goal are real which
he can understand, then we
have here the basis on which
the great philosopher and
practical theologian Sam-
kara (c. 800 Ap.) was able
without opposition to con-
join an-illusionistic monism
of the most pronounced type
with a living religion. This
liberalism proved to be a
source of strength to Indian
religion, for it enabled it to
unite the most diverse stages
of civilization into one real
whole, although of course to
our ideas it was far from
being uniform or consistent.

1I

We come now to that
phase of Indian religion
which goes under the spe-
cific name of “Hinduism.”
That term is extremely com-
prehensive. It has not only
a religious, but also a social
meaning, for the caste sys-
tem is a very important con-
stituent of it. As the name
of a religion, it excludes
those religious societies
which do not recognize
the Veda as authoritative —
e.g., Buddhism, Jainism, etc.
—but includes practically all
other shades of Indian re-

ligion from the first centuries B.c. down to the present day. As it is im-
possible in this short sketch to give even a faint idea of all these varieties of
belief, wé shall content ourselves with a study of the main aspects of two great
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Irritable and dreadful, like the human ascetic, he is a powerful ally, but also a
terrible enemy thirsting for blood. This bloodthirsty side of his nature is
specially embodied in his spouse, of whom we shall speak later. Next to these
two great deities come numerous others who are worshipped by the people —
‘the wise god Ganega, with the trunk of an elephant (Fig. 55), Kabera, who
. guards the treasures, Skandha, the god of war, etc.

F1c. 55. Ganeéa wrte THE ELEpHANT HEAD, GoD OF
THE ART OF WRITING AND REM_OVER OF OBSTACLES

~ This atmosphere, so different from that of former days, which surrounds
~Visnu and Siva, finds further expression in the outward forms of the worship
. paid to them; whereas neither temple nor image was known in Vedic times,
both now become prominent (Fig. 56). The suggestion that this change in
'the cultus is to be ascribed to non-Aryan, Dravidian influences finds some
“support in the fact that down to the present day the celebrants in the temples
are despised, while the teaching Brahmans are held in as high respect as ever.
The conception of Visnu has gathered various other deities around it.
- Local deities, deified heroes, beings of animal shape and even Buddha have
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all been brought by the Brahmans into the same circle as Visnu and declared -
to be incarnations of that deity (avazaras, literally  descents *). One especially
important avatgra must be discussed first here. It is a fusion of Viasudeva, the
deity of a western tribe, with Krsna, the deified chieftain of a pastoral tribe.
This avatdra is important because it is here that we meet with the first men-
‘tion of bhakyi, the love of God, which plays such a large part in the history
of Indian religion. The first literary attestation of bAakti is in an episode from
the epic poem Mahibharata. This was originally a heroic lay, but in the first
centuries of our ¢ra it became a storehouse of knowledge of all kinds. The
episode in question is related in Bhagavad-gita — The Lay of the Saint —

Fic. 56. TEMPLE OF VITTHAL VISNU

¢ Vitthal * is the Kanaran form of the name ‘ Vignu.’ The temple is in the South Indian
city -of Vijayanagar; it was destroyed in 1565.
From Longhurst, “ Hampi Ruins”

and recounts the conversation between Arjuna, an outstanding warrior, and
his cousin and charioteer Krsna, who in the course of time turns out to be
the incarnation of the Universal God. In its seven hundred verses the poem
deals with philosophical, religious, and ethical subjects, and by its popular
style, its tolerant spirit, and its warm tone won all Indian hearts to such an
extent that from the time it appeared (previous to our Christian era) down
to the present day it has been one of the best-known books of India, and
has even been called the Bible of the followers of Visnu. Of its philosophy
we can say here only that it unites the dualism of Simkhya with the supreme
unity of Brahma. The important fact for us here is that while the path via
knowledge to salvation is recognized as possible and legitimate, it is de-
clared to be more difficult than the path z:a believing devotion to God. The
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all been brought by the Brahmans into the same circle as Visnu and declared
to be incarnations of that deity (avatdras, literally ‘ descents ’). One especially
important avatdra must be discussed first here. It is a fusion of Vasudeva, the
deity of a western tribe, with Krsna, the deified chieftain of a pastoral tribe.
This avatdra is important because it is here that we meet with the first men-
tion of bhakti, the love of God, which plays such a large part in the history
of Indian religion. The first literary attestation of dAakti is in an episode from
the epic poem Mahabharata. This was originally a heroic lay, but in the first
centuries of our era it became a storehouse of knowledge of all kinds. The
episode in question is related in Bhagavad-giti — The Lay of the Saint —
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and recounts the conversation between Arjuna, an outstanding warrior, and
his cousin and charioteer Krsna, who in the course of time turns out to be
the incarnation of the Universal God. In its seven hundred verses the poem
deals with philosophical, religious, and ethical subjects, and by its popular
style, its tolerant spirit, and its warm tone won all Indian hearts to such an
extent that from the time it appeared (previous to our Christian era) down
to the present day it has been one of the best-known books of India, and
has even been called the Bible of the followers of Visnu. Of its philosophy
we can say here only that it unites the dualism of Samkhya with the supreme
unity of Brahma. The important fact for us here is that while the path via
knowledge to salvation is recognized as possible and legitimate, it is de-
clared to be more difficult than the path zia believing devotion to God. The
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latter is open and accessible to all, and leads unfailingly to salvatlon Here
is an extract:

Greater labour awaits those who cleave in their thoughts to the Unknowable

- for the goal that is unknowable is difficult to reach by incarnate beings. But

those who refer all works to Me, who consecrate themselves to Me, and serve

Me in their heart with a devotion that they bestow on nothing else, those whose

thoughts are dedicated to Me, I immediately save from the sea of this world’s

life that leads to death. Only incline thine heart to Me, set thy mind on Me,
and thou shalt dwell with Me hereafter. Of that there is no doubt.®

This deity, absolute devotion to whom is the true way of salvation, is so
completely absolute and alone that all worship offered to other gods is in
effect addressed to him and acknowledged by him. This appeal to every
pious heart. of every confession, even to those who tread the independent
paths of philosophy or of Yoga, was perhaps intended to attract new ad-
hererits, but it is also the first appearance of that tolerant spirit which recog-
nizes all possible varieties of piety.

The Universal God of the B}zagama’—gzm demands for himself no pre-
scribed form of Worshlp All the' commandments of morality, both those

that are ethical, enjoining gentleness, patlence, love toward all creatures, and
those that are soc1a1 determined by birth in a definite caste, along with faith,
trust and love toward the divine — these are the requirements whose fulfil-
ment brings salvation. But the sensuous element in the new faith is be-
trayed in the impressive apparition, with many mouths and arms, and with
the insignia of Visnu (club, coronet, discus, and lotus flower), which Arjuna
may see, thanks to the grace of the god, who is visible to the ordinary
eye only in the form of his human charioteer. The theophany, which occu-
pies the middle part of the poem, is clearly mednt to be its culminating
point. It brings before the eye of the worshipper the surpassing greatness of
the Universal God, whereas the ineffable majesty of Brahma is much more
difficult to understand. To love and worship this god, to do all things for
his sake as a matter of duty and with no thought of reward, to cast all
consequences on the Universal God and leave them with hitm — this is a
living, attractive conception such as earlier ages never knew. It has been
~suggested that these exhortations to the love of God are due to non-Aryan,
Dravidian influences. Some have even ascribed the growth of bAakti to
~influences from Western Asia, especially as the Buddhism of North-west
India at the time when Christ was born also shows strong traces of bhakzi.
But there is no clear proof of such influence, and it must always be re-
~ membered that complete consecration to the Universal Soul, who is de-
“clared in the Upanisads to be more worthy of love than son or wife, must
have been at least one of the sources of bAakti, not to speak of the innate
longing of the human heart to consecrate itself to something higher than
itself, even if that something is unknown.

5 XII, 5-8.
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A full account of the life-history of Krsna belongs to a later period. An

appendix to the great epic the Hartvamsa (c. fourth century a.p.) tells how
in the city of Mathur3, which was always a centre of Visnu:worship, the
wicked King Kamsa is informed by a seer that he is threatened with death
at the hands of a son of his aunt Devaki. Thereupon, at the command of
Kamsa, all the children of Devaki are put to-death. (This has no bearing
‘whatever on the massacre of the children of Bethlehem, because the broad
~outlines of this legend are found in Indian literature as far back as the
second century B.c.) Young Krsna, however, is saved by his father, who
exchanges him with a shepherd’s daughter of the same age. The girl is
killed by Kamsa, but Krspa grows up among the shepherds, who look upon
~ him as one of themselves. Even as a child Krsna performs astoundmg feats,
plays pranks, and has many adventures with demons and serpents, even
with Indra. This part of his life is especially popular with all classes of
the people. Perhaps the favourite passages of the narrative are those summed
up by Winternitz in-these words:

In the beautiful autumn nights his heart rejoices as he watches the young
shepherdesses dancing in the moonlight. They of course are all in love with
the daring youth. They sing of his. deeds, and playfully imitate his ways, his
sports, his bright glance, his gait, his dancing, and his songs. :

This is the ﬁrst appearance of that erotic feature which is so prominent in
the Vishnavite faith, that ardent love toward the god, the Visnu-bkakti,
that fills the soul of the worshipper. It is the counterpart of the sensuous
love for the brave youth that fills the hearts of the shepherdesses. This erotic
clement can of course assume various guises. Symbolically it is a parable of
true religious feeling, and a’ real psychical experience, but it sometimes com-
pletely replaces the religious faith by sexual feeling, and the history of Visnu-
worship provides many examples of this.

This relation of Krsna to the shepherdesses exemplifies a feature of Indian
religion of which we shall hear more when we come to speak of Siva—
viz,, the great place occupied by female deity. In Vishnuism this cannot be
said to be prominent. Where it does appear it centres round the name
Radha. At first merely the belle among the shepherdesses (Bhdgavata-
Purana, c.ap.goo), Ridha afterward becomes the eternal spouse of Krsna,
and lives with him in the cow-world high above all the heavens. The some-
what dubious sect founded by Vallabhacarya (1479-1531) holds out as the
highest hope of the faithful the prospect of sharing in the sensual delights
of this divine pair, but excrescences of this kind have always been rare in
Vishnuism. As a matter of fact, the erotic element, so far as it was not meant
merely to tickle the ears of the populace (and here we must keep in mind
the very great difference between the Indian and European attitude toward
this subject), has done much to infuse warmth and intensity into genume
religious feeling.
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An example of this is provided by the Bhdgavata-Puripa. The name
“ Bhagavata’ denotes the sect that worshipped Krsna under the title of
Bhagavan, “ the Saint.” The same word occurs in the name Bhagavad-gita,
The Lay | Gitd] of the Saint. In this great work, which seems to have origi-
nated about ap. goo in Southern India among an ascetic group belonging
 to the Bhiagavata sect, intense love toward the god is combined with an un--
deniable erotic strain. Contemplation of the boundless devotion of the shep-
herdesses toward the beloved youth is supposed to rekindle -passionate love
in the heart of the worshipper of Krsna. Here, therefore, love for the
divine finds vent in a manner that closely resembles outbursts of sexual
passion. As Farquhar puts it: ‘

Bhaky: in this work is a surging emotion which chokes the speech, makes the
tears flow and the hair thrill [this expression recurs frequently in erotic poetry]
with pleasurable excitement, and often leads to hysterical laughing and weeping
by turns, to sudden fainting fits and to long trances of unconsciousness. This
excitation is produced by gazing at the images of Krsna, singing his praises,
keeping company with his devotees, hearing them tell the mighty deeds of
- Krsna and talking with them about his glory and his love. '

The way for the introduction of these features of the Bhdgavata-Purina
was prepared by religious poets in Southern India from the seventh to the
ninth centuries. Under the name of “ Alvars ” these men occupy an honoured
- place in the religious history of India.Going from temple to temple, they
sang hymns declaring their ardent love to the great deity. In their ecstasy
they even crossed. the strictly guarded barriers of caste, and carried their -
message to those who had none. This breach of the caste restrictions has
‘been witnessed again and again in India in times of great religious zeal.
In the oldest Upanisads we read of a Brahman teacher who took as a dis-
ciple a youth who declared that he did not know who his father was, be-
cause this love of truth qualified him to be a genuine Brahman. Buddha re-
ceived into his order every morally clean man, whatever his descent, if only
his heart was set on salvation. In the didactic portions of the great epic it
is said again and again that it is not lineage, but a moral life that makes a
. Brahman, and the Bhagavad-giti also places little stress-on differences of
- caste. This attitude has continued to be a characteristic feature of the best
type of Vishnuism from that time down to the modern champion of free-
dom, Mahatmi Gandhi, who is waging war against the orthodox opinion
of his country for the amelioration of the lot of the many millions of ‘un-
touchables.” There is, of course, a difference between Gandhi’s efforts and
the purely religious movements of which we have been speaking. Gandhi
is aiming at the complete abolition of the barriers of caste. He is, in fact, a
social reformer. These ancient movements, however, were not directed at
_social reform. It was only in connexion with the religious goal that they
recognized no differences of caste. Caste was not disregarded in daily life,
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, but only for the vision of Brahma, for Nirvana, for union with Krsna. There .

is, too, another respect in which the Alvars recall the times of the Upanisads, -
of Buddha and of the didactic epic—one of the twelve honoured Alvars
was a woman.

Among the adherents of the enthusiastic Alvars were men who not only
collected their hymns and made them a regular part of their worship, but
also did much by their learned labours to strengthen the intellectual side of
the movement. The Southern Indian town of Srirangam became a kind of
intellectual centre, and the. president of the temple there was one of the
great men of India — viz., Ramanuja (born in 1016). In him were combined
profound religious experience and a strong desire to provide for that experi-
ence a philosophical basis. This desire was greatly strengthened by the fact
that from another direction a great man had outlined an attractive view
of the world which threatened the existence of the bhak#i religion.

In the first centuries of the Christian era the various philosophical schools
had summed up their doctrines in collections of aphorisms, or sétras, as they
were called. The doctrines of the Upanisads had been condensed and sum-
marized by Badarayana in the Brahma-sitras, or Vedanta-satras. (‘ Vedanta’
means “End of the Veda,” because the Upanisads formed the end of the
Veda.) The brevity of these sitras, which were meant to be committed to
memory, necessitated explanatory oral commentaries. By and by thése were
written down, and the oldest commentary on the Brahma-sitras that has
come down to us is that of Samkara (c. a.0.800). The standpoint taken by
" Samkara in this masterly work is that of illusionist monism.” The idea
that the world and the deity who created it have a separate existence is only
relatively true —in reality it is an illusion (mdyd); Brahma alone- is
absolutely real, eternal, immutable, and one. This Vedanta doctrine, which
is called advaita (‘ non-duality ), because of the grandeur of its conception
and the personal influence of Samkara found widespread acceptance, and -
became a strong rival to the more emotional Vishnuism, especially as the
inclusion of the living god (ifvara) in the sphere of the truth of illusion
was calculated to undermine the foundations of the bAak#i of the followers
of Vigpu.

To meet this danger Ramanu]a resolved to write a commentary on the
Brahma-sitras from his own point of view. He was able to utilize for this
work previous writings, which have not come down to us. The obscunty and
brevity of the Brahma-sitras of course opened the door for varying inter-
pretatmns, and, besides, Samkara’s illusionist monism had not been read
into the sdtras without some violence. But it was not only hostility to
Samkara’s point of view that urged Rdmanuja to teach a Vedanta of his own.
He also wished to bring back Vishnuism, which had gathered many doctrines
that were heterodox —z.e., that deviated from the Vedic tradition —into
closer touch with the veneratcd Upanisads and the highly esteemed
Brahma-siitras. '
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Ramanuja also taught a form of monism, a unity, but this unity was quali-
fied — hence its technical name, “qualified non-dualism.” Material things,
individual souls, and the Supreme Soul —i.e., God—are three eternal
principles, whose unity lies in the fact that things and souls constitute the
body of God. They are his attributes or modi. God is free from all defects.

“He is the material and efficient cause of all, creates, upholds, and destroys
the world, and is the goal for all souls, for the afflicted, for the secker after
truth, and for the enlightened. He manifests himself in manifold forms. As
supreme Vasudeva, or Narayana (these are special names of Vispu), he
dwells in a celestial city in great glory, with all the attributes ascribed to him
in the Vispu mythology. In his self-transmutation he manifests himself in
the various avatiras (‘ descents’), such as fish, tortoise, etc. As inward guide
he dwells in the human heart, and is the constant companion of the soul in
its journeys from birth to birth on earth, in heaven, and in hell. As incorporeal
spirit he lives in the images of himself made by his worshippers out of any
~ material whatever.
In the relation of man to God b}mktz plays the chief part, but there is far
 less excitement in it than in that type of it cultivated by the Alvars. Purity
of food, chastity, performance of the ceremonial rites, virtue, and confi-
" dence— these constitute the bhakti discipline, but essenual too, is the study
of the Veda, of the Vedanta phllosophy as taught by Ramanuja, and of the
theory of ritual as laid down in the Karma-Mimamsi. These requirements
are interesting because they indicate Rimanuja’s return to orthodoxyj it is
also noteworthy that only the three upper castes are qualified to practise this
bhakti. But the full strictness of orthodox Brahmanism, which excludes the
caste of the $iidras from the higher religion, Rimanuja neither could nor
would adopt. For the Stidras too there stands open a direct way to the divine,
consisting in pious devotion, reflection on one’s own helplessness, and personal
prayer. As a substitute for the sacred cord over the left shoulder, which only
the three upper castes were privileged to wear, he gave the Stidras and the
casteless adherents of his sect a special cord of purity, and also .permitted
them under certain conditions to visit the temples. .

By and by, in the South of India, where the adherents of Raminuja are
chiefly to be found, two schools arose holding different views as to the help
which -God gives to man on the way to salvation. According to one view,
the initiative rests with man. He must first bestir himself before he can

receive divine aid —just as a young ape must cling to its mother before she
can carry it with her. The other school held that passive willingness is
sufficient to win the divine assistance — just as a young kitten remains quite
inactive while its mother carries it about.
- The bhakti as taught by Rimanuja was a meditative adoration rather than
a spontaneous love for the divine, and it therefore exhibited greater sobriety
than the type cultivated by the Alvirs. But a few centuries later there arose
in Bengal a new movement, once more giving the central place in religious
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life to an -extreme erotic passion, which found vent in songs of praise to
Hari, as Visnu was locally called. By means of a cultus consisting of dance
and song, Caitanya (1485-1533) succeeded in bringing a large section of the
people under his influence, although he did not seek to organize the sect
‘or provide the new doctrine with a literature. That was done by his disciples
and successors, who were held in high respect as spiritual teachers (gurus).
The personal influence of Caitanya was so great that even in early manhood
‘he was regarded as an incarnation of Krsna. Of course, this is not an isolated
case. Down to quite recent times men have been similarly deified in their
lifetime. The temples of the sect contain images of Caitanya and the early
gurus.side by side with those of Krsna and Radha.

This exceptionally high respect for spiritual teachers is a pronounced fea-
ture in one other Vispu sect, that founded by Vallabha (1479-1531). The
great regard entertained for “such teachers has of course, been all along a
characteristic feature in India, but nowhere has the authority of the gurus
led to such abuses as have appeared among this sect in the course of the
centuries. The gurus of this religious body have to be descendants of
. the seven grandsons of the founder, and they alone may own the temples,
which every member of the sect must attend: The gurus are thus in a
position to exert a financial and moral pressure that has resulted in the
many scandalous abuses, such as those revealed in the law-courts of Bombay
in 1862. These unpleasant incidents (which fortunately are confined within
comparatively small limits) are mentioned here only in order to show
the tremendous contrasts that are’ met with in the religious history of
India and to illustrate the danger of judging it as a whole from a partial
knowledge.

The attempt that has been made in these pages to indicate the main fea-
tures of Vishnuism without giving anything like a systematic and complete -
account of all the sects requires to be supplemented in one respect. This is a
matter of fundamental importance for the whole Indian attitude toward
religion. I mean the tendency to combine separate divine beings and identify
them with each other. Some would ascribe this to the power of the Indian
imagination, which has been likened to luxuriant tropical vegetation, where
innumerable growths are so intertwined that it is frequently impossible to
disentangle them. Others are inclined to credit even the plain, unsophisti-
cated Indian peasant with a profound consciousness of the ultimate unity of
the divine. Perhaps there is something to be said for both of these explana-
tions, but there is a third factor which has also had a large share in bringing.
about the result. I mean the deliberate exploitation of this tendency by power-
ful personalities. By means of such identifications these men have managed to
bring under the recognized forms of religion conceptions of God altogethet
alien to Indian thought and utterly irreconcilable with it. :

Vishnuism affords many examples of this tendency to identification. We
shall leave out of account here cases like that of Narayana and Visnu, or
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Visudeva and Krsna, where the amalgamation has amounted to complete
coalescence. We shall mention only those cases where the comb1nat10n is
still felt as such, and is deliberately retained.

* We take first the theory of the four impersonations of vyihas of Visnu.
They have been recognized from the first centuries of the Christian era, and
appear in the most modern speculations of the various sects. The names of
these z/yz?/m: are Vasudeva, Samkarsana, Pradyumna, Aniruddha. From the

personal point of view Vasudeva is identified with Krsna, Samkarsana is

regarded as his elder brother (under the name of Balarima he also plays a

‘prominent part in the history of the pastoral life of the youthful Krsna),
' -Pradyumna is Krsna’s son, and Aniruddha is his grandson. These four are

interpreted either philosophically, as incarnations of principles in the evolu-
tionary series of the Samkhya system, or theologically, as impersonations of
the divine power in its creative or ethical manifestations. Besides these four
divine vyihas there are female deities, as well as other sub-impersonations.

~ In this sense the vydhas play a part in authoritative works of Vishnuism and

in many of the sects (e.g., in that of. Ramanuja), although, of course, the

“qualities and characters assigned to them vary in keeping: with the special

opinions of each sect (e.g., in that of Caitanya).
It is not quite clear whether these vysihas have been evolved from human

. beings or local deities, but there is no doubt in the case of the avatiras or
- “descents” of Visnu. In number these vary between six and twenty-three;

in form they are animal 'or a mixture of human and divine. The animal
forms, some of which go back to myths from the Brahmanas period, are
really no more objects of religious veneration than are the founders of hetero-

~ dox rel1g10ns—-Buddha and the oldest Tirthamkara of the Jainists— who

have been included in the number of the avatiras with an evident purpose,
but without practical result. On the other hand, worship is paid to. the
avatira as a man-lion who has become an object of worship of one sect. It is

. unnecessary to enlarge here on Krsna as an avatdra, because we have already .
" pointed out the central position which he holds in Vishnuism, but we must

say-something about Rama, the hero of the epic called Ramayana. This epic,
which dates from pre-Christian days, has been translated into several modern
Indian languages, and has exercised a great moral influence on large sections
of the Indian people. Rima, the pure youth, has been unjustly banished from
his father’s kingdom, and lives in the woods with his beautiful and vir-
tuous wife, Sita. Sitd is abducted by a demon and carried to Ceylon. With
the help of an army of apes Rama brings her back, and, after her virtue
has been established by the ordeal of fire, finally ascends with her the
throne of his fathers. This tale of heroic deeds, adventures, and conjugal
fidelity has always been a favourite in India, and this royal pair, Rama and
Sita, illustrate the virtues of purity and faithfulness, just as Krsna and Radhi
stand for erotic passion. The actual deification of Rama belongs to a later
period.
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In view of the limitations of our space we must be content to recapitulate

very briefly the features of Vishnuism to which we have already referred.
Its leading feature is love to God, with a tendency now toward pious devotion .
and now toward erotic passion. That there is here a great deal of intensive
religious experience cannot be doubted. The erotic strain, apart from some
undeniable excrescences, cannot be judged from the ordinary European
point of view. Even missionaries who are intimately acquainted with Indian

life corroborate this statement. The outward worship of Vishnuism- differs
from that of Shivaism by. the absence of living sacrifices. Socially, it has .
always tended toward mitigating the harshness of caste; in modern times,
indeed, it has come very near to the entire abolition of caste differences. Its . .
liberal tendency is further shown by its use of the vernacular languages side
by side with Sanskrit, which now occupies a position comparable with that
of Latin in Europe during the Middle Ages. Philosophically, all the more
important sects of Vishnuism since the time of Raminuja have restated their
attitude toward the hostile monism of Samkara. New commentaries on the
Brahma-satras have been composed, and these have emphasized the relation
of God to individual souls and to the material world as the chlef differences
between the various Visnu sects.

We now turn from Vishnuism to Shivaism, the second prominent religious
manifestation of Hinduism. Its basis in the Veda is the figure of Rudra,
already mentioned, Rudra being the incarnation in divine form of the
dread powers of nature. In some of the Upanisads an epithet is applied
to Rudra which gradually became the most popular name of the god — siva.
The word siva, which is an adjective and means “gracious,” afterward
became the name of the god. It was perhaps selected as a captatio benevo-
lentiee of the dreaded deity, but the choice of the name also indicates that this
dread deity can, if proper means be used, be appeased, and can then be as
gracious toward those who worship him as he is full of dread to others.
Siva has many other appellations. The epic Mahabhirata, where he is
often spoken of at great length, mentions qu1te a large number of names.
Some indicate his outstanding position: I$a = “Ruler”; Mahadeva =
“the Great God”; Devadeva = “ God of Gods.” Others are descriptive
of his attributes: Trisﬁlin = “the Trident-bearer ”; Tryaksa = “the Three-
eyed One.” Some include the name of his wife: Umapati = “ Husband
of Uma.” L

The name ‘Umi’ means “ Mother,” and the wife of Siva is thus the -
mother-goddess. Like her husband, she has two sides to her nature. She is
fierce and ‘terrible to her foes (hence the epithet durgd) and kind and good
toward those who worship her. Down to modern days she has been a very
prominent figure in the religious life of the Hindus; indeed, as we shall see,
she has frequently eclipsed her husband. Another of her names, Parvati,
“Daughter of the Mountain,” indicates that she loves the mountains, es-
pecially the Himilayas, whose daughter she is supposed to be (see Fig. 57).
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Fi1c. 57. Stva aND PArvari
Copied from an ancient fresco.
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But Siva himself is frequently mentioned in connexion with mountains,

- and this reflects one of his natural characteristics. The world of rocks and
glaciers on the top of the highest mountains of the world, in its wildness and
inaccessibility, its majesty and its virgin snow, is a fit symbol of the savage
god, who is variously pictured in the religious imagination as a gloomy
ascetic, as a,god who is fond of cosmic dances, or as a playful lover of his
dread consort. Since olden times the bull has been sacred to him — the bull
which unites in himself strength, rage, and reproductive power. There is no

F1c. 58. Nanpin oF TANJORE
From Cohn, “ Indische Plastik”

temple of Siva in front of which or within which the stone image of Nandin,
the sacred bull, cannot be seen (Fig. 58), and to this day the sacred
bulls of Siva walk unmolested as honoured citizens through the streets
of Benares.

Reproductive power, as symbolized in his sacred animal, is an essential
characteristic of Siva. He is regarded as the supreme creator of all that is.
The symbol of this power is the male member (lingam), which figures in -
every temple of Siva, along with the female organ of sex (yoni). These,
however, are represented in such a manner that the unsophisticated observer
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could not recognize them. (See Fig. 59.) The widespread use of this sym-
bol —in one South Indian sect both men and women wear it on a cord
round the neck — must therefore not be taken as meaning that the sexual
element is specially promment in the worship.

F1e. 59. LiNGAM-WORSHIP
Miniature from the seventeenth or eighteenth century.
From von Glasenapp, *“ Brahma und Buddha”

It is generally supposed that some ideas current among the lower classes
and uncivilized peoples have entereéd into the conception of Siva and his
consort. In view of the close contact between the Aryan Indians and sub-
jugated aborigines and other foreign elements this can hardly be doubted,
but it cannot be said to have been as yet conclusively proved. It cannot be
definitely said that even the lingam-worship, which was unknown to ancient
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Brahmanism and even to the earlier portions of the Mahdbhirata, was bor-
rowed, because this method of symbolizing the divine creative energy was
natural enough among the zaive and far from prudish Indians of the Middle
Ages. In any case, all that may have been borrowed from other sources has
been so intermingled with what is old and indigenous in the variegated
religion of Shivaism that we are justified in speaking of it as a unified system.
The worship of this god, great and terrible and yet kind, along with that
of his consort, has lasted all through the centuries, down to the present day.
It need hardly be said that various sects exist side by side with the ordinary
cultus, and we shall now look at some of the most important features of these.

One early sect of Shivaism' is called Pasupata—i.e., “ Worshippers of
Pasupati” (the lord of domestic animals), an ancient name of Siva. A Shi-
vaite ascetic seems to -have played an important part in the history of this sect.
He came ere long to be regarded as an incarnation of Siva, and was wor-
shipped in the temples under the name of Lakulia or Nakulida—z.e,, “the
God with the Club.” In contrast to the usual figure with numerous arms, this
deity had only two arms, and this has been regarded as a clear example of the
deification of a man. An excellent description of the sect was given in the

. fourteenth century by a clever South Indian, who wrote an account of

the sixteen most important systems. We give from this Sanskrit text, the
Sarvadariana-samgraha, a few extracts, in which the sect describes its own
strong points:

In the other systems the end of suffering [aimed at] is merely the cessation of
suffering, but in our sect one also attains to supreme divine glory.
¢

Here therefore we have the theistic system. claiming to provide a better
reward than the philosophical systems, which seek only the cessation of suf-
fering, without any prospect of positive benefit. Again:
In our doctrine God is completely independent, whereas in the others, while
he is the source of all that happens, he is dependent on the law of Karma.

Further:

In our system the worshipper of God attains after death to fellowship with
God, and does not require to be reincarnated, whereas other doctrines promise a
heaven which is not regarded as final. The ultimate hope held out by them is an
isolation of the soul which lacks the bliss of nearness to God.

A special feature of the cultus is the smearing of the body with ashes.
Other means for pleasing the deity are laughter, singing, dancing, the utter-
ance of a certain sound, which has to be imitated from the sacred bull, and
many other ecstatic manifestations. All these orgiastic performances are evi-

~ dently peculiar to the god himself, and are therefore specially pleasing to

him. At the same time, worshippers are recommended not to perform these

~ ceremonies in the presence of unauthorized spectators, because their adverse
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Here therefore we have the theistic system claiming to provide a better
reward than the philosophical systems, which seek only the cessation of suf-
fering, without any prospect of positive benefit. Again:
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Further:
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criticism might tempt weak members of the sect to. desert the good pat:h
These extravagances, however, are outdone by another sect, which empha-
sizes the repellent and coarse aspect of Siva. Quaffing wine out of human
skulls, smearing the body with the ashes of cremated bodies, human sacri-
fices with horrible accompaniments — these form part of the cultus of this
degenerate group, who thus do homage to Siva as Bhalrava—ze, “the
Dreadful One ” —and to his wife Candiki — “ the Savage One.”

Representatlves of another type of Shivaism can best be taken together
under the name of Saiva-Siddhanta (z.e., the “ system that refers to Siva »). It
has produced a considerable Sanskrit hterature, which in turn has become the
basis of the remarkable South Indian literature of Saiva-Siddhanta in the
Tamil language.

On its theological and philosophical side the Saiva-Siddhanta treats of
God, souls, and the fetters of the soul. In contrast to the doctrine that we
have just been discussing, the creative act1v1ty of God is limited by the law
of karma—i.c., by the effects of men’s actions. (‘This represcnts the views
of the purely ph1losoph1c systems.) The body of the deity is not like the
human body, but consists of five elements (mantra), which are regarded as
his powers. Souls are eternal, and, when freed from their fetters, are identi-
fied with Siva. According to the nature of the fetters that bind them, the
unredeemed .souls are classified in groups varying in value. The fetters re-
ferred to are three in number: dirt, which conceals the true nature of the
soul, the moral fruit of the deed done, and matter. A fourth or additional
fetter is the power of Siva as lord over the three, and this power ($zk#) con-
stitutes the female element of the god. Sak# is, so to say, the intermediary link
between deity and all else. The cultus consists of dedication, the recitation of
set forms, sacrificial burnt offerings, etc. Of interest also is the Yoga, which in
this case is associated with a mystical theory of the body, but we shall speak
of it later in connexion with the Tantras.

These same ideas are also fully developed in the South Indian Saiva-
Siddhanta. In this case, however, we have in addition a rich poetic literature,
whose outstanding representative is the writer of hymns, Minikka-Vasaga
(about ap. goo). Like the Vishnuite Alvars (see p. 116), Siva-worshippers
have here celebrated in religious poetry an ecstatic love to God (Szwz -bhakti).
The images of the god kindle within the singers the consciousness that to
belong wholly to this one Supreme Being is the highest bliss, and the in-
fluence of the images is reinforced by fellowship with other worshippers and
. ascetics, for these also, like the images, are manifestations of the great deity.

The Saiva-Siddhanta has also developed a distinct form in North India.
In the ninth and tenth centuries there arose in Kashmir -a literature that
proclaimed the identity of the soul with God, and made this belief its dis-
tinctive tenet. This monistic tendency perhaps dates back to the influence of
the great monistic philosopher Samkara, who is said to have visited Kashmir
in the course of his extensive missionary journeys.
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. We now come to that sect of Siva-worshippers whose adherents wear, as
has been said, a lingam (phallus) round their necks, and are therefore called
Lingayats. The sect originated in South India in the eleventh or twelfth
century, probably to strengthen the Shivaite part of the population against
 the Jainists, who were very powerful at that time. The importance which the
Lingayats attach.to monasteries — there are three principal ones, with other
village monasteries dependent on them —is regarded as an imitation of the
Jainist organization..A large part is played by the spiritual teachers, called
gurus, and elaborate ritual honours are paid to them when they visit the
homes of the people. Every Lingdyat must have a guru, solemnly chosen by
himself as soon as he attains manhood. Attendance at the temple is not
required; the restrictions of caste are less severe; the dead are buried, not
cremated. Child-marriage, which became general in India after the Moham-
medan conquest, is on the whole disapproved by the Lingiyats, and widows
are allowed to marry again. Many social reformers are fighting to-day on
- behalf of these causes, because large numbers of widowed girls frequently
fall into prostitution as a result of the infamous manner in which they are
treated by their families. ’ e , ,

We cannot here go into detail regarding the complicated theology of the
sect. It closely resembles the qualified monism of Ramanuja (see supra, pp.
115-18). The theophanies of the deity are determined by the $zkz: (see p. 124).
- A prominent feature is bhak#i, which in its highest form brings the soul to
blissful union with Siva. These doctrines form the basis of a special sectarian
commentary on the Brahma-sitras. The moral standpoint of the sect is lofty,
and is entirely free from the objectionable features found among other
worshippers of Siva. '

We will conclude our study of Shivaism with a reference to a school of
thought whose origin can be 'traced back to about a.p. 600, and which is of
very great importance for modern India. Its name is ‘ Tantraism,” derived
from the word ‘ Tantra.’ In its wider sense ‘ Tantra’ means any literary pro-
duction dealing with religion, philosophy, and natural science which is of
later date than the Vedic literature. In its narrower acceptation it means
writings which treat in a certain way of religion, ritual, conduct of life,
medicine, magic, etc. The history of these Tantras, which go back to the
seventh century and come down to the nineteenth, has not yet been com-
pletely studied, and we must therefore confine ourselves to a short account
of the leading thoughts which are more or less common to all the Tantras.

One such common feature is the idea of Sak#z, divine energy, which is
represented under the image of a great mother-deity. In the Tantras this
fakti is the wife of Siva, some of whose numerous names we have already
‘mentioned. : ' '

This conjugal relationship of the supreme divine powers appears-in widely
differing aspects. In one the sexual element is prominent, especially in that
which goes by the name of “left-handed intercourse.” Perhaps this is an
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" attempt to counteract the ascetic leanings whichi have always.-been powerful
in India — to bring men’s natural impulses into touch with the religious life
and to find in daily life the divine meaning which asceticism thought could
be reached only by turning away from normal life. That these efforts are
not new is proved by a passage from the oldest Upanisads, in which instruc-
tions-are given for indulgence in sexual intercourse to the accompaniment of
religious formulas. Other concomitants to worship recommended by the
Tantras, but strictly forbidden elseWhere, including intoxicating drink, meat,
and fish, seem to confirm the opinion that an attitude of opposition ‘was
intended. , _

The use of means and methods like these in connexion with religious cere-
monies is of course fraught with danger, and excesses do occur. But even
these do not justify a sweeping condemnation of the whole system. At a
- very early period a monastic interpretation of the relation between Siva and
Durgi drove the sexual element into the background. Accordlng to this
‘interpretation, the divine spouse in the supreme sense is the god himself.
Incapable in his absoluteness of any activity, he is transformed in his spouse
into an active power, and through  her becomes the material cause of the
world. Thus understood, the ideas of sex take on a profound cosmic and
symbolic meaning. Further, their use in worship is reserved for those who
have advanced far on the religious path. They are strictly forbidden to laymen
and novices. When the conjugal relationship of god and goddess has thus
been interpreted as a. mystical union, with the goddess as the active factor,
it is the goddess who occupies the whole of the foreground in the mind of
. the worshipper, the god becoming little more than-a subject for hlgher medi-
tation. As Tantraism is a practical religion, it is the goddess that is the actual
centre of its emotion and its life.

Her presence awakens those feelings of inward love (bhakts) which we
have already described. In her honour are sung hymns which rival the best
productions of the kind. In the worship of Durgd, as in that of Visnu, all
barriers of caste disappear. This is a result of the modernism of the sects
~ when compared with the strictness that prevailed in ancient Brahmanism.
~-For many centuries an ever-increasing multitude were excluded from Brah-
“manic worship and ritua] because they did not belong to the three ancient
privileged castes. These despised classes the newer sects had to keep in view
if they were to secure a membership sufficient to ensure their own existence.
A young man who wished to join in the worship of the goddess underwent
a solemn obligation, called by the ancient Vedic name di%sd, although this
had been open only to the upper castes. The spiritual teacher (guru) occu-
- pied a position as important as that of his ancient forerunners. Owing to the
high respect enjoyed by the female sex in Tantraism, women were admitted
to the ranks of the gurus.

The candidate for initiation received from the guru the mantra, the sacred
text or spell which consecrated him to the serv1ce of the goddess, just as the
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youthful Brahman was consecrated by the gayatri, a verse from the Rgveda.

But the mantras played a much larger part than this in the very elaborate
worship of Durga. This is another proof that the disciples of Tantraism were
anxious to use modern methods to fill the ancient faith with new life.

This belief in the power of the sacred word goes back to the times of the
Rgveda, and post—Vedlc orthodoxy held the Veda to be eternal. The connexion
of the word with its meaning, and therefore the word itself, was also eternal;

the spoken word dies away. The utterance of the sound is in the Tantra
system an image of the cosmic creation. The formation of language and the
creation of the material world and of the human body, with its mystical
ducts and centres, are revelations parallel to those seen in the divine creative
power. Ancient and continually recurrent in the history of the Indian mind
is the parallelism between the macrocosm (the world) and the microcosm
(man) ; but new and peculiar to Tantraism is the addition of spoken sounds,
although there are adumbrations of it in earlier times. The eternal sounds,
meaning by that the fifty letters of the Sanskrit alphabet, are co-ordinated
with the powers that inheie in the world and in man. They are distributed
over the ‘mystical centres in the human frame. In the lowest of these rests
- the mother of the world, in the shape of a coiled snake (kupdalini), waiting
to be aroused in order that she may rise by means of a Yoga peculiar to
Tantraism to the highest centre in the skull and be united with the Absolute.
The sounds themselves, being correlated with the centres in the body, lend
themselves to this, for they also are direct manifestations of divine power.
These remarks will perhaps give the reader some idea of the religious
importance in Tantraism of the mantras, even of those which contain com-

binations of sounds linguistically meaningless. As the mystical importance.

of the sounds arises from the connexion with the Yoga of the six centres
of the body, we must be careful not to reject as nonsensical even mantras
which are linguistically unintelligible. It will be clear to anyone who is
familiar with such matters that ideas of this kind open the door to practices
that border on primitive magic. The Tantra system has by no means always
kept clear from practices of that kind, but here again we must be careful not
to condemn the whole system as nonsense.

Idol-worship in the temple, including the sacrifice of living victims, forms. -

an important part of the worship of Durga. In answer to sceptical objections
to idol-worship, modern adherents of Tantraism have pointed to the ‘psycho-
logical and mystical significance of the worship of images, and have success-
fully met the attacks along the lines of the latest national and religious move-
ments. (More will be said of these in the next section.) A strong element of
Tantraism has become manifest in the Indian Mahayana-Buddhism, and
has spread far outside the borders of India. In India itself the Chlef strong-
hold of Tantraism is Bengal.

Looking back over What has been said about Visnu, Siva, and $akti, it will
be seen that we have been dealing chiefly with sects. To describe these sects,
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with their special doctrines, seemed the best method of-bringing out-the
chief points. But it must not be imagined that the dividing lines are rigorously
drawn. Round the nucleus of actual adherents there is always a wide circle
of less strict followers who, while they recognize the god of :the ‘sect. as-
supreme and worship him in his temple, by no means deny the existence of
other gods or profess intimate knowledge of the special theology of the sect
with which they are thus loosely connected. And the farther we go from the
centre toward the circumference of the circle, the fewer sectarian features do
we find, until we reach a universal worship of Visnu, Siva, or Durga. These
deities tower above all the other members of the Indian pantheon ‘merely
as “elect’ deities, deities who' are preferred to the others. These difficult
-distinctions are not always recognizable to-day, and probably the commonest
form of worship in the first centuries of the Christian era was not regulated
by these sectarian ties. Then followed a period when sectarian religion was
~more prevalent. In recent days the current is again flowing in.a direction
away from sectarianism. A modern native of Bengal voices this attitude in
these words: .

I fast on the holy day Sivaratri, because it is sacred to Siva, and I-fast on
Ekadasi day [7.e., on the eleventh day of each half-month] because it is sacred
to Vispu. I plant the bel-tree because it is dear to Siva, and the tulsi shrub
because Visnu loves it. The great mass of Hindus are not sectarians. The sects,
it is true, scribble a great deal and make much dm, but they are only a small

_minority.

Of course this statement is disputed by the sects, but we do not profess to

decide the question here. What interests us is merely the breadth of religious

view which has always characterized the Indian people, although there has

been a great deal of sectarian animosity. The idea that every form of worship

has its justification is frequently expressed in even stronger terms, and each

worshipper claims that all other cults, when compared with his own, are

inferior approximations to the universal religious ideal. Besides the sects -
- and apart from the great masses who are more or less indifferent to all forms

of religion, there is another movement, which follows the Vedic ritual as

laid down in the Grhya-siitras (see supra, p. 107). :

The adherents of this movement, who are found mostly in the South and
West of India, are usually called “Smarta,” from Smrti, meaning “tradi-
- tion.” All through the centuries they have possessed an abundant literature,
and outstandmg men are found in their ranks. The philosophy of Samkara
suits their views particularly well, for it admits not only a strict monism
which regards the absolute, sole Brahma as the only true reality and all
plurality as merely apparent, but also a practical view of the world that has
relative truth and enables them to perform the ancient traditional ritual.
They have also adopted the worship of five gods of Hinduism: Visnu, Siva,
Durga, Sirya (the sun-god), and Ganesa (god of wisdom and rémover of
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obstacles). This worship seems to have become universal among the Smirtas’

‘in the seventh or eighth centuries. It can be performed at home, and the gods
can be represented by symbols (stones, metals, diagrams, earthenware. ves-
sels). Orie of these five gods is usually preferred to the other four. The
' philosophic: theories of the Smirtas are as free to individual preference as
is the choice of a god, although Samkara’s doctrines are acccpted by the-
majority:

A description of ‘the outward forms of worsh1p might su1tably close our
account of the religion of this period. But the entire public and private life
of India is so pervaded by religion that there is hardly any aspect of daily
life that is devoid of religious meaning or reference. Want of space forbids
anything like a systématic account of this huge amount of material, and we
can refer only to a few points that are closely connected with what has already
been said in this section.

The images of the gods in stone vary from the simplest symbols to the:

finest productions of the sculptot’s art. For example, there are the earthen- = -

ware vessels for the domestic worship of the Smirtas and the metamoiphosed
lingam that has already been mentioned (supra, p. 121). Moulds made of
- butter, wreaths of flowers, and red paint are the simple adornments spent
on the lingam, and the same forms of homage are paid to the recumbent
* stone bull in or in front of the temple, to the riding animal and symbol of
Siva. The human figures of the gods immediately strike the European by
their numerous arms. Many of the images have also several faces, looking
in different directions. Special attributes indicate the deity represented. The
discus, the diadem, the club, and the lotos flower are the traditional badges
of Visnu, the origin and meaning of each of which are explained in the
written legends Durgi, in keeping with her fierce character, usually carries
a sword in her hand, or stands with her foot on some hostile demon whom
~ she has overthrown.

The worship paid to a god in his temple closely resembles the homage paid
to an earthly prince. The image is bathed and anointed; the flies that hover
round him are fanned away; food is presented to him; he is cheered with -
music and dancing, or he is borne through the city in a gay procession or
conveyed to special summer quarters at the beginning of the hot season.
Hymns are chanted. in his honour, particularly among the Vishnuite sects,
who, like the Caitanga sect, have a kind of congregational worship. On
special days of the year pilgrimages are made to certain temples, and ex-
ceptional merit attaches to the exertions incident to these journeys. In former
days some of them lasted for months. Numberless places of pilgrimage are
scattered all over the Indian continent, from the summit of the Himalayas
to the plains. The present writer ascended the Himalayas to a height of
more than 13,000 feet, and saw in a grotto there a lingam made of ice, which
had drawn numerous pilgrims in August to an exhausting Alpine climb.
And down in the southern point of India there is a famous temple of-Rama.
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Another way of paying homage is to bathe at holy places, especially at the
junctions of rivers (the Ganges and the Jumna at Allahabad) or at the
places where rivers flow into the sea (the mouth of the Hugli, a tributary of
the Ganges) or where the Ganges rises in the mountains (Hardwir), etc.
Among the sects marks on the body are frequently worn to indicate their
particular allegiance. Lines on the forehead, vertical, horizontal, or curved,
in white, yellow, or- red paint, tell any informed person the sect to Which-
the worshipper belongs. But many zealots for their faith are not content with
simple marks like these. They tattoo their breasts and arms with special
symbols of their chosen deity. Among themselves the members of a sect have
an even surer mark by which they can recognize each other — viz., the sacred
text (mantra) which they received at their initiation from their guru or
spiritual teacher. This mantra usually consists of three words. The first is the
“ancient sacred syllable Om; the third is the word for worship; and the second
is the dative case of the name by which the members ofthe sect call their
god. In addition to this mantra there are others, used in meditation or as a
mystical expression of their speculatlve opinions or religion or even for pur-
poses Wthh are more or less magical in their nature.

III

The foreign influences which have affected the development of Indian
_religion have differed greatly both in kind and in degree. Limitations of
space compel us to confine our attention to two of these, and we must omit
all reference to other extremely important factors, such as (among others)
the lasting influence of primitive times and of the aboriginal inhabitants and
- the effect of Persian religion on the sun-worship in India.

Of 'the two great religions which have affected India as a result of political
events, Islam exerted far less influence — apart, of course, from conversions
and secessions — than did Christianity.

- It was in the beginning of the fourteenth century that the Mohammedans
gained a footing in the Deccan, and it was here, among the Vishnuite poets in
.the territory of the Mahrattas (Central and West India), that the effects of the
‘Mohammedan hatred of idols were seen. Namdev, a tailor by descent and
by calling, composed hymns in the first half of the fifteenth century for the
purpose of spreading religion among the Mahrattas and in the Punjab. These
hymns extol the divine Omnipresence, and pour scorn on the foolish idea
that the deity dwells in his image of stone. Pilgrimages, ceremonial purlﬁca-
tions, ascetic practices of all kinds, are pronounced unnecessary; only sincere
faith in Vasudeva’s infinite greatness and goodness, purity of heart, and an
upright walk are declared to be the essentials of religion. Thoughts like these
are frequently found in Hinduism, but there was a constant effort to recon-
cile the call to inwardness with participation in the external forms of religion.
Nimdev, on the other hand, rejected the entire cultus of H1ndu1sm, and
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thus introduced an alien note that echoed the spirit of Islam. Another trace
‘of Mohammedan ‘influence is found in the ancient sect known as Jainists.
The middle of the fifteenth century saw the rise of the separate sect of
Lonkas, who rejected idol-worship as contrary to the oldest Jainist scriptures.
In the seventeenth century the Lonkas were absorbed into the sect of
Sthanakavasins, who denounced pilgrimages as well as idol-worship. This
latter seet comprises to-day something like one-third of the Indian Jainists.
Later poets carried on Namdev’s work, among them being the popular singer
Tukarim (1608-49), whose profound and pure religious spirit deeply -im-
pressed the national Mahrattan hero Sivaji when he led his people against
the Mohammedan oppressor. This is another proof that the doctrines taught
by these poets were not really opposed to Hinduism.

While these poets. thus betray some slight Mohammedan 1nﬂuencc, we
find in the works of Kabir (1440-1518) an actual commingling of Hinduism
and Islam. Kabir is interesting not only for his own sake, but also because of
the influence he exerted on the founder of the Sikh religion, of which we
shall later have something to say. Grierson says of Kabir:

What an extraordinary man Kabir must have been! A poor Mohammedan

. weaver, who' gained admission to membership in a Vispu' community by a

clever trick, universally despised and hated both by Mohammedans and Hindus,

maltreated by a Mohammedan emperor (Sikandar Lodi of Delhi, 1488—1517)

”and persecuted by the Brahmans of Benares, he had the unprecedented bold-

- -ness to make a stand against the two great rehglons of India in the fifteenth
~ century, and achieved his purpose. :

His attack in both cases was directed against all ritualism, and, in the case of
Hinduism, against 1dol-worsh1p, belief in divine incarnations, and asceticism.
If in these respects, as in his strict monotheism, he showed some leanings to
Islam, on the other hand he adopted some of the leading ideas of Hinduism —
for example, transmigration of souls (metempsychosis), the law of Karma,
Brahma, etc.—and called his god Rama, without, however, regarding him as
an incarnation or mentioning a divine spouse. Eleven sects, whose founders
lived between 1470 and 1750, are traced back to his teachings. The principles
held in common by them all have been stated by Farquhar as follows:

God alone is worshipped, and idolatry is strictly prohibited, so that Hindu
worship is completely abandoned; men of any caste may exercise religious func-
tions. The sect is open to all Hindus, and to Muslims also. Great stress is laid on
the value of the guru. The literature is in vernacular verse, not in Sanskrit.

Gradually, however, all the Hindu practices and views have made their way
in again.

Among the eleven sects just mentioned there is one that deserves further
notice. It was founded in 1500 by a guru called Nanak, and is mentioned in -
the statistical table given at the beginning of this sketch under the name of
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“Sikhs.” Nanak takes up the same religious standpoint.as Kabir. Rejecting
the entire cultus, he combined the leading conceptions of Hinduism with the
monotheism of Islam, into which, however, he fitted the'Indian b4ak#i. God
is known by the name of - ‘Hari, one of the appellatlons of Visnu. The hlStOl‘y
of the sect during the ensuing century contains two events- worthy of notice;
the first is the foundation of a central sanctuary, “the Golden Temple”
(Fig. 60), in the middle of the second lake at Amritsar from which the mod-
ern city takes its name, and the second the production of a sacred book,
Granth Sahib (granth = “book,” sahib = “ master ), " in Wh1ch are col—

Fie. 60. Tue GoLpeEN TEMPLE AT AMRITSAR
From von Glasenapp, *“ Brahma und Buddha”

lected the hymns of the most eminent gurus, as well as some by Kabir and
poets of a kindred spirit. This book not only provides forms for private
prayer and congregational worship, but, as the tenth guru (who died in
1708) had failed to nominate a successor, it is accepted as the canon of the
sect, which recognlzcs no distinctions of castes. The necessity of defending
themselves against the oppression of the Mogul emperors compelled:the sect
to adopt a military organization, which it has retained down to modern days.
Thus in the beginning of the nineteenth century there was an independent
Sikh dominion, which existed until it was annexed in 1845 by the British
Empire. Since that time Hindu elements have continued to entér into the
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Sikh religion, but in recent days a desire has been manifested for their ex- .
pulsion. This is another symptom of the national Indian movement for
self-determination.

-The extension and consolidation of the British sovereignty in India at the
beginning of the nineteenth century meant the introduction of Christian and
European ‘influence. An important movement began in Calcutta about that
time. Its leader was Ram Mohan Ray (1772-1833). His father’s family had
long been followers of Caitanya, while his mother was the daughter of a
Sikta farruly At school he had been brought into contact with Islam, but
after entering the British Government Service and coming into touch with
missionaries he was led to study Christianity, even learning Hebrew and
Greek for this purpose. He then conceived the idea of founding a purely
spiritual religion, which should combine what was best in Hinduism with
Christian faith and manner of life: To this end he founded a religious com-
munity called Brahma Samij — that is to say, “the Brahman Society.” In
this he had the support of his friend Dvarkanath Tagore, the grandfather of
the well-known writer Rabindranath Tagore. The texts of the Upanisads,
Vedanta ideas, and the Christian Gospels-were the basis of the new society,
and their worship resembled a Protestant religious service. Besides studying
purely religious matters, they interested themselves in social and ethical
questions. Always a keen opponent of the burning of widows—although
this practice was confined to certain classes and districts— Ram Mohan was
largely responsible for the edict of 1829 which forbade it. He also actively.
opposed polygamy and the marriage of children, but he could not make
up his mind to abolish caste differences. His society, whose headquarters were
in Calcutta, was afterward carried on by Debendranith Tagore, the son of
Dvirkanath. Under him the organization was strengthened by the imposition
‘of a number of vows as a condition of reception. These were to refrain.from
the worship of idols, to love God, and do works well pleasing to Him. He
also drew up an order of public Worshxp, and sent out missionaries to gain
new adherents in Bengal.

In 1857 young Kefab Candra Sen joined the movement, and soon dis-
played great activity. The Hindu domestic birth and marriage rites were
discontinued, because they involved idol-worship, and new ceremonies—
called Brahma rites— were introduced in their stead. Caste was definitely .
abandoned, and Christian works of charity were inaugurated during times
of famine and epidemics. Missions to Madras and Bombay led to the founda-
tion of new branches of the society, and aroused in Ke$ab’s mind the idea
of a universal Indian Brahma Samdj. All this, however, was too much for
Debendranith, who could not agree to the complete abolition of caste,
marriage regardless of caste, or the remarriage of widows. Keéab, on the
other hand, in view of his Christian convictions, could not waive these points,
and the two men had to separate. Debendranath Tagore and his party now
constituted the original commumty, calling it Adi [Original | Brihma Sam3;.
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Sikh religion, but in recent days a desire has been manifested for their ex-
pulsion. This is another symptom of the national Indian movement for
self-determination.

The extension and consolidation of the British sovereignty in India at the
beginning of the nineteenth century meant the introduction of Christian and
European influence. An important movement began in Calcutta about that
time. Its leader was Ram Mohan Ray (1%72~1833). His father’s family had
long been followers of Caitanya, while his mother was the daughter of a
Sikta family. At school he had been brought into contact with Islam, but
after entering the British Government Service and coming into touch with
missionaries he was led to study Christianity, even learning Hebrew and
Greek for this purpose. He then conceived the idea of founding a purely
spiritual religion, which should combine what was best in Hinduism with
Christian faith and manner of life. To this end he founded a religious com-
munity called Brihma Sam3j — that is to say, “the Brahman Society.” In
this he had the support of his friend Dvarkaniath Tagore, the grandfather of
the well-known writer Rabindranith Tagore. The texts of the Upanisads,
Vedanta ideas, and the Christian Gospels were the basis of the new society,
and their worship resembled a Protestant religious service. Besides studying
purely religious matters, they interested themselves in social and ethical
questions. Always a keen opponent of the burning of widows— although
this practice was confined to certain classes and districts —Ram Mohan was
largely responsible for the edict of 1829 which forbade it. He also actively
opposed polygamy and the marriage of children, but he could not make
up his mind to abolish caste differences. His society, whose headquarters were
in Calcutta, was afterward carried on by Debendranith Tagore, the son of
Dvarkanith. Under him the organization was strengthened by the imposition
of a number of vows as a condition of reception. These were to refrain from
the worship of idols, to love God, and do works well pleasing to Him. He
also drew up an order of public worship, and sent out missionaries to gain
new adherents in Bengal.

In 1857 young Kefab Candra Sen joined the movement, and soon dis-
played great activity. The Hindu domestic birth and marriage rites were
discontinued, because they involved idol-worship, and new ceremonies—
called Brahma rites— were introduced in their stead. Caste was definitely
abandoned, and Christian works of charity were inaugurated during times
of famine and epidemics. Missions to Madras and Bombay led to the founda-
tion of new branches of the society, and aroused in Kesab’s mind the idea
of a universal Indian Brahma Samaj. All this, however, was too much for
Debendranath, who could not agree to the complete abolition of caste,
marriage regardless of caste, or the remarriage of widows. Kesab, on the
other hand, in view of his Christian convictions, could not waive these points,
and the two men had to separate. Debendranith Tagore and his party now
constituted the original community, calling it Adi [Original ] Brahma Samaj.
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Its members still retained much of their sympathy with Hinduism. They
merely aimed at the spread of theism among Hindus, and left the attitude
to traditional Hindu practices and all questions of social reform as matters
- of individual choice. This lack of definiteness has resulted in a continuous
- diminution of their numbers, and the society to-day 1ncludes only a handful
of families.

In 1866 Kesab founded a new society, and infused new life into it by the
introduction of the methods of Caitanya (see supra, p. 117). These included
~ chorus-singing with instrumental accompaniment, -street processions with
dancing and singing, banners and drums, meetings for prayer, worship, and
preaching. The younger members eagerly took up the question of abolishing
- the custom of secluding women. They devised new marriage services after

the model of the Christian service and encouraged the remarriage of widows.
At this point, however, Kesab found himself in difficulties. He shrank from
carrying through the complete emancipation of women, although it was
logically involved in his other reforms, and, besides, he became so autocratic
that many of his followers began to fear a recurrence of the abuses that, as
we have seen, had formerly prevailed among the gurus. Their fears were
strengthened when Ke$ab declared that on some special matters he had
 received personal commands from God.

In this difficult situation Kesab received fresh stimulus from an ascetic
named Rimakrsna, with the result that he turned once more to Hindu ideals,
and joined a few of his missionaries in a life of meditation under ascetic con-
ditions in a forest near Calcutta. He divided his companions into four classes,
and trained them to forms of service that accorded with their natural gifts.
Some of them sought fellowship with God by the path of Yoga, some by
the way of bhakti, others by intellectual study, and others by practical service
to humanity. Even this failed to reconcile many of his followers, and his

. influence in his community was hopelessly lost when he diverged from his
own principles by permitting his daughter to marry the son of a reigning
Hindu family according to a service in which Hindu ritual was employed.
Another new society was now founded, under the narne of Sadhiran [Uni-
versal] Brahma Samaj. This has survived down to the present day, and has
some thousands of adherents.

. In 1881 Keéab founded a new league, called Naba Bidhan — . e., the New
Rule —a pecuhar mixture of Hinduism and' Christianity. On the one hand,
Hindu practices were reintroduced and the worship of Durga and Visnu was
recognized as bringing salvation and interpreted as a kind of comprehenswe
the1sm, on the other, the character of Jesus, the Christian conception of

" sin and all that it involved, as well as Christian social ethics, were held up

* as the ideal. This remarkable league did not survive the death of its founder

in 1884; the community broke up almost 1mmed1ately

A movement similar to the Brihma Samij in the east arose in the west,
w1th Bombay as its centre. Beginning as a secret society, it became public in
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1867. It has never had much influence, and its missionary activity is incon-
siderable. It has retained its sympathy with Hinduism, but has been active
in urging forward social reforms.

This description of Brahma Sam3j is intended to show the difficulties that
lie in the way of any attempt to combine Hinduism and Christianity. These
efforts were not due to any pressure from without. They came spontaneously
from prominent Indians. The question thus arises, What induced these men
‘to launch such endeavours? In trying to answer this question we must dis-
tinguish between two factors contained in Christianity: the religion taught
in the Gospels, and the system of social ethics with the customs and practices
prevailing in Christian countries. The leaders of Brahma Sam3aj were irre-
sistibly attracted by the figure of Christ, and were to that extent acting under
religious influence, but they also saw the defects of the social organization

“that had gradually been evolved in India, and found a new ideal in Christian
social ethics.

We have now to describe some movements which, unlike Brahma Samaj,
aimed at defending Hinduism as a valuable rehgmus possession against
Christianity. With this end in view they sought to purify their religion from
all the dross they found in it as compared with Christianity. This compli-
cated process may perhaps be described as follows. The first stage.is an over-
whelming sense of thé majesty of the Gospel; then comes a recovery of the
faculties, in which the value of the inherited religion is again felt, this sense
of its value, however, being modified by the conviction that it needs to be
purified or reinterpreted. The influence of Christianity as a religion thus
operates indirectly, whereas the influence of the Christian social ethic is
‘direct. No clear eye can fail to see the grandeur of this when it is compared
with blots on Indian social life like caste restrictions, child-marriage, mal-
treatment of widows, and indifference to the wretchedness of the casteless.

A good example of this line of thought is presented in the person- of -
Dayananda Sarasvati (1824-83). Sprung from an orthodox Hindu family —
the name given is not his original but his ascetic name — even in his boy-
hood he was repelled by the worship of the image of Siva. While still a youth
he became an ascetic in order to evade the marriage cn]omed by his parents,
bending all his energies to acquiring Yoga. Later he abandoned this
path, studied grammar and philosophy, and renounced more and more the
Hindu practices in which he had been brought up. After fruitless attempts
by means of addresses in -Sanskrit to- propagate among the educated classes
his views of pure monotheism without idolatry, he came into touch with
Keéab Candra Sen in Calcutta, and was encouraged by him to try to reach
the masses by speaking to them in the Hindu vernacular. His success led him
to found in Lahore a community like that of Brahma Sam3j; this he called
Arya Samij —i.e., “ the Society of the Aryans.” “ Back to the Védas” was
his slogan, for in them he claimed to have rediscovered the Aryan faith in
its pristine purity. In emphasizing the absence of idol-worship in the Veda he
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was faithful to historical truth, but when he claimed to have found a pure
monotheism in the Vedic hymns he was violating the ancient texts by a

phantastic.interpretation. He denied that the Vedas were subject to limita-

tions either of space or time, and declared that they -contained the true

knowledge of God. He claimed that they taught transmigration of souls-
and karma (although neither doctrine can be found there), and discovered

in them the germ of all science, including the technical inventions of modern

days! Hence the duties of the members of the Arya Samaj are to worship

God without images, to read and hear the Vedic hymns, to serve and help

men in every possible way, and to extend their knowledge in every direction,

including modern sciences. Caste is rejected; all men and women can be

members of the society; divine incarnations are denied; animal sacrifices
(and, indeed, every kind of material sacrifice) come under the same con- -

demnation as idolatry; offerings to the dead and pilgrimages are denounced
as superstitions. This society. has attained a powerful position in the Punjab,
and has done splendid work in the education of the young.

The self-determination advocated by the founder of the Arya Samij
was more pronouncedly Indian than was that of the movement known as
Brahma Samij, and Dyananda Sarasvati ‘had emphasized its political side
as the logical correlate of its religious side. In both movements the defence
and glorification of a natienal religion combined with a demand for political
self-determination to attract increasing attention. In illustration of this we
may refer to a man whose name has been already mentioned (p. 134) in
connexion with the later activity of Kefab Candra Sen. Ramakrsna, born
in 1834, belonged to a poor orthodox Brahman family. The name just men- .
tioned is not his family name. It was adopted later as his ascetic name, and
to it was added the honourable title “ Paramahamsa ” (literally, “ the Supreme
Goose ” — the goose had been the symbol of Brahma since an early period),
which is awarded only to men of-special sanctity.

This remarkable man was characterized by an outstanding religious op-
timism, and provides an example of that profoundly religious feeling which
is so-often met with in the Indian of to-day. He was evidently an expert in
~ the ancient practice of Yoga, and his nature qualified him in an unusual
degree for that highest grade in which the devotee by meditation attains a
condition transcending all thought. The metaphysical value of this condition
has always been estimated very highly in India. With equal intensity he
pursued, the search for the ultimate revelations of his religion. We are 'told
of his struggles to see the dearly beloved goddess Durga in all the glory of -
her ineffable majesty. We see him, in his ardent endeavours to overcome all
ordinary human prejudices, undertaking the tasks of the most. despised
castes, and eating the food left over by the poorest of the poor that he might
uproot all pride from his heart. He even tried to realize the spirit of other
religions. For a time he lived like a Mohammedan. He tried to, absorb the
spirit of Jesus, and meditated on the message of His Iove These experiences
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gave him the conviction that all religions were true—that they were all
- different paths to the one goal. Therefore he declared that every man should
* travel the path that has been appointed for him. For the Hindu there is-
nothing better than his own religion, which has come down to him through
thousands of years. This extraordinary man, whom his admirers called “ god-
intoxicdted,” died in 1886. He left no writings — he knew no Sanskrit and
very little Enghsh but left instead a circle of admirers, in whose hearts
~he had engraved deeply his message of the unique value of Hinduism for
the Hindus.

Among these admirers of Rimakrsna the most dlstmgulshed is Svami
Vivekananda (1862-1902), who laboured not only in India, but also in other
countries, especially in' America, in the cause of Hinduism. His inspired and
 inspiring love for his inherited religion as preached by his master led him
to condemn Western civilization as materialistic and selfish. Thus in his
hands the teaching of Ramakrsna has taken on a political colour. Political
self-determination has given birth to religious Nationalism. This is 2 matter
of present-day history into which we cannot enter here. But we may close
with a brief reference to two leading figures of our own day whose lifework
is an expression of this national feeling based on religion.

In this movement for political independence, which has its roots in strong °
religious convictions, the names of two men stand out above all others—
those of Bal Gangadhar Tilak, who died in 1920, and of Mohandas
Karamchand Gandhi, who was born in 1869 and is still alive. Both have
laboured earnestly .for the external and internal independence of Mother
India, but they have chosen entirely different methods of reaching their goal.
‘They exhibit once more the two aspects of the Indian character which we
have already seen illustrated in the conccptlons of the two great deities
Visnu and Siva.

Tilak, a man of choleric temperament, keen intellect, and profound learn-
ing, shrank from nothing that he thought would enable him to achieve his
ends. The gloomy, fierce character of Siva was reflected in the manner in
which Tilak incited the populace to commit the bomb outrages that were
so common in India in his lifetime. He and his supporters prormsed to any .
youth who sacrificed himself in the sacred cause eternal bliss in the arms of
Mother Durga, who found delight in sacrifices of blood. To bring home to
the ignorant masses the disgrace of foreign dominion and the dangers that
threatened their most sacred possessions, he made the ancient inviolability
of the cow the symbol of the national inheritance which it was their duty to
guard, and thus stirred the Indian heart to its depths. The cow was the sym-
bol of the ancient wealth of India, which foreigners were stealing —of the
nation’s food, which a foreign power was denying to the starving people.
The cow was the symbol of Mother India, of her civilization and her sanctity,

Gandhi’s methods have been of an entirely different kind. They have been
characterized by gentleness, love of humanity, and a shrinking from doing
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hurt to any living creature. In a Word he typifies the Visnu' side of the
Indian nature. In his youth he studied law in London, and his residence in
England enabled him to understand Christianity. He thought of accepting
it, but on further reflection he believed that the ancient writings of his native
land contained all that was lofty and valuable in it. With heightened patriot-
ism and a deeper understanding of India, he abandoned a successful law
~career in South Africa in order to lead to liberty without bloodshed his com-
patriots oppressed by harsh laws, and ever since he has laboured in India in
that cause. )

“Without hate toward their adversaries, but w1th w1lls steeled and dis-
ciplined by an ascetic life, through the power of spiritual greatness, let
Indians render foreign dominion morally impossible.” That is Gandhi’s mes-
sage. Love and devotion toward God will give birth to a power which

"Europe, sunk in materialism, will not be able to resist. But liberty can be
attained only by those who ‘are worthy of it. Moral and social .reforms are
necessary before Indians can become thus worthy: the amelioration of the
lot of women in general and of widows in particular; the abolition of caste
privileges; the uplifting of the fifty millions who, owing to their castelessness,
are reckoned ¢ untouchable ’; love toward all men, especially Mohammedans,
the brethren of the Hindus in the common cause. These are the main lines of
Gandhi’s teaching. How far they are in accordance with ancient Vishnuite
views, how far they betray Christian and European influence, the reader will
now be able to judge for himself. Nothing more need be said to show how
deeply religion has entered into the political sphere. This, indeed, is the visible
token of the vitality of the Indian religion down to the present day.
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by'Cczrl Clemeﬁ

-

Although, like the Indian religion, the religion of Persia has endured down
to our own day, its literary monuments do not date back as far as those
of India. In the course of the centuries, especially among certain classes of the
people, it has changed as much as the Indian religion, but many views and
practices have lasted throughout-its whole history, so that a strictly historical
description would involve considerable repetition. To avoid this we must
occasionally look back and occasionally anticipate, but otherwise we shall
endeavouyr to keep.to a chronological arrangement of our material.

Concerning the most ancient form of the Persian religion, previous to the
time of its reformer, Zoroaster, we have no contemporary 1nformat10n, and
any attempt at reconstruction must be based on what we know of it in after
days. We cannot help drawing certain inferences when we come upon fea-
tures which not only do not fit in with its later forms, but are identical with
or similar to those found among the Indians and even among other peoples
akin both to Indians and Persians. One very ancient practice of this kind
is fire-worship. Not only does it exist in India to this day, but it existed
among the Scythians and Sarmatians, a people whose religion was closely
akin to that of the Persian; it has also survived down to the present day
(although now with a higher meaning than that which it had originally,
fire béing now a symbol of deity) among the so-called Guebres in Persia and
among the Parsees in India. Among these last to this day a fire is kept con-
tinually burning in a room set apart for the purpose. Five times a day, with
prayers and other religious exercises, a priest replenishes it. with fragrant
sandalwood. When he leaves the room he smears his forehead with ashes.
A modern Parsee writer justifies this by saying that man himself will one day
become ashes, and just as fire spreads light and fragrance all around, so
should man now shed virtue and good works like an aroma about him. We
shall see by and by the connexion between this ancient ﬁre—worsh1p and the
peculiar Persian manner of disposing of the dead. There is a similar con-
tinuity in connexion with the equally ancient worship of water and of earth. |
Among the Persians it presented no peculiar features worthy of special
mention. On the other hand, the worship of certain trees and plants, which
also goes back to Indo-Persian prehistoric time, had a special meaning, which
has endured down to the present day, and must therefore be discussed here.
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No doubt the soft. grass or clover on which the Persians, according to
Herodotus, laid the flesh that was to be offered to the gods was, like the
Indian barhis, merely litter for the sacrifice. Strabo tells us that the magicians,
as the Greeks called the Persian priests, touched the victim with thin rods.
The evident explanation is that supernatural powers were ascribed to these
trees. Similarly, according to the Avesta, the sacred book of the Pers1ans, of
‘which we shall have more to say immediately, the priest holds in his hand
twigs of baresman, although they are now always spoken of as being
“spread.” In India to—day they are in most cases made of wire, and rest on
a stand, but they are still regarded as sacred, and are part of the apparatus
of the only ancient sacrifice that still survives out of all those that have been
“mentioned. This goes back to the prehistoric time anterior to the separation
of Indians and Persians, and therefore requires to be dealt with here. It is the
sacrifice of Agomo, which corresponds to the Indian soma. Haomo is an
intoxicating beverage prepared —at a later time according to definite rules
and with prescribed prayers — from the stems of a plant belonging to the
genus Ephedra, and from other ingredients. Marvellous effects were attributed
to it, as may be seen from the following hymn in its praise:

" I call down upon me thy intoxicating 1nsp1rat10n, O golden one; send down
- power, victory, health, well-being, prosperity, increase, strength to a1l my whole
frame, knowledge of all things.

Evidently this beverage was drunk by @l the faithful. Nowadays it is con-
sumed by the priest alone, who also pours a part of it into a well —in order,
apparently, to extend its blessings to nature. In this Aaomo sacrifice (see
Fig. 61), at which no layman may be present, the opening part of the
Avesta, the so-called Yasna, is always recited. On special occasions the
Visprat and the Videvdat, later parts of the Avesta, are also read aloud.
The so-called Khorda Avesta is used in private worship. This explains why
these portions of the sacred book have come down to us, while so much
else has perished. ' :

Greek writers make occasional mention of ammal-worshlp among the
Persians. This probably. goes back to primitive times, and does not call for
special description here. The views regarding certain powers affecting both
the living and the dead occupied a prominent position among the Persians
at a later period, and will be best discussed later on. At this stage we have
still to mention the actual deities who were known in the earliest time, and
were still worshipped in the period subsequent to Zoroaster.

Chief among these was Mithro. He was worshipped by the Indians under
the name of Mitra, and he is mentioned under the name of Miidraashshiil
in a document belonging to 1400 B.c. found in Asia Minor. He is called the
‘god of the Mitanni, who were probably an Aryan tribe that had remained
there after other tribes had left. Like the Indian Mitra, he was first and fore-
most the god of loyalty (mitra means “a treaty ), and praises-are sung to



. . .
: : P
.o .

PERSIAN RELIGION’ 141

Fic. 61. Persian WorsHIP
From Darmstete, “ Le Zend Avesta™

him in that character in the opening lines of the hymn or yashz dedicated to
him. The yashts form part of the Khorda Avesta already mentioned. He was
also regarded as the god of war,
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© to whom the princes pray when they go forth to battle against the bloodthlrsty
. hosts of the enemy, those who gather themselves together in battle array be-
tween the two countries that are at war.

In that character he turns against the deceivers, with the result that

the steeds of the deceivers refuse to bear their riders; though they run they do.
not advance, though they ride they make no progress, though they ride in.their
chariots they gain no advantage; backward flies the lance hurled by the enemy .
of Mlthro Even if the enemy throw skilfully, even if his lance reach his
enemy’s body, the stroke does not hurt. The lance from xthe hand of Mithro’s
enemy is borne away by the wind. :

Prosperity is:another g1ft of this god.

The spacmus houses are inhabited by clever wives, prov1ded with excellent
scales, furnished with large cushions and spreading plllows

Lastly, this yasht speaks of him as the. god of hght and he was therefore
identified by the Greeks and Romans with the sun-god, though, as we shall
afterward see, the Mithra mysteries do not support this identification.-

Along with Miidraashshiil in the treaty with the Mitanni referred to in the
foregoing paragraph mention is made of Uruwanaashshiel, Intar or Indara,
and the deities known as Nashaadtianna. All these must 11kew1se have been
worshipped before the time of Zoroaster. As we shall see, these Nashaad-
tianna, the heavenly twins, were afterward reduced to one, and, like Intar or
Indara (the Indian Indra), were regarded by the Persians as evil spirits. On
the other hand, Uruwanaashshiel, the Indian Varuna, was probably the origin
of the deity whom Zoroaster proclalmed as supreme — Ahuro MazdA. |

This evolution cannot be exactly dated. It was certainly. earlier than the
time mentioned in later Persian tradition — a few centuries before or shortly
after 600 B.c. Others would place it still later, but it must-have been much
earlier. Xanthos (. 450), the first Greek writer who mentions Zoroaster,
places him more than six thousand years before the crossing of Xerxes into
Europe (490 B.c.), while others date him six thousand years before Plato, or
five thousand years before the fall of Troy Of course these are round numbers
and are far too high, but a writer in the middle of the fifth century could:

not possibly have placed Zoroaster so early if he had in reality lived only
- a hundred and fifty years before. He must have lived much earlier, probably -
as early as 1000 B.C, but even that must be taken as merely a rough
approximation.

Whatever his date, Zoroaster stands out as the oldest prophet or reformer,
next to Moses, of whom we know anything. Our sources tell us less of the
circumstances of his life than of his religious teaching, and our information
is gathered chiefly from the gathas or hymns contained in the first part of
the Avesta, the yasna already mentioned. They are written in an older
dialect than the rest of the Avesta and in a spec1al metre. They probably date
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back to Zoroaster himself, or perhaps to some of his contemporaries. Accord- .
ing to these-gathas, Zoroaster was conscious of having been called by God
himself, and therefore demanded faith in himself and in his teaching, which
he declared to be a perfect religion. He permitted the continuance of fire-
worship (although only in a symbolical sense), but condemned the drinking
of the haomo beverage. In the gathas that have come down to us he makes
no mention of Mithro or of any of the other older deities. He proclaimed as
~ the supreme deity a .god akin to the Indian Varupa, called Ahuro Mazda
or Mazd4 Ahuro. The names also occur separately as Ahuro or Mazda.

This name, which appears later as Ormazd, means “ the Wise Lord,” and
although Zoroaster sometimes speaks of Ahuro Mazdi as the One who
Knows, the name was probably not coined by him. It is not sufficiently
characteristic of his conception of God. To Zoroaster God was pre-eminently
the Strong and the Holy One, and to him as the Strong One Zoroaster as-
cribed the creation of the world.

Who appointed the path of the sun and the stars? Who is it by whose power

* the moon waxes and wanes? Who founded the earth beneath and the heavens

above in such wise that they do not fall? Who created water and plants? Who

gave the wind and the clouds their speed? Who in his goodness made light

and darkness, sleep and wakefulness? Who made morning, noon, and night, to
remind the wise man of his duty? '

According to this teaching, the two spirits who seem to have existed from
the beginning — the holy one and the deceiving one — were subordinate to
Ahuro Mazdi, as were also the so-called Ameshi Spenta (later the Amsha-
spands), the glorious immortals, or the immortal glorious ones, who are
sometimes identified in the gazhas with Ahuro Mazdi, and are even desig-
nated, like that deity, as  wise lords ” (Mazd4 Ahuringho).

Like Mithro, they are personifications of abstract ideas, and are sometimes
spoken of as such. The Amesh4 Spenta were later differentiated, but the only
passage in the gathas where they are mentioned together must be trans-
lated thus: , :

for the holy spirit and for the thoughts, deeds, and words that best accord with
divine justice, prosperity and immortality are given to us by Mazdd Ahuro
together with Xshathra and Armaitish.

But in other passages Right Thought (Vohu Mano), Divine Justice (Asha),
Prosperity (Haurvatas), and Immortality (Ameretas) are, like Xshathra and
Armaitish, divine beings who stand beside the supreme deity. Vohu Mano,
right thought both in a moral and religious sense; is properly a human
quality; Asha, justice or righteousness, is a divine principle; Xshathra,
dominion, is an activity put forth by Ahuro Mazd4; Armaitish, the right way
of thinking, is again a human quality; while Haurvatas (prosperity) and
Ameretas (immortality), which are always named together, are divine gifts.
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Other similar personifications of abstract ideas are mentioned in the gathas,
but hardly anywhere do we find an indication that these divine beings were
regarded as having a natural side such as they have in other religions.

The later Avesta, which was only completed under the Sassanid king
Shapur I, in the fourth century a.p., shows an advance. The Amesh4 Spenta,
now reduced in number to six, have become connected with certain aspects
of nature in ways which are only distantly hinted at in the gathas. In them
Vohu Mano is asked by the cattle who is to plead their cause with men, and
(in keeping with Zoroaster’s interest in agriculture, to which we shall refer
later) various agricultural functions are assigned to him, but in the later
period of which we are speaking he has become the guardian lord of cattle.
Asha, from whom, according to the gathas, fire has its power, has become
Ehe god and-guardian of fire. Xshathra is now lord of metals, because riches
are an appanage of dominion. Because a right way of thinking (this is hinted
at in the gathas) includes a due interest in tillage and due care for the cattle;
Armaitish is now the goddess of the soil. And, finally, seeing that pros-
};}erity and immunity from death are dependent on water and vegetation,
Haurvatas and Ameretas have become the guardian deities of these. Other
persunifications of abstract ideas adopted by Zoroaster also received new inter-
pretations, but the main point for us here is that further deities have been
added to their number. Some of them, like Mithro, were probably worshipped
in previous times, but some of them had become known to the Persians only
at the time of their conquests under Cyrus and his successors.

Among these new deities the most important was the female deity Aredvi
or Anahita—7i.e., “the Spotless One.” This goddess is named along with
Mithro on inscriptions of Artaxerxes II (404-358), who is said to have been
the first to erect images of her in various parts of his dominions. There seem
to be allusions to these images in the hymn dedicated to her—one of the
longest and most beautiful — for it can hardly be a mere flight of imagination
on the part of the author when he speaks of the goddess as a beautiful,
stalwart maiden, with her dress girt high, clad in a beaver-skin and a mag-
nificent voluminous cloak of gold, wearing splendid footgear fastened with
ribbons of gold, holding sprigs of baresman in her hand, and decked with
golden earrings and a necklace, and having on her head a coronet set with a.
hundred gems. The coronet, which is of gold, consists of eight parts, and
is shaped like a chariot decked with ribbons. There is no mention of images
of this kind in earlier times, for'even the winged sun-disk which appears on
many of the inscriptions of Darius I (for example, that at Persepolis shown in
Fig. 62), and which is meant for Ahuro Mazdj, is not properly speaking an
image, but only a symbol of that deity. It has, however, such a strong re-
semblance to Assyrian representations that influence from that quarter is
almost certain, and the same must be said of the description of ‘Aredvi given
above. In fact, Herodotus identifies the alleged Persian goddess Mitra — by
whom he must really mean Aredvi (he probably confused her with Mithro
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because the two are often mentioned together, although they had not been
as'yet worshipped for any length of time) — with an Assyrian goddess whom
he calls Mylitta, and by whom he probably means Itar. This is corroborated
by the fact that Anahita’s worship included the so-called sacral prostitution of
girls who thus yielded themselves in her honour. This flatly contradicts other
Persian views. Plutarch, indeed, tells us of a priestess of Anahita who was
bound to chastity. Originally Aredvi was a goddess of fertility or of water,
- and so the hymn of which we have spoken begins with the words:

She has a thousand bays and a thousand outlets, and each of these bays and
each of these outlets is forty days’ ride for a mounted man who can ride well,
and the outlet of this one stream is distributed over all the seven parts of the
earth, and is full of water both in the summer and in the Wmter

The reference here is undoubtedly to the waters above the heavens. -

One of the festivals of the later Persians must have been borrowed in part
at least from the Babylonians, and one of their customs was a survival from
the primeval Indo-Germanic period. The name of the Sacz, Wh1ch means
“Feast of Fools,” and that of their king Zoganes, which means “ Governor,”
are of Babylonian origin. In Babylonia on New Year’s Day master and slave
exchanged places, and for the king too a substitute was elected. Among the
Persians, howevet, this substitute was subsequently hanged, the reason being,
apparently, that the occasion was marked by sexual excesses among the’
Sacz, which were committed in the temples of Anahita, the goddess, as we
have seen, of fertility. The Persian King of Fools must originally have repre-
sented the spirit of vegetation, who not only dies every year when vegetation
dies, coming to life again in the following year, but who 4ad to be put to
death at the right time in order that he might at the right time come to life
again. This conception is attested among the Mexicans and the Muyscas, and
we shall find traces of it later among the Celts, so that we are Jjustified in
holding that it existed (and in its; orlgmal meaning). as far back as the time
of the undivided Indo-Germanic people. *

Among the later Persians that evil spirit ‘whom Zoroaster adopted had
;developed into a real dualistic principlein opposition to Ahuro Mazda, the
'good spirit. According to Diogenes Laertios, it was in this sense that Aristotle
understood the teaching of Zoroaster (th1s is the Greek form of the name
Zarathustro), and it is thus that we find it reproduced in the later Avesta. In
the first section of the Videvdat (here it differs from Zoroaster’s own teach-
ing) only the good is referred to Ahuro Mazd4. Evil, including the reddish
snake and winter, the horsefly and despair, weeping and groaning, a sorceress
and the wicked rich, evil deeds and wicked sorcerers, untimely ailments,
unseasonable heat, and non-Aryan lords of the land —all these are referred
to the evil spirit, who.is now called Angro Mainyush, and later Ahriman.
While Ahuro Mazdi dwells in 11ght Angro Mainyush dwells in deepest
darkness.
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Just as Ahuro Mazd4 has the company of the Ameshi Spenta, so Angro
- Mainyush is accompanied by six arch-demons, among whom are Indro and
Mangha1them—ze Indra and the heavenly twins. An earlier time. had
probably found in them a kind of contrast to the other deities. Numerous
other demons were known to a later time — among them the planets, with
fiames resembling those by which they were. known in Babylon. Whereas .
they were worshipped in the latter country, they had been degraded to

demons in Persia, apparently because'they were believed to disturb the order .
of nature. '

But this pure dualism had been a gradual evolution, and early attempts
were made to combat it. Eudemos, who lived at the close of the fourth cen-
. tury B.C., tells us that the magi looked on space or time as the Supreme Unity,
out of whlch a good and an evil spirit had arisen, and the latter opinion,
- known as Zervanism, was actually the prevailing view in Persia in the fifth
and sixth centuries A, and had supporters at a still later time. Even when
the doctrine of an initial dualism was taught, the evil principle was regarded
as subordinate and destined to ultimate ‘extinction; therefore opposition to
the evil was preached with the same urgency that characterized the teachmg
of Zoroaster himself.

In fact, Zoroaster’s reform was based even more on this tenet than on his
spiritual view of God. He declares the supreme duty of man to be good moral
conduct. One of the gathas says: “As his votive offering Zoroaster pre-
sents the life of his own body, the choicest of all thought, deed, and word,
to Mazd4; to Asha obedience and dominion.” And, similarly, in the later
Avesta we find again and again the same insistence on these three ways by
which the good man must prove his worth. And all our information regard-
ing the Persian religion reveals the same moral ‘emphasis. In the great
inscription at Behistun, Darius I declares: “ For this reason was I aided by
Auramazda and the other gods who exist, because I was not hostile, nor
untruthful, neither I nor my family.” And another inscription found at
Naksh i Rustam concludes with the words: “ O man, let not’ Auramazda’s
‘commandment be displeasing in thine eyes. Forsake not the straight path.
Sin not.” Again, Herodotus says of the Persians—and many later writers
repeat his words— that they taught their sons to ride and to shoot with the
bow and to speak the truth. They looked upon lying as the greatest possible
 disgrace, and getting into debt as the second greatest. The later sources for
the Persian religion, written in the Pehlevi language, lay the greatest stress
on morality of life, and condemn all offences against it. They even include
in the condemnation many habits which were regarded as excesses or forms
of sorcery, such as the use of cosmetics, the wearing of false hair,-warm baths,
wailing and weeping, and the fashion of wearing only one shoe It has often
been said (but present-day Parsees dispute the statement) ‘that this Pehlevi
literature expressly recommends marriage with one’s nearést relatives, mother,
sister, and daughter, although all other peoples condemsi it as the grossest
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incest. The explanation, no doubt, was that inheritance was in the female
line, for other offences of the kind, such as unchastity and adultery, were, and
~ always had been, condemned. Although Herodotus accuses the Persians of
having become addicted to pzderasty, this was at all times condemned by
their religion. Indeed, apart from some sectarian practices (of which one at
least will be referred to later), marriage and domestic life were held in high
-esteem. According to Herodotus, the king sent annual gifts to families where
. children were numerous, and Strabo says that the Persians married several
wives in order to have many children. Some magi refrained from partaking
of certain foods, but that also was a contravention of religious teaching. The

F1c. 63. Toms or Cyrus

A

Videvdat says: “ Those who do not eat are unable to do the strenuous works
of Asha” and, again, “ Of any two men, he has chosen the better part who
fills his belly with meat, rather than he who does not eat.” In the Saddar we
read: “ With us fasting means fasting from sin with our eyes and tongues
and ears and hands and feet.” In partlcular, however, Zoroaster’s interest in
“agriculture was kept up in later times. The Videvdar says: “ That ground
does not rejoice which lies long fallow, any more than the fine-looking wife
who is long without children.” And the work by Arda Viraf, which will be
mentioned again farther on, promises the tiller of the soil and the shepherd
a special reward in heaven. This explains why in later days—like the ox in
the earlier time — the dog and two other animals considered to be closely re-
lated to him, the hedgehog and the otter, were commended to the special
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protection of the faithful, whereas other creatures, like snakes, frogs, ants,
‘maggots, and flies, were killed in thousands by the magi. A Byzantine writer,
Agathias, speaks of a celebration of which this was a chief part. At a later
time the killing was replaced by the manufacture of mag1cal means for ex-
tirpating such pests.

' Why these animals were looked upon as having been created by Angro -
Mainyush or Ahriman is not quite-clear. Many snakes are of course danger-
ous, but maggots, and perhaps also flies and ants, were classed with them -
merely because they arise or seem to arise in dead bodies. They were re-
garded as specially unclean, and were therefore got rid of by the magi in
the way just described. The dead were exposed to the birds, because. the
Persians, like other peoples who disposed or still dispose of their dead in

Fic. 64. Tower oF SILENCE
From Weute, “ Leitfaden der Vilkerkunde”

this way, attached absolutely no importance to the corpse. Later times con-
tinued the practice because it was believed that the dead passed into these
creatures or were conveyed by them to the realm of the dead. And a still
later motive was the desire to avoid desecrating the earth by burying the dead
in it or fire by cremating the corpse. The Videvdat further enjoins that the
corpse ‘be placed on a layer of stones or lime or some similar material. In
ancient times it was covered with wax or, as is shown by the still extant
tomb of Cyrus in the plain of Murgab (Fig. 63), enclosed in stone. The
burial-places of the modern Parsees, the Towers of Silence, still consist of
stone. Further, the corpse had to be securely wrapped up, lest any portion
of it should be lost and thus render any part of the earth unclean. Any water
into which a dead body falls is thereby rendered unfit for use.

The Videvdat further enjoins that any severed, and therefore dead, parts
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incest. The explanation, no doubt, was that inheritance was in the female
line, for other offences of the kind, such as unchastity and adultery, were, and
always had been, condemned. Although Herodotus accuses the Persians of
having become addicted to pazderasty, this was at all times condemned by
their religion. Indeed, apart from some sectarian practices (of which one at
least will be referred to later), marriage and domestic life were held in high
esteem. According to Herodotus, the king sent annual gifts to families where
children were numerous, and Strabo says that the Persians married several
wives in order to have many children. Some magi refrained from partaking
of certain foods, but that also was a contravention of religious teaching. The

Fic. 63. Toms or CYrUS

Videvdat says: “ Those who do not eat are unable to do the strenuous works
of Asha ” and, again, “ Of any two men, he has chosen the better part who
fills his belly with meat, rather than he who does not eat.” In the Saddar we
read: “ With us fasting means fasting from sin with our eyes and tongues
and ears and hands and feet.” In particular, however, Zoroaster’s interest in
~agriculture was kept up in later times. The Videvdat says: “ That ground
does not rejoice which lies long fallow, any more than the finelooking wife
who is long without children.” And the work by Arda Viraf, which will be
mentioned again farther on, promises the tiller of the soil and the shepherd
a special reward in heaven. This explains why in later days—1like the ox in
the earlier time — the dog and two other animals considered to be closely re-
lated to him, the hedgehog and the otter, were commended to the special
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protection of the faithful, whereas other creatures, like snakes, frogs, ants,
maggots, and flies, were killed in thousands by the magi. A Byzantine writer,
Agathias, speaks of a celebration of which this was a chief part. At a later
time the killing was replaced by the manufacture of magical means for ex-
tirpating such pests.

Why these animals were looked upon as having been created by Angro -
Mainyush or Ahriman is not quite clear. Many snakes are of course danger-
ous, but maggots, and perhaps also flies and ants, were classed with them
merely because they arise or seem to arise in dead bodies. They were re-
garded as specially unclean, and were therefore got rid of by the magi in
the way just described. The dead were exposed to the birds, because. the
Persians, like other peoples who disposed or still dispose of their dead in
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ancient times it was covered with wax or, as is shown by the still extant
tomb of Cyrus in the plain of Murgab (Fig. 63), enclosed in stone. The
burial-places of the modern Parsees, the Towers of Silence, still consist of
stone. Further, the corpse had to be securely wrapped up, lest any portion
of it should be lost and thus render any part of the earth unclean. Any water
into which a dead body falls is thereby rendered unfit for use.

The Videvdat further enjoins that any severed, and therefore dead, parts
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of the human body, including the nails or the hair, Wthh have ‘to be cut
in the ordinary course of events— they are still regarded as parts of the body
— must be buried with special precautions lest they cause harm to anyone,
even to the evil spirit himself. Excreta are looked upon as causing unclean-
ness, and must therefore—as Greek and Latin authors tell us—not be
allowed to pass into a stream or ultimately to reach the sea, Nor must one
spit, espec1ally in the presence of another person. Accordmg to Xenophon,
the passing of wind in any form was forbidden, and even the breath was
regarded as defiling. Hence to this day the priests while on duty wear a

cloth over their mouths (see Fig. 61). To be sure, the Videvdat says inci-
dentally: “ The napkin is a mere pretence if one is not girt with religion.

Even a hypocrite can call himself a priest.” All the same, these ordinances

show that morality was in part at least understood o have an external side..
*'This point comes out even more clearly in the same section of the Videvdat,

where harshness toward a co-religionist is put on the same. level as two

infringements of the injunctions just referred to, and neglect on the part of
anyone over fifteen years of age to wear a girdle and a shirt—a quite
frequent omission with broad-minded Parsees to-day —is roundly con-
demned, the last-mentioned 1nfr1ngement alone being declared to .be
1nexp1able'

There are, of course, other sins which are considered beyond forglveness,
‘but for most sins, if they are confessed and repented of, expiation is possible.
It consists for the most part of purely external means, chiefly ablutions. These
“can be carried through not only with water, but with a liquid that is used
for the same purpose in India — viz., the urine of cattle, animals which are
held in high esteem there to this day. Further, we read in Herodotus of the
transference of sins to a slain man. Those whose sins were to be explated
passed between the two halves of the severed body. Those whose duty it was
to handle the dead, and who could not fail to make themselyes repeatedly
unclean, were, according to the Videvdat, to be absolved from their sins by
being ultimately put to death in a specially horrible fashion. Less heinous
sins were to be punished by a varying number of blows — up to one thousand -
— delivered with two specified instruments. Probably, however, these blows
were not actually inflicted, the number of blows assigned merely indicating
the seriousness of the sin in question. Prescribed prayers had to be recited
several times in succession, but this religious exercise could easily become a -
formality. And, finally, the same has to be said about the concluding words
of this section of the Videvdat: “ Thou shalt verily make thy nature per-
fect: Thus does salvation come to every human being who  perfects his
nature by good thoughts, good words, and good deeds.” These good deeds
consist in killing the animals of Ahriman to the number of ten thousand,
in bringing the same number of loads of firewood for the sacred fire, stems
of baresman, and drink-offerings. It is only incidentally, that mention is made
of good works that will really benefit others, such as gifts or the building of



.PERSIAN RELIGION ’ 151

‘bridges. And all these serve only to ward off punishments in this life: future
pumshments await the man after death. '

To a certain extent a man’s lot depends on the behaviour of those whom he
leaves behind, but it is determined to a far greater degree by the life he
“himself has lived. Man’s future fate is described in greatest detail in a part
" of the Avesta, the Hadocht Nask, the rest of which is lost. We give a few
sentences from it, in a slightly abbreviated form:

Zoroaster asked Ahuro Mazda: “ Ahuro Mazd4, holiest of spirits, creator of
the corporeal world, when a just man departs this life, where does his soul
~dwell the first mghtP ” Ahuro Mazd4 made reply: “ The whole day it sits beside
his head, repeating these words,  Blessed is he who brings blessing to anyone:
to him will Ahuro Mazdi give the desire of his heart.” During this first night
his soul craves for joy equal to all the joys of the animate world, and the same
is true of the second and third nights. At the end of the third night, when rosy
dawn appears, the soul of the just man believes itself set among flowers and
“fragrances: from the south are wafted to him fragrant winds, sweeter than all
others, and the soul of the just man inhales them. Whence comes the wind
that T thus inhale, the sweetest I have ever known? And in this wind there
comes toward him his own religious faith in the guise of a maiden, radiant and
glorious, with shining arms, strong and handsome, beautifully formed, full
breasted, nobly born, of high lineage, fifteen years of age, and fair as the fairest
of creatures. Her the spirit of the ]ust man addresses: ‘ Who art thou, maiden,
falrest of all that I have ever seen? ’ She, who is his own religious faith, replies, .
“O man of good thoughts, words, and deeds, I am thy religion, thy own personal
faith. Me, who was loved, thou hast made dearer still; beautiful though I was,
thou hast made me more desirable; desirable as I was, thou hast made me
" more so; set high, thou hast set me higher still through these good thoughts
of thine, through thy words and deeds.””

Later writings tell us that the wicked man is also confronted by his con- -
science in the form of an ugly old woman. The j just man is conducted by the-
fair maiden across the bridge of division, which is also mentioned in the
gathas. There a court sits to judge the dead. According to our latest sources,
the wicked is thrown headlong from this bridge, which turns the moment
he sets out to cross it. It is as thin as a razor-edge —a conception also found
in Tslam, from which it is probably borrowed. According to Hadocht Nask,
~ the further fate of the just and the wicked unrolls in four stages (m heaven
" and in hell for good and wicked thoughts, words, and deeds, and in endless
light or in endless darkness). It is described in closer detail in the book of
Arda Viraf already mentioned, where we read of the visit'of a good man in
the ecstatic condition to these abodes of the wicked and of the just. But
Arda Viraf comes first to Hamestagan, of which Zoroaster himself spoke —
i.e., the place where all things are settled, and where the scales are held by
good and evil deeds. That place (with those who dwell in it) lies between
heaven and earth. The only change known there is a change of weather.
Thereafter, into the heaven of good thoughts and words, which lies in the
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stars and the moon, pass those who have offered no prayers, sung no gathas,
and married no relative, but who have performed other good works (pre-
sumably in thoughts and words) The heaven of good 'deeds that is in the
sun-is reserved for kings and princes. In heaven, too, these pr1v1leged ones
are destined to a better fate in virtue of their exalted position. Finally, in
the highest heaven of light dwell the souls of the just, divided into various
categories. We have already seen that tillers of the soil and shepherds reccive
more detailed descr1pt10n is given of the tortures of the wicked. These vary
with the nature of the wicked deeds committed. These include not only
moral and religious offences, but also infringements of ceremonial law and
offences against good manners. Some of the decisions are merely arbitrary,
and others seem to be based on tradition, as is the case among other peoples.
Most terrible of all is the description of the blackest hell, which occurs in an
account of the various punishments inflicted there. The wicked are crowded
as closely together as ear and eye, and are as numerous as the hairs in a
horse’s mane, but they neither see nor hear. Each one reflects: “I am alone.”
And when a man has spent only one day in hell he exclaims: “ Are the nine
thousand years not yet past after which we shall be set free?” “
Elsewhere, too, mention is made of a cessation of the punishments of hell,
and of the sufferings in Hamestagan. — viz., at_the end of the days, which
will come nine thousand years after the creation of Ahriman (and occurs
again three thousand: years'after the creation of the good spirits). Zoroaster
also had predicted this end of the days, and had even spoken of it as im-
minent. There is a similar reference to it in the later vesta. But no further
mention of it occurs till we come to the later literature, the Bundahish and
- the Bahman Yasht.
~ Signs of many kinds, some of them due to Jewish and Chrlstlan influence,
are to herald the approach of the end. First will appear two forerunners, and
then the actual “'saviour,” all three being miraculously born, posthumous sons
of Zoroaster. The appearance of this saviour ushers in the general resurrec-
tion of the dead — first that of the first human beings, and then that of those
born later. Relatives will recognize each other. The wicked will reproach
the just with whom they formerly lived that they failed to teach them to
do the good works they themselves did. Then they are separated (even
although they are related) and rewarded or punished according to desert
for three days and three nights in heaven or in hell. This conception was
probably adopted because there was at first no belief in a retribution imme-
diately after death, and punishment for the wicked there must be. But even
the wicked too are purified by molten ‘metal. Originally this was supposed to
_ destroy the whole world, and afterward came to be interpreted as a method
of divine judgment. The just man will feel as if he were walking through
lukewarm milk. To the wicked man it will be as if he were traversing molten
mctal The reason why the temporary meeting of kindréd was placed so late
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was probably that fathers, sons, brothers, and friends should now for the .
~ first time have. the opportunity to ask each other: “ Where hast thou been
these many years? And what was the judgment passed upon thy soul? Wert
thou just or wicked? ” Ultimately, however, it makes no difference. All are
" to attain bliss and join together iri everlasting praise to Ahuramazda and his
~ archangels. Ahriman and the other evil spirits and even hell itself will be

-consumed by fire— a proof that this was the original purpose of fire—and
all creation will be restored to its pristine condition. The victory of good
is thus ultimately due to an intervention of the deity, but each man must
have the necessary strength always to conquer the evil again.

Manichzism, which arose in the third century a.p., and held its ground
in China till the fourteenth century, represented a different view. According
to this system, evil is so closely bound up with good that they can be separated
only by divine intervention or by special participation of individual men. We
cannot go further into this theory at this stage, because Manichzism involves
other theories which must first be distussed. But this may be said: Manichz-
ism, like the Persian religion, expects the destruction of the world by fire.
For some inexplicable reason, this’ conﬂagratlon will last for 1468 years, vyet it
will not avail to purify the wicked. Together with all the powers of evil,
they will be fused and formed into a round mass.

This is another point of difference between Manichzism and the Persian
religion. After being tolerated for a short period, the former was bitterly
persecuted by the latter. On the other hand, Manichzism was tolerated by
Islam, which penetrated into Persia 1mmed1ately after the death of Mo-
hammed, and it came to occupy an inferior position only because Islam
- happened to be the religion of the ruling class. To this day, however, there are
in Persia something like ten thousand Guebres, whose name is derived from
the Arabic kafir, meaning “unbeliever.” Many emigrated to India in the .
eighth century, and a hundred thousand of them still live in and around
‘Bombay. We have already said something about their religious belief, and
some customs have grown up among them whlch may be briefly described
here. .

Of the events of personal life the celebration of marriage is especially
bound up with religion. Some of the marriage customs have really nothing
to do with the Persian religion proper. The bridal couple sit facing each other.
Between them hangs a muslin curtain, beneath which they join hands. Bride
and bridegroom are separately enveloped by the priests in a piece of muslin,
which is tied by a cord that passes seven times round their bodies and seven
times round their hands. This is to indicate their union, and was perhaps
in earlier times supposed to effect it. The curtain between them is dropped
to the floor amid the applause of those present and the newly married pair
pelt each other with rice. This was originally a charm to produce fertility.

The pair now sit down side by s1de, and two priests seat themselves on their
right and left and recite the marriage prayers. Afterward the priests are re-
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placed by two laymen, as representing the fathers of the bride and bride-
groom. These declare that they consent to the wedding. Finally a priest de-
livers a brief address recommending the young couple to emulate famous
spouses of bygone days, and then recites other prayers, some of them being in
the language of the Avesta, which neither he nor anyone else present under-
stands. The celebration concludes with a banquet.
The most important festivity among the Parsees is the celebration of New
Year’s Day. They go to the temple of fire and burn sandalwood, distribute
alms to the poor, and exchange greetings. In other respects the celebration
is domestic in character, and is marked by universal goad cheer. On the other
hand, the feast for the dead which precedes it is of course of a more mournful
character. It probably goes back to the period before Zoroaster, and is per-
haps even of primeval Indo-Germanic origin.
The priests, who take part in all these celebrations, still constitute a caste
apart. Originally they married only into families of their own caste, but in
recent days they occasionally marry girls of other castes. The candidate for
“priesthood must receive a twofold consecration; and must first have studied
the Avesta and the various rituals. Specially erudite priests are called dasturs,
~ and the chief priest bears the title dasturan dastur. In Persia there is similarly
a high priest, who each year allocates all the members of the faith to the other
priests for attendance and over51ght Only the appointed priest is entitled to
perform priestly functions in any g1ven district, but he can if need be delegate
his rights to another.

As a matter of fact, the Parsees in India avail themselves of the services
of the priests merely in obedience to ancient habit and tradition. Large num-
bers of them have become agnostics, while others have gone to the opposite
extreme and have become Theosophists. The well-known benevolence of the
Parsees — there are said to be very few destitute people among them —is
explained by their wealth. It is also said that there are no prostitutes among
them, but probably there are special reasons for this, as also for the vaunted
honesty of the Guebres, which procured them employment in the gardens of
the Shah, where no one could oversee their behaviour. Clearly their religion is
still marked by the strong ethical strain which distinguished it from all other
ancient religions except that of the Hebrews. It is not surprising therefore
that, as will be shown later, the Persian religion deeply mﬂuenced the religion
 of Isracl. :
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6. GREEK AND ROMAN RELIGION
by Friedrich Pﬁstér

The religion of the Greeks and Romans — what a variety of religious mani-
festations is connoted by these words! The religion of Greece: the brilliant
pantheon of Olympus described by Homer and depicted by the artists of
later days; the circle of graves on the castle hill of Mycenz, a primeval site
of an elaborate worship of the dead; the varied mythology that speaks to us
from statues, transformed by the tragic poets, reduced to system by Hesiod
and the historians; the ecstatic Mznads serving their god in orgiastic wor-
ship; the religion of Eleusis, with its promise of eternal bliss to its devotees; -
the prayer of Socrates for a beautiful soul; the magic papyri, revealing a
great array of superstitions gathered from all lands; the introduction of
Oriental gods— Serapis, Mitra, and the deities of the Sem1tes, and, finally,
the Lord’s Prayer, for this too began its conquering career in the Greek
tongue. And on the other hand the entirely different Roman religion, a
religion destitute of imagination and devoid of myth, bearing deep marks of
the influence of the Greek religion and with a history that runs parallel with
it through many periods.

1

' L. THE RELIGION OF THE GREEKS

The endless variety of the manifestations of Greek religion was implicit
in it from its beginnings. Ethnologically the Greeks are not one race. They
are the product of a mixture of Indo-Germanic and non-Indo-Germanic con-
stituents, and their religion is a similar combination of elements taken from
the religions of both. Besides; foreign influences found easy access to the
inhabitants of the Balkan peninsula because the nature of the Greek coast-
line facilitated communication, and because highly civilized countries like
Asia Minor and North Africa lay at no great distance. Therefore not only
in the early period, but throughout its whole history, the Greek religion has
adopted foreign elements— from Babylonia and Egypt, Phrygia, Thrace,
Persia, from the Jews, Romans, and other peoples. Further, the Greek mind
itself was as susceptible and receptive as the country, and the lack of political
unity contributed its share to the variety of religious life and especially of
" the outward observances. In addition to the deities that were universally
acknowledged, each city-state had its own local deities and legendary heroes,
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~so that the number of gods who were worshipped on Greek soil was incal- /
culable. Further, the history of Greece was not without influence on the shape /
of the rehglon The religion of the small city-states” was completely trans-
formed in the empires of the Diadochoi, and again later in the world-wide
empire of Rome. Further, religious faith—and this is true of other religions.
besides the Greek —was far from being uniform among all classes. of the
- people. The lower classes had not 'the same attitude toward religion as edu-
© cated men and philosophers. The faith of a Plato differed from that of a con-
temporary peasant of Beeotia, but “the religion of Greéce” includes both.
Finally, we cannot leave out of account the influence exerted by outstanding
men. The Greeks, it is true, had no great founders of religion or prophets
who left their mark on their country’s religion after they themselves had
passed away. Nevertheless, Greek religion owed much to men of genius
like the authors of the Homeric poems, the great sculptors and painters and
philosophers, as well as to men like Alexander the Great and Augustus. But
even all these together do not completely account for the variety of which
we speak. Its ultimate cause lay in the Greek genius itself, which created the
: re11g1on and expressed itself in it.
In view of this variety no one will look here for a systcmatlc account of
the ‘ doctrines’ of Greek religion. We can give only a sketch of its historical
development. Greek history itself begms to be clear only from the point when
our sources become fuller —that is, from the time of the Persian wars in
the beginning of the fifth century. At that date only a short interval separated
the religion of ancient Greece from that mighty cleavage in Greek civiliza-
tion which was of such epoch-making importance for the religion. That
cleavage took place in the fourth century, the century of Plato and of Alex-
ander the Great, and behind it lay already a development of many. hundreds,
if not thousands, of years. The period prior to the Persian wars, in which an-
cient Greek religion reached its full stature, grows more obscure the farther
back we go. What is apparently the most outstanding monument of Greek
religion, equally important in itself, as a work of surpassing power, and in its
effect on the religious development of all after time, belongs to this period.
‘We mean the Homeric epos. And in spite of this eloquent witness— nay,
just because its supreme attractiveness has drawn all attention to itself —the
older Greek religion has remained shrouded in obscurity. It is mainly be-
- ¢ause we have been so dazzled by the brilliance of the Homeric poems that

we have so long entertained a false conception of Greek religion. We have
- all along identified Homeric religion and Greek religion, and have charac-
terized Greek religion as the religion of beauty. Only in modern days have
we begun to place a different value on"Homer as a source for the history of
Greek religion, and called in other means for the elucidation of its earlier
history.

Among those new aids come first the archzological discoveries made by
Schliemann, Evans, and Halbherr in Crete, by Dérpfeld, Bulle, Frickenhaus,

/



GREEK AND ROMAN RELIGION 157

Rodenwaldt; and others in Troy and on the mainland of Greece, in the inter-
pretation of which many scholars, 1ncluding von Duhn, Karo, Nilsson,
Paribeni, and others have done great serivce. But the discoveries speak an
ambiguous language. They provide bases for hypotheses rather than supply
‘s with facts, and this is even more true of the architectural remains than
'of the cut stones and jewels, which are especially important for a knowledge
of the religion. The numerous written characters found in Crete have not
yet been- deciphered, so that the excavations have so far told us nothing of
the speech of the people. On the other hand, the Greek language itself con-
tains much that is of non-Indo-Germanic origin, and therefore tells us
something about the aborigines, their civilization, and also their religion.
These elements of the Greek language have shown that the Greeks adopted
a large number of names of gods from the aboriginal population, and they
thus give a clue for the solution of the important question as to what is pre-
Greek in the Greek religion. Further, we can draw inferences from the re-
ligion of later times regarding that of earlier days. In the carlier religion we
find primitive elements which have survived, so to speak, as fossils into later
time. Our chief aid in recognizing these is ethnology, which shows us religions
more primitive than that of Greece in the historical period. When we find
in Greek religion elements that are essentially ancient, and hardly intelligible
to later times, ethnological comparisons frequently enable us to interpret
them as survivals from the prehistoric religion of the Greeks, and thus help
us to understand the religious ideas of those early times.

t. The Religion of the Cretan and Mycenean Civilization

Down to the close of the third millennium the Balkan peninsula, like the
mainland of Asia Minor and the intervening islands of the ZAgean Sea, was
inhabited by a nop-Indo-Germanic population. These people represent the
Stone Age, which lasted in these districts down to 3000 B.C., or perhaps
into the first half of the third millennium —and even longer in outlying
parts. The Stone Age was followed by the Bronze Age, sometimes called
the Helladic Period (in the Balkan peninsula), with its three subdivisions,
the Early Helladic (c. 25002000 8.c.), Middle Helladic (¢. 2000-1600 B .c.)
and Late Helladic (. 1600-1100 B.C.). In Crete, whose early civilization is
better known, there was the Minoan Period, contemporary with the Hel-
ladic Period, and similarly subdivided into Early, Middle, and Late. The
Early Helladic civilization saw the first immigration of Indo-Germanic
tribes into the Balkan peninsula. These were the ancestors of the later
Ionians and Zolians. As the immigrants were nomadic tribes, their civi-
lization was much inferior to that of the settled aboriginal population,
but they conquered and intermingled with them. As time went on, in
spite of being the dominant element, they adopted the civilization which they
found, and even'incorporated into their own language parts of the tongue of
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the native people. These borrowed elements, which consisted of words, place-
names, and names of deities, survived into the later Greek vocabulary, and
cannot be explained from Indo-Germanic languages. This collision of two
- peoples and civilizations gave rise to the first mixed religion on Greek
soil of which we know anything. In other words, from the time when a
Greek people emerges from complete obscurity into the twilight of pre:
historic time their religion is a mixture of Indo-Germanic and alien elements.

Fic. 65. TABLE FOR SACRIFICE
From Evans, “ The Palace of Minos”

The representatives of the so-called Mycengan civilization were .also Indo-
Germans, while those of the Minoan civilization in Crete were non-Indo-
Germanic. One of the main tasks of research is to disentangle these two
elements of Greek religion. A similar problem is presented by the religion
of Babylonia, in which there is a mixture of Sumerian and Semitic elements.
The first step toward the solution of the problem will be the interpretation
of the archzological finds that have been made at the .two most important
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centres of civilization during the second millennium—viz.,, Crete and
Argolis. The former provides evidence for the Minoan, the latter for the
Helladic (Mycenxan) civilization. We must admit, however, that when all
that is of doubtful interpretation is omitted, it is not very much that we
learn from these witnesses, though the evidence from Crete is more illumi-
"natmg than that from Argolis.

) For one thing, we have learned something negative — there were no actual
temples -and no large images of the gods. These were characteristic features
of Greek religion in after days.
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Fie. 66 SACRIFICIAL SCENE FROM THE SARCOPHAGUs OF Hacia TRriapa
From Evans, *“ The Palace of Minos”

Now let us examine the Cretan evidence more closely. First of all, it tells
us something about the sites of worship. Worship was celebrated in caves, in
uncovered sacred precincts on mountain-tops surrounded by low walls divid-
ing the sacred from that which was profane, or in small chapels in houses
and palaces. These last, however, were in most cases so small that they can
hardly have been used for great ceremonies, and must have served as places
for storing the sacred utensils and idols. The ceremonies themselves were
conducted in the open air, and consisted mainly of round dances and pro-
cessions. A few scattered small chapels have been unearthed, containing
apparatus and sacred objects, such as altars, sacrificial tables (Fig. 65), vessels,
idols, and fetishes (chiefly double-headed axes). The things found also in-
cluded votive offerings in the shape of imitations of parts of the human body,
offered to some deity as thank-offerings for restoration to health, garments
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the native people. These borrowed elements, which consisted of words, place-
names, and names of deities, survived into the later Greek vocabulary, and
cannot be explained from Indo-Germanic languages. This collision of two
peoples and civilizations gave rise to the first mixed religion on Greck
soil of which we know anything. In other words, from the time when a
Greek people emerges from complete obscurity into the twilight of pre-
historic time their religion is a mixture of Indo-Germanic and alien elements.

Fic. 65. TaBLE FOorR SACRIFICE
From Evans, ““ The Palace of Minos”

The representatives of the so-called Mycengan civilization were also Indo-
Germans, while those of the Minoan civilization in Crete were non-Indo-
Germanic. One of the main tasks of research is to disentangle these two
elements of Greek religion. A similar problem is presented by the religion
of Babylonia, in which there is a mixture of Sumerian and Semitic elements.
The first step toward the solution of the problem will be the interpretation
of the archzological finds that have been made at the .two most important
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centres of civilization during the second millennium —viz.,, Crete and
Argolis. The former provides evidence for the Minoan, the latter for the
Helladic (Mycenzan) civilization. We must admit, however, that when all
that is of doubtful interpretation is omitted, it is not very much that we
learn from these witnesses, though the evidence from Crete is more illumi-
nating than that from Argolis.

* For one thing, we have learned something negative — there were no actual

temples-and no large images of the gods. These were characteristic features
of Greek religion in after days.
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Fic. 66. SacrIFICIAL SCENE FROM THE SARCOPHAGUS oF Hacia TRIADA
From Evans, *“ The Palace of Minos”
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Now let us examine the Cretan evidence more closely. First of ail, it tells
us something about the sites of worship. Worship was celebrated in caves, in
uncovered sacred precincts on mountain-tops surrounded by low walls divid-
ing the sacred from that which was profane, or in small chapels in houses
and palaces. These last, however, were in most cases so small that they can
hardly have been used for great ceremonies, and must have served as places
for storing the sacred utensils and idols. The ceremonies themselves were
conducted in the open air, and consisted mainly of round dances and pro-
cessions. A few scattered small chapels have been unearthed, containing
apparatus and sacred objects, such as altars, sacrificial tables (Fig. 65), vessels,
idols, and fetishes (chiefly double-headed axes). The things found also in-
cluded votive offerings in the shape of imitations of parts of the human body,
offered to some deity as thank-offerings for restoration to health, garments
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made of faience presented to the goddess whose image stood in the place
of worship, small statues showing .men and women, at prayer, and other
representations of the ceremonies. The sanctity of a utensil — say, of an
altar — was frequently indicated by the sacred horns attached. The sacrifices
were animals, or- bloodless offerings which
were poured into the depressions of the
tables (see Fig. 65) or into large vessels (see
Fig. 66). From the representations that have
been found it is clear that women took an
important part in the services.

Although there were no- large temples
with images, it should be stated distinctly
that the beginnings of these already existed:
- small, detached, independent chapels, like
those found in Gurnid, and  small images,
which no doubt, like the double axe and
the sacred horns, were believed to be charged
- with sacred power, and were therefore wor-
shipped. It is beyond all doubt that worship
was offered here to personal gods. But there
were fetishes also, like the double axe, the’
labrys (Fig. 67). This is also found in Asia
Minor as the attribute of a Hittite god (Fig.
68), and later as that of Jupiter Dolichenus
(Fig. 69), while in Crete its image, like that
of the sacred horns (Fig. 70), was used to
indicate that an object or a place was taboo
—that is, consecrated. Sacred stones, too,
and trees, animals, and birds (the dove)
were worshipped, and occasionally a deity
revealed himself in the form of a bird.
Of personal deities, three appear most fre-
quently in the discoveries. First is “ the mis-
tress of the animals,” perhaps akin to the
Kybele of Asia Minor. She is seen standing

Fre. 67. DoUBLE-HEADED AXE 5"y heisht from the ground between lions,
From Haas; “ Bz'lde;l'atlas”zur Religions- or holdmg animals by the neck or legs

geschichte . N

(Figs. 71 and 72). Second is the:goddess of
snakes. Several examples of these have been found. The image is a female
figure wearing a long skirt, with snakes coiled round her (Fig. #3). Third
comes the shield-goddess, armed with a large shield or a lance (Fig. 74).
The numerous idols found in graves do not represent goddesses; they are
gifts to the dead, and were supposed to minister to the needs of the departed.
Worship of the dead was also general at the time of the Minoan civilization.




GREEK AND ROMAN RELIGION 161

The dead were not cremated, but were committed to the earth and provided .
with offerings. '

About 1400 B.c. the Cretan palaces were conquered by Indo-Germanic hosts
from the mainland of Greece, who settled down in Crete. They were the
descendants of the first Indo-Germanic settlers in the Balkan peninsula, who
' had.carried thither with them the Mycenzan civilization. The archzological
- finds cast less light on their religion than on that of ancient Crete. We have
many, evidences of Mycenzan civilization in the Balkans, espec1a11y from
Argolis, but they tell us little about the religion, as no actual sanctuaries have
as yet been found. What was presumably a domes-
tic chapel in the palace of Mycenz does not tell
us much. The religion of the Mycenzan civiliza-
tion was a mixture of non-Indo-Germanic ele-
ments (adopted from the aborigines and akin to
the Cretan religion) and the Indo-Germanic ele-
ments of the invaders. From about 1600 onward
Minoan civilization began to have a considerable
~influence on' the Mycenzan, and still other non-
Indo-Germanic elements probably found their way
into the religion about this time. The shield-
goddess, the double axe, and the sacred horns now
appeared also on the mainland. Worship of the
“dead was more prominent than in the Minoan
civilization. In particular the royal graves of
Mycenz exhibit great luxury and rich offerings.
The more ancient of them, the shaft-graves in the
castle, date from about 1600 B.c. The offerings
- were extraordinarily rich, and many of the bodies
were actually hidden under gold and jewels. About
“two hundred years later, when the Cyclopean cas-
tle-wall was built, a rearrangement of this burial-
place was necessary. The graves of the old kings H W
and their families were placed together, and the F TR « EATHER-GOD

rom Haas, “ Bilderatlas zur

whole area was fenced with a large circle of stone Religionsgeschichte ”
slabs. Inside this circle stood the stele on which '
were depicted the kings riding in their chariots, fighting in battle, or pursu-
ing the chase (Fig. 75). An altar and a sacrificial pit were used in the wor-
ship; the graves of the departed now lay inside the castle-walls, quite close
to the castle-gate, guarded by the stiffly erect lions (Fig. #6). The later rulers,
from the end of the sixteenth century B.c. onward, erected for themselves
and their families the. large domed tombs that lie outside the castle. The
bodies were laid under the dome, or, if such a place was available, in an
adjacent mausoleum. The numerous bodies which were gathered in such
a grave in the course of time made it literally a charnel-house, a huge heap

Fic. 68
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made of faience presented to the goddess whose image stood in the place
of worship, small statues showing men and women at prayer, and other
representations of the ceremonies. The sanctity of a utensil—say, of an
altar — was frequently indicated by the sacred horns attached. The sacrifices
were animals, or bloodless offerings which
were poured into the depressions of the
tables (see Fig. 65) or into large vessels (see
Fig. 66). From the representations that have
been found it is clear that women took an
important part in the services.

Although there were no large temples
with images, it should be stated distinctly
that the beginnings of these already existed:
small, detached, independent chapels, like
those found in Gurnid, and small images,
which no doubt, like the double axe and
the sacred horns, were believed to be charged
- with sacred power, and were therefore wor-
shipped. It is beyond all doubt that worship
was offered here to personal gods. But there
were fetishes also, like the double axe, the
labrys (Fig. 67). This is also found in Asia
Minor as the attribute of a Hittite god (Fig.
68), and later as that of Jupiter Dolichenus
(Fig. 69), while in Crete its image, like that
of the sacred horns (Fig. 40), was used to
indicate that an object or a place was taboo
—that is, consecrated. Sacred stones, too,
and trees, animals, and birds (the dove)
were worshipped, and occasionally a deity
revealed himself in the form of a bird.
Of personal deities, three appear most fre-
quently in the discoveries. First is “ the mis-
tress of the animals,” perhaps akin to the
Kybele of Asia Minor. She is seen standing
at a height from the ground between lions,
or holding animals by the neck or legs
(Figs. 71 and 72). Second is the goddess of
snakes. Several examples of these have been found. The image is a female
figure wearing a long skirt, with snakes coiled round her (Fig. 73). Third
comes the shield-goddess, armed with a large shield or a lance (Fig. 74).
The numerous idols found in graves do not represent goddesses; they are
gifts to the dead, and were supposed to minister to the needs of the departed.
Worship of the dead was also general at the time of the Minoan civilization.

F1c. 67. DOUBLE-HEADED AXE

From Haas, *“ Bilderatlas zur Religions-
geschichte ”
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The dead were not cremated, but were committed to the earth and provided
with offerings.

About 1400 B.c. the Cretan palaces were conquered by Indo-Germanic hosts
from the mainland of Greece, who settled down in Crete. They were the
descendants of the first Indo-Germanic settlers in the Balkan peninsula, who
had carried thither with them the Mycenzan civilization. The archaological
- finds cast less light on their religion than on that of ancient Crete. We have
many evidences of Mycenzan civilization in the Balkans, especially from
Argolis, but they tell us little about the religion, as no actual sanctuaries have
as yet been found. What was presumably a domes-
tic chapel in the palace of Mycenz does not tell
us much. The religion of the Mycenzan civiliza-
tion was a mixture of non-Indo-Germanic ele-
ments (adopted from the aborigines and akin to
the Cretan religion) and the Indo-Germanic ele-
ments of the invaders. From about 1600 onward
Minoan civilization began to have a considerable
influence on the Mycenzan, and still other non-
Indo-Germanic elements probably found their way
into the religion about this time. The shield-
goddess, the double axe, and the sacred horns now
appeared also on the mainland. Worship of the
dead was more prominent than in the Minoan
civilization. In particular the royal graves of
Mycenz exhibit great luxury and rich offerings.
The more ancient of them, the shaft-graves in the
castle, date from about 1600 B.C. The offerings
were extraordinarily rich, and many of the bodies
were actually hidden under gold and jewels. About
“two hundred years later, when the Cyclopean cas-
tle-wall was built, a rearrangement of this burial-
place was necessary. The graves of the old kings
and their families were Placed togetber, and the From Haas, * Bilderatias s
whole area was fenced with a large circle of stone Religionsgeschichte ”
slabs. Inside this circle stood the stele on which '
were depicted the kings riding in their chariots, fighting in battle, or pursu-
ing the chase (Fig. 75). An altar and a sacrificial pit were used in the wor-
ship; the graves of the departed now lay inside the castle-walls, quite close
to the castle-gate, guarded by the stiffly erect lions (Fig. #6). The later rulers,
from the end of the sixteenth century B.c. onward, erected for themselves
and their families the large domed tombs that lie outside the castle. The
bodies were laid under the dome, or, if such a place was available, in an
adjacent mausoleum. The numerous bodies which were gathered in such
a grave in the course of time made it literally a charnel-house, a huge heap

Fic. 68
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of relics. In one such domed tomb in Crete weré found the remains of
nearly two hundred bodies, including possibly those of slaves slaughtered
at the funeral of their masters, just as Achilles offered. human victims at
the burial of his friend Patroclus. The chambered graves in the vicinity of
Mycenz in which the common people were buried contained many corpses,
sometimes large numbers of them, as well as oﬁermgs that point to worship
of the dead. ‘
The Mycenzan religion is the first phase of “ Greek religion.” It received
additional non-Indo-Germanic elements as a result of the conquest of Crete, -
and the influence of non-Indo-Germanic rehglon continued into later times.
A s1m1lar influence affected the Greek colomes in Asia Minor; and even the
v Greeks of the Hellenistic
- period. Apparently, how-
ever, . still other peoples
left traces, direct and in-
direct, although perhaps
not so strong, on -Cretan
and Mycenzan religion —
viz., the Egyptians and
Babylonians, and perhaps;
also the Hittites. The two!
first-named peoples had
already reached the zenith
of their power when the
first < Indo-Germans in-
vaded the Balkan penin-
sula. Egyptian influence
on Crete is spec1ally clear
= in  various” directions.
Fie. 69. Juptter DoLicHENUS - Sphinx figures, the sis-
From Haas,  Bilderatlas zur Religionsgeschichte” ~ trum, and perhaps also
: the practice of mummify-
ing the dead seem to have reached Mycena from the land of the Nile, and all
sorts of fabulous animals were introduced from Babylonia. Whether Greek
rnythology was influenced by Babylonia — say, through the Gilgames$ epic
— is more than doubtful. Any such 1nﬂuence would certamly have left traces
in this second millennium.

That the later movements of peoples which set in about 1200 B.C., and
which are usually grouped under the names of the Dorian, Zolian, and
Ionian migrations, failed to destroy this Mycenzan religion goes without
saying. There are numerous sites of worship where religious rites can be
proved to have been uninterruptedly performed from the Mycenzan era
down to a time far beyond that of the migration of nations. These include
two sacrosanct places of the ancient world, Delphi and Delos, where wor-
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ship undoubtedly existed from the Mycenzan time onward. In Crete a num-
ber of sanctuaries were taken over by the invading Greeks, and were used -
even in later Greek times as places of worship. Among these are the cave
~ sanctuary at Psychro and that on the Mount of Juktas, where in later days
the grave of Zeus was shown. At Menidi, in Attica, worship of the dead was
. carried on at a Mycenzan domed tomb till well into the historical period.
_And, finally, the ancient castles themselves at Mycenz, Tiryns, Megara, on
‘the Acropolis at Athens, and on the Kadmeid at Thebes were holy places
in historic time, sacred to Hera, Athene, or Demeter. Therefore in the later
- religion, which we know
better, we may look for nu-
merous remains of an older
faith, older conceptions of
deity, older rites and myths,
and we can thus use the
later forms of faith to com-
plete our picture of the re-
ligion of the Mycenxan
period.

The means of doing so
are supplied by the sciences
of -ethnology and compara-
tive religion. The latter
proves that certain funda-
mental types of religious

“thought, which appear in
conceptions of deity, in cul-
tus, and in myth, are com-
mon to all religiohs, and take
the same form at similar

stages of civilization. One ' Fi6. %70, STRUCTURE WiTH HORNS, MADE OF
of the most important find- Surer Bronze
ings of comparative religion From Haas, “ Bilderatlas zur Religionsgeschichte ”

is that nearly all primitive
religions include a belief in power —a belief in impersonal powers which
can inhere in any perceptlble object, such as men, anlmals, plants, stones,
artifacts, etc. This belief is usually called “orendism,” from the word
orenda by which the Iroquois denote that power. This orendism is met
with even in higher religions—in those of Greece and Rome till the
end of the ancient ‘era and even in. Christianity. We may therefore assume
that it existed both in the Mycenzan and Cretan religions, and it is our first
task now to study these orendistic Greek concepuons, which lasted un-
changed for thousands of years.

To the primitive mind all that is charged W1th orenda is taboo; in other
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of relics. In one such domed tomb in Crete were found the remains of
nearly two hundred bodies, including possibly those of slaves slaughtered
at the funeral of their masters, just as Achilles offered human victims at
the burial of his friend Patroclus. The chambered graves in the vicinity of
Mycene in which the common people were buried contained many corpses,
sometimes large numbers of them, as well as offerings that point to worship
of the dead.

The Mycenzan religion is the first phase of “ Greek religion.” It received
additional non-Indo-Germanic elements as a result of the conquest of Crete,
and the influence of non-Indo-Germanic religion continued into later times.
A similar influence affected the Greek colonies in Asia Minor, and even the
Greeks of the Hellenistic
period. Apparently, how-
ever, still other peoples
left traces, direct and in-
direct, although perhaps
not so strong, on -Cretan
and Mycenzan religion —
viz., the Egyptians and
Babylonians, and perhaps
also the Hittites. The two
first-named peoples had
already reached the zenith
of their power when the
first  Indo-Germans in-
vaded the Balkan penin-
sula. Egyptian influence
on Crete is specially clear
in  various  directions.

Fic. 69. Jurrter DoLicHENUS Sphinx figures, the sis-

From Haas, * Bilderatlas zur Religionsgeschichte” trum, and perhaps also

the practice of mummify-

ing the dead seem to have reached Mycenz from the land of the Nile, and all

sorts of fabulous animals were introduced from Babylonia. Whether Greek

mythology was influenced by Babylonia — say, through the Gilgames epic

— is more than doubtful. Any such influence would certainly have left traces
in this second millennium.

That the later movements of peoples which set in about 1200 B.C., and
which are usually grouped under the names of the Dorian, Aolian, and
Tonian migrations, failed to destroy this Mycenzan religion goes without
saying. There are numerous sites of worship where religious rites can be
proved to have been uninterruptedly performed from the Mycenzan era
down to a time far beyond that of the migration of nations. These include
two sacrosanct places of the ancient world, Delphi and Delos, where wor-
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ship undoubtedly existed from the Mycen@an time onward. In Crete a num-
ber of sanctuaries were taken over by the invading Greeks, and were used
even in later Greek times as places of worship. Among these are the cave
sanctuary at Psychro and that on the Mount of Juktas, where in later days
the grave of Zeus was shown. At Menidi, in Attica, worship of the dead was
carried on at a Mycenzan domed tomb till well into the historical period.
And, finally, the ancient castles themselves at Mycenz, Tiryns, Megara, on
the Acropolis at Athens, and on the Kadmeid at Thebes were holy places
in historic time, sacred to Hera, Athene, or Demeter. Therefore in the later
religion, which we know
better, we may look for nu-
merous remains of an older
faith, older conceptions of
deity, older rites and myths,
and we can thus use the
later forms of faith to com-
plete our picture of the re-
ligion of the Mycenzan
period.

The means of doing so
are supplied by the sciences
of ethnology and compara-
tive religion. The latter
proves that certain funda-
mental types of religious
thought, which appear in
conceptions of deity, in cul-
tus, and in myth, are com-
mon to all religions, and take
the same form at similar

stages of civilization. One Fic. 7o. StrucTURE WiTH HoORNS, MADE OF
of the most important find- SureT BronzE
ings of comparative religion From Haas, * Bilderatlas zur Religionsgeschichte”

is that nearly all primitive
religions include a belief in power —a belief in impersonal powers which
can inhere in any perceptible object, such as men, animals, plants, stones,
artifacts, etc. This belief is usually called “orendism,” from the word
orenda by which the Iroquois denote that power. This orendism is met
with even in higher religions—in those of Greece and Rome till the
end of the ancient era and even in Christianity. We may therefore assume
that it existed both in the Mycenzan and Cretan religions, and it is our first
task now to study these orendistic Greek conceptions, which lasted un-
changed for thousands of years.

To the primitive mind all that is charged with orenda is taboo; in other
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words, all that possesses any special power, all that is set apart by.having
this name attached to it, is holy. This sanctity may be due either to the
presence of orendistic powers or to a relation to personal gods. In any case,
the epithet ¢ holy presupposes the belief in powers which are manifested
in whatever is regarded as holy. Temples and sacred precincts, altars and
images, ritual utensils-and all that belongs to the gods, are holy because they
are charged with power, because they are the dwelhng—places of deity or
belong to deity. The essence of the holy consists in the power which works
in it. It need not be a personal deity in whose power faith is placed; frequently
it is an impersonal, marvellous,
supernatural, magical power. The
holy is filled with a kind of
flutdum which radiates from it,
and can be transferred or com-
municated by touch, like mag- .
netic or electric energy. The

) holy must be kept apart from the
iy 7 M)/MJJ_,,I profane, and any intercourse with -
\ P it demands from man a state of

holiness, increased power, clean-
ness, and chastity.

Even externally, therefore, the
ancient sanctuary had to be
strictly and clearly fenced off

" from profane territory. The word
used for the sacred precinct ex-
pressed this idea. Temenos means
a portion of ground which is cut

- off from the profane It comes-

from temnein, “to cut” (tem-

. plum, ‘temple’). Similarly, “
Fics. 71, 72. TuE Goppess oF ANIMALs consecrate ”- means etymologi-
From Haas, * Bilderatlas zur Religionsgeschichte 7 cally  to set apart for sacred use.”

This setting apart was carried out

by means of boundary stones, hedges, walls, or even a cord stretched round
the sanctuary. All that was impure was excluded from this territory; only
the pure man dare tread the holy ground. There were precise regulatlons
concernmg pure and impure, differing according to the holy place in ques-
tion. There were ordinances forbidding entrance to all save the priest, or
specifically excluding women, slaves, strangers, and the uninitiated. Others
permitted the entrance only at certain times, or prescribed ablutions, chastity,
fasting, refraining from certain foods, or the wearing or not wearing of
certain garments. Any transgression of these rules or any desecration of the
sanctuary called down. divine vengeance or involved legal punishments.

While the whole temple area was thus holy, the altar was specially sacred.
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This was the place of sacrifice. It was raised above the ground, forming a_
platform for the offerings, which must not be laid on ordinary soil. The
altar was charged with sacred power. The suppliant who touched it came into
‘immediate contact with the holy. The same was true of the image of the
~ god. Wondrous stories were told of its power: how this or that image had
‘wept or perspired or turned round to punish or hurt or heal, how on this
image the welfare of the city depended, so that it was chained in its place lest
it should be removed. The temple vessels too and all that belonged to the
deity were holy and withdrawn
from profane use. When anything
was no longer suitable. for its
sacred purpose; or when for any
reason it could no longer be kept
in the sanctuary, it was buried in
the ground, and thus preserved
from desecration. Two large stone .
chests ‘belonging to the Minoan
period were found buried in the
palace at Knossos. These were
crammed full of the furniture of
an older temple which could not
be utilized in the new building
and which was thus saved from:
profane use.

Seeing that the Mycenzan pe-
" riod knew no actual temples with
large images, the most ancient-
sites of worship were places and
natural objects that were consid-
ered holy — mountain-tops, caves,
rocks and stones, trees and groves,
springs and . rivers. The stone,
tree, or stump was worshipped
because some special power was
believed to dwell in it. Such
fetish-worship is originally not
homage paid to a personal being,
but is purely orendistic: the fetish is charged with a power —it is itself the
god. Similarly, the Cretan double axe is not originally a quality or symbol
of a deity; it is itself a sacred, efficient object charged with power. A gem
bearing the figure of the double axe was worn as an amulet (Fig. 77); a
house on the stones of which the axe was chiselled was under sacred protec-
tion (Fig. 78). Nor are these figures the only means of imparting power to
an object. The cutting of ‘letters in it could likewise consecrate it: the
Minoan period knew the use of writing, although we are still unable to

Fic. 73. Tue GoDDEss OF SNAKES
From Evans, “ The Palace of Minos”
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words, all that possesses any special power, all that is set apart by having
this name attached to it, is holy. This sanctity may be due either to the
presence of orendistic powers or to a relation to personal gods. In any case,
the epithet ‘holy’ presupposes the belief in powers which are manifested
in whatever is regarded as holy. Temples and sacred precincts, altars and
images, ritual utensils and all that belongs to the gods, are holy because they
are charged with power, because they are the dwelling-places of deity or
belong to deity. The essence of the holy consists in the power which works
in it. It need not be a personal deity in whose power faith is placed; frequently
it is an impersonal, marvellous,
supernatural, magical power. The
holy is filled with a kind of
fluidum which radiates from it,
and can be transferred or com-
municated by touch, like mag-
netic or electric energy. The
holy must be kept apart from the
profane, and any intercourse with
it demands from man a state of
holiness, increased power, clean-
ness, and chastity.

Even externally, therefore, the
ancient sanctuary had to be
strictly and clearly fenced off
from profane territory. The word
used for the sacred precinct ex-
pressed this idea. T'emenos means
a portion of ground which is cut
off from the profane. It comes
from temnein, “to cut” (tem-
plum, ‘temple’). Similarly, “

Fics. 71, 72. Tue Goppess oF ANIMALs consecrate” - means etymologi-
From Haas, ““ Bilderatlas zur Religionsgeschichte ” cally “to set apart for sacred use.”
This setting apart was carried out
by means of boundary stones, hedges, walls, or even a cord stretched round
the sanctuary. All that was impure was excluded from this territory; only
the pure man dare tread the holy ground. There were precise regulations
concerning pure and impure, differing according to the holy place in ques-
tion. There were ordinances forbidding entrance to all save the priest, or
specifically excluding women, slaves, strangers, and the uninitiated. Others
permitted the entrance only at certain times, or prescribed ablutions, chastity,
fasting, refraining from certain foods, or the wearing or not wearing of
certain garments. Any transgression of these rules or any desecration of the
sanctuary called down divine vengeance or involved legal punishments.
While the whole temple area was thus holy, the altar was specially sacred.
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This was the place of sacrifice. It was raised above the ground, forming a
platform for the offerings, which must not be laid on ordinary soil. The
altar was charged with sacred power. The suppliant who touched it came into
immediate contact with the holy. The same was true of the image of the
god. Wondrous stories were told of its power: how this or that image had
wept or perspired or turned round to punish or hurt or heal, how on this
image the welfare of the city depended, so that it was chained in its place lest
it should be removed. The temple vessels too and all that belonged to the
deity were holy and withdrawn
from profane use. When anything
was no longer suitable. for its
sacred purpose, or when for any
reason it could no longer be kept
in the sanctuary, it was buried in
the ground, and thus preserved
from desecration. Two large stone
chests belonging to the Minoan
period were found buried in the
palace at Knossos. These were
crammed full of the furniture of
an older temple which could not
be utilized in the new building
and which was thus saved from
profane use.

Seeing that the Mycenzan pe-
riod knew no actual temples with
large images, the most ancient
sites of worship were places and
natural objects that were consid-
ered holy — mountain-tops, caves,
rocks and stones, trees and groves,
springs and rivers. The stone,
tree, or stump was worshipped
because some special power was
believed to dwell in it. Such
fetish-worship is originally not
homage paid to a personal being,
but is purely orendistic: the fetish is charged with a power — it is itself the
god. Similarly, the Cretan double axe is not originally a quality or symbol
of a deity; it is itself a sacred, efficient object charged with power. A gem
bearing the figure of the double axe was worn as an amulet (Fig. 77); a
house on the stones of which the axe was chiselled was under sacred protec-
tion (Fig. #8). Nor are these figures the only means of imparting power to
an object. The cutting of letters in it could likewise consecrate it: the
Minoan period knew the use of writing, although we are still unable to
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~decipher the numerous inscriptions. All the conceptions mentioned above
formed part of the faith of the second millennium, as well as of the later time.
Innumerable other fetishes and gods of non-human’figure survived also
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‘Fic. 74. THE SHIELD-GODDESS
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into historical time, and bear witness to primeval belief — boulders and stone
pillars, wooden stumps and posts; trees and animals. Most of them were of
course associated with personal gods and heroes, and some legend awakening
interest by its antiquity explained the form of worship. Thus a wooden post
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was looked upon as the sceptre of Agamemnon; a stone was the one that
Kronos swallowed by mistake instead of the boy Zeus and vomited forth
again: trees were pointed out which Agamemnon and Menelaus had planted;
the Thebans worshipped the weasel, because it played ‘a part in the birth-
. story of Herakles.-

In addition to these forms of animal worship which continued into later
time there are other features of later Greek religion Wthh prove that animal-
worship was widespread
in olden days. Many he-
roes, like Erechtheus and
Kecrops in Athens, Ky-
chreus in Salamis, Sosipo-
lis in Olympia, were de-
picted in serpent or in
semi-serpent = shape. Nu-
merous . sanctuaries con-
tained animal-shaped im-
ages; in Kyzikos there
was a bull image of Dio-
nysos, and in Phigaleia an
image of Demeter with
the head of a horse. Other
animals became the sym-
bols of the great gods—
the eagle for Zeus, the owl
for Athene, the pigeon
for Aphrodite; or their
. former worship left traces
in their cult-names or even
in their poetical epithéts..
Thus the cult of Athene
and Hera Hippia points
back to a worship of the : ,
horse, and that of Apollo” . * ~ Fic. %5. GravE STELE AT MYCENE
Lykios to a Worship of the From “ The Annual of the British School at Athens”
wolf. The epic epithet ap-
plied to Athene, “the owl-eyed,” and that of Hera, “the cow-eyed,” like-
wise betray former animal-worship. Other animals were regarded as the
favourites of various gods, and were kept and fed in their temples — pea-
cocks for Hera and mice for Apollo Smintheus. The priesthood also contains
frequent hints of ancient animal-worship — priests of Dionysos were called
“ cattle-herds,” and priests and priestesses of other deities were called “ bulls,”
“bears,” “foals,” and “ bees,” and are often depicted in animal masks or ani-
mal disguises. Legends too point in the same direction. Many of them tell of
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gods who appeared in animal form to help and guide men, as when-
dolphins saved Koiranos and Arion from the sea.
Tree-worship also flourished in the second millennium as well as later.
" According to a belief which, although primitive, still lived in later time, trees
- " could be charged with marvellous power, with orenda. Each twig on such a
- tree shared in this power, even the twig which was broken off and' wound
into a circlet for the head. Thus the religious custom of wearing such a
garland during worship meant that the sacred power that resided in the tree
and in the garland was communicated to the wearer and consecrated him.
Among the Greeks the worshipper wore this garland, and the suppliant
fleeing to the altar for refuge wore the consecrating twig which brought him
under the protection of the higher power, making him holy and inviolable.
The same belief is seen in the custom of striking a person with the “rod
of life.” In Sparta at the festival of Artemis Orthia the i :
boys were touched with twigs of the chaste-tree (agnus
" castus). The original meaning was that the power of
the holy twig was thus communicated to the boys.
Later the orendistic tree came to be regarded as the g
abode of a personal deity: tree nymphs or hamadryads [}
[peopled the woods; the oak was sacred to Zeus, the
 plane to Dionysos, the myrtle was worshipped as Arte-
"mis Soteira. Cult-names of the deities also reflect this
ancient tree-worship. Dionysos was Endendros, Den-
drites, or Sykites; Artemis was Daphnia, Karyatis, or ~
Kedreatis; Apollo was Daphnites or Platanistios. Fie. 77
Two other customs further illustrate ancient orendis- CARVED STONE WITH
‘tic beliefs and show how the later religion casts light D OUB;“\E'HEADED
on the faith of the Mycenzan period. The first is the F XES
S . . rom Haas, ““ Bilderatlas
use made of sacred skins in the ritual. Many animals ,, Religionsgeschichte
were regarded as holy, and in a similar way the sacri- ‘
ficial victim, being the property of a god, was looked upon as sacred —i.e.,
filled with power. This power resided in every part of the animal, but espe-
cially in its hide. The priest therefore frequently wore a skin as a garment
in order to acquire the power that resided in the animal. This is frequently
“shown on pictures of Cretan and Mycenzan civilization -(see Fig. 66). The
same belief meets us in the legend of the Nemean lion strangled by Hera-
kles. This lion was invulnerable, and this marvellous quality was imparted
to Ajax when as a child he was wrapped by Herakles in the skin. Skins of
this kind, taken from sacrificial animals, were used for sleeping on in the
temples; whoever wished to dream in a holy place lay down on such a hide
and came thus into immediate contact with the divine power. But the power
in the skin could also be used. apotropaically, —i.c., to cleanse from guilt.
He whose hands were stained with blood, or who had otherwise become de-
filed, could by means of the skin purify and reconsecrate himself. Thus in
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the time of greatest heat the most prominent citizens clothed themselves in
sheepskins and climbed Mount Pelion to the temple of Zeus in order to expel
the demon of heat by the power that resided in the hide. Similarly, a goat-
~skin, such as is shaken by a Mongolian magician to bring rain, became, as
the @gis, a symbol of Athene.

The second custom calling for mention is that connected with the ohve

Fic. 78. StonE Brocks witTH DOUBLE-HEADED AXE
From Evans, “ The Palace of Minos”

branch, the eiresione. This was an orendistic rod or branch, usually of olive, -
whose power was still further intensified by the attachment of bands of wool
and fruits. It was carried by a boy, and its fertilizing virtue was imparted to
the place over which it was borne or at which it was set up. Originally these
branches were fertility fetishes, but gradually they evolved into personal
deities or were specially associated with such. The fetish rod known as
korythale became Artemis Korythalia, and was worshipped in ritual dances.
The lad who carried the 2opo, the olive branch, was also filled with the sacred
power of the fetish, and was called daphnephoros, a name which in course
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of time became an epithet applied to Apollo. The fetish rod, too, which as -
a charmed rod played a part in the magic not only of the Greeks in all
. periods, but of other peoples also, was an orendistic rod of this kind, and
~the same is true of the sceptres of the kings and heralds. Slmﬂarly the
. amulets, which gave increased power to their wearers and warded off evil
 from them, and of which we now possess many specimens from the Minoan
period down to late times, were likewise charged with power, which they
owed to the inscriptions or images engraved on them.

We thus see that certain beliefs and ritual observances were current in all
periods of the Greek religion, and maintained their ground through all the
centuries from the Mycenzan period onward. The anthropomorphic con-
ceptions of deity ‘which were held up before men’s eyes by the plastic arts
and by poetry were unable to displace these survivals of ancient faith. As late
as the second century a.p. worship was still paid to Eros as a block of stone
in Thespiz, in Beeotia, although the famous statue by Praxiteles had stood
there for centuries. Even among the Greeks beauty made less appeal than
holiness to religious feeling. The gold and ivory image of Athene by Phidias
in the Parthenon at Athens called forth admiration, but religious homage
was always paid only to the insignificant but sacrosanct image of Athene
- which had come down from olden time. The gods of the Homeric Olympus

- were familiar to every one from the epic, the tragedies, and countless other
representations, but in his time of need the Greek preferred to have recourse
to the deities which had been worshipped in his own v1llage or in his native
city since the days of old. In many cases these were quite different from the
gods of Homer.
~ There is still another 1mportant group of phenomena that reveals the con-
tinuance of orendistic ideas into the historical period, and from which we
can draw inferences regarding the view that prevailed in prehistoric time.
In man too is evidenced a power, varying in strength in different individuals.
Special strong orenda was possessed by the medicine man, the magician, the
priest, the chieftain, the king. If two clans meant to war against each other,
each considered it essential to seek out a doughty man whose orenda
was great — just as, according to the Greek epic, Troy could not be taken
till Achilles had been brought from Skyros. This power resided in quite a -
special degree in the Aead of the man in question. This is the belief that
underlies the head-hunting of the South Sea races: they are eager to procure
as much power-substance as possible. A man eats the brain of his foe in order
to reinforce his own orenda, and he preserves a collection of heads. This is
the meaning of the Greek myth that tells how Tydeus broke the skull of the
slain Melanippos and ate his brains. Kyknos, son of Ares, lay in wait for
wayfarers, killed them, and built a temple to Apollo out of their skulls.
Oinomapos in Olympia slew his daughter’s wooers, who had undertaken to
run a race with him, and nailed their heads to his house or to the pillars of
the temple. He even wished to build with them a temple to Ares. These and
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representations, but in his time of need the Greek preferred to have recourse
to the deities which had been worshipped in his own village or in his native
city since the days of old. In many cases these were quite different from the
gods of Homer. :

There is still another important group of phenomena that reveals the con-
tinuance of orendistic ideas into the historical period, and from which we
can draw inferences regarding the view that prevailed in prehistoric time.
In man too is evidenced a power, varying in strength in different individuals.
Special strong orenda was possessed by the medicine man, the magician, the
priest, the chieftain, the king. If two clans meant to war against each other,
each considered it essential to seek out a doughty man whose orenda
was great—just as, according to the Greek epic, Troy could not be taken
till Achilles had been brought from Skyros. This power resided in quite a
special degree in the head of the man in question. This is the belief that
underlies the head-hunting of the South Sea races: they are eager to procure
as much power-substance as possible. A man eats the brain of his foe in order
to reinforce his own orenda, and he preserves a collection of heads. This is
the meaning of the Greek myth that tells how Tydeus broke the skull of the
slain Melanippos and ate his brains. Kyknos, son of Ares, lay in wait for
wayfarers, killed them, and built a temple to Apollo out of their skulls.
Oinomapos in Olympia slew his daughter’s wooers, who had undertaken to
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similar legends show that this belief and practice were not unknown to the
. Greeks. There are even traces among them of actual ‘cannibalism. It was
originally regarded as a means of acquiring the enemy’s orenda. We find
it in the tradition regarding Zeus Lykaios in Arcadia, and in the stories about
Tantalos, Atreus, and Prokne. ‘ .

‘This orenda, which is present in every person, the Greeks named daimon.
It was conceived as possessing a more or less shadowy kind of personality. -
Just as primitive man endeavoured to strengthen his orenda, so did the Greek.
To this daimon ritual worship was offered, at first once a month, then once
a year, on the anniversary of its reception into the worshipper’s body — that
is to say, on his birthday. This is the origin of the celebration of the birthday
— it was a service of worship to the daimon actively present in the man. But
this power was not equally strong in each man. The king’s daimon was.
specially potent; therefore the ritual in his case was performed on a larger
scale, and the whole people took part in it. In virtue of his strong orenda the
king was a sacred person: he was beloved and nourished by Zeus; it was
through his power that the nation increased in strength. ‘Sacral functions
were therefore assigned to him, and mythical tradition implies that-he was
believed to be able on occasion even to control the weather. From the his-
torical period of the Greeks we have only scanty proofs of this ascription of
divinity to kings, because by that time kingship was for the most part
abolished. But where it survived —as, for example, in Sicily —we have
isolated traces as late as the fifth century which point to this kingly quality.
From the time of Alexander the Great this worship of kings flourished in
renewed strength, and its existence must be postulated for the kings of the
Mycenzan period. The awe in which they were held can still be read in
their Cyclopean castles, and in the huge grave monuments, for whose erec-
tion the labour of innumerable subjects was at the kings’ disposal. The
royal palace bore the same name as the sanctuaries of the gods, megaron
and anaktoron, and the royal domain, like the sacred enclosure, was called
temenos. S

To the Greeks at all periods the priest too was a sacred personage —i.e., he
was in possession of special power, which had to be carefully guarded. That
is the meaning of all the ordinances that regulated taboo and enjoined purity
and chastity. The priest wore a special costume, a chaplet and WOOH?H
bands, and all these reinforced his sanctity. His special power included certain
specific kinds of knowledge — of ritual and magical formulas and prayers.
His special name in the epic was areter, “he who offers prayer,” —i.e., he
who knows and can use the correct, efficacious sacred words and formulas.
The seer’s gift was also a specific endowment of many priests. Like any
other orenda, such knowledge was hereditary in the family, and was handed
on from father to son. Like kingship, priesthood was originally hereditary.
Like the king, the priest could also command the weather; he knew the spell
that brought rain and wind and hail, and his aid was invoked when the sun
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- or moon was eclipsed. In many parts of the ritual he actually played the part "
of deity: he put on the mask and appeared in the dress of the god. If the
god had an animal’s shape, the priest disguised himself. accordingly.

Even after his death a man’s orenda did not lose its efficacy. It was still

- associated with his body, and, seeing that it m1ght be either good or evil, it
could be helpful and useful or hostile and injurious. Thus an element of con-

“tradiction pervades all worship of the dead, and this can be shown to have
existed among the Greeks as among many other peoples. The dead were held
in fear, and this fear was shown in efforts to render their power innocuous
or even to make use of it. The Greeks too knew the practice of mutilating
the dead, mashalismos. It was intended to weaken the slain man, so that he
could not harm his murderer. They also constricted the corpse with cords, to
confine its powers—a practice which was learned from the huddled bodies
found in prehistoric graves. But on the other hand the Mycenzan graves
ptove the existence of a widespread actual worship of the dead, which lasted -
throughout the whole of antiquity. Everywhere this worship was orendistic
—i.e., men believed in an impersonal power associated with the corpse. The
actual remains were charged with orenda. It was only later that this developed
into animistic worship of the dead, or worship of the souls of the departed,
involving a belief in a personal soul separable from the body. But among the
Greeks in the historical period, as among other peoples, this soul-worship
was based on the orendistic belief. Indeed, the latter idea gathered strength
again at a later time, with the result that while the ancient worship of heroes
and of the dead was predominantly animistic, the Christian regard for the
dead betrays the renewed prevalence of orendistic conceptions. The grave
was regarded as a holy place —especially the graves of those legendary
heroes whose deeds had proved that special power dwelt in them. Graves
‘were inviolable. They were marked off from profane ground and guarded

“ against profane use. This is still seen in the ring of slabs set round the grave
circle in the castle at Mycenz. While it is certain that in historical time the
dead were usually buried at a distance from human dwellings and outside
the cities, many discoveries indicate that in Neolithic and Mycenzan times
the dead were occasionally buried in the house. This practice is also attested
for many primitive peoples.

All the features that have been briefly sketched in the foregoing paragraphs
represent religious conceptions that were universally current. They were
especially prominent in the cultus, which is the most conservative aspect of
religion, and they existed both in prehistoric time and in later Greece. But
there are numerous other points on which we are justified in drawing in-

- ferences from the Greek religion of historical time regarding the conditions
that prevailed in older days. What we know of the gods and myths of later
time casts light on the beliefs of the Mycenzan civilization. Homer men-

“tions a large number of names of gods and legendary heroes which were not
invented by him, but were in existence before his day. Some of these names
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and myths were perhaps already familiar fo the Indo-Germanic invaders;
others may have been known to the earlier non-Indo-Germanic. population;
‘some may have been formed subsequent to the migrations of the Mycenzan
period. A few may even have been added after the downfall of Mycenzan .
civilization in the Greek middle era, and a very few may perhaps be re-
garded as inventions of the poets. It is impossible now to disentangle these
in every case, but, speaking generally, it may be safely said that the large
majority of these names and myths already existed or arose in the Mycenzan
period and that only a small number were added under the influence of
Dorian and Ionian migrations or were derived from alien sources. The epic
poets elaborated material already existent rather than created new names and
myths. The science of philology has decided that only some of the names are
Indo-Germanic. These include very few of the names of the greater gods—
only Zeus, Ares, Hera — and only a few of the names of the legendary heroes
to whom a ritual was dedicated. All the other names of gods and heroes are
pre-Indo-Germanic. Very few-of the names of legendary heroes are inven-
tions of the epic poets, and these of course are Greek.
- But in deciding whether a name is to be pronounced Indo-Germamc or
otherW1sc, it must be kept in view that in the course .of development the
name may have come to be associated with many other conceptions and
myths and rituals that were originally alien to it. As a matter of fact, this
took place to a very large extent, with the result that the more important
deities gradually attracted a large ‘number of accretions. In this way a divine
name became connected with rituals and practices which really belonged
originally to other deities, with eplthets ‘which were formed out of other divine
names, with ideas about the activities and attributes of a deity which originally
did not belong to him at all, and with myths which were formerly associated
with other figures. Thus all the greater Greek deities of historical time were
credited with Indo-Gérmanic and alien elements which it is impossible for
-us now to identify. Gods between whom certain resemblances were perceived
were identified with each other — for-example, the Indo-Germanic Dioscuri
with the alien Tyndarides, an identification which resulted in giving the
sons of Zeus a second human father, Tyndareos. In most cases it is therefore
impossible to separate the original significance of a deity from the complex
tradition. It can, however, be taken as certain that the greater gods mentioned
in Homer were already vvorshlpped in the Mycenzan period, although the
worshippers of that period had a conception of them quite different from that
which appears in the epic. In the case of the goddesses already named, Hera,
Athene, and Demeter, to whom worship was still paid in the Helladic cast-les,
their cult was either adopted by the conquerors of the castles at the close of
the Mycenzan period, or, without any change of masters taking place, their
cult was continued in the post-Mycenzan period. Certainly the cult of Athene
goes back to pre-Indo-Germanic times. The myths and names of most of the
legendary heroes likewise go back to the Helladic epoch, for it is very im-
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probable that the Homeric poets ‘invented’ them all. Apart from other
reasons, there is, as Nilsson, one of the best authorities on ancient Greek
religion, has recently shown, one circumstance that points to this ancient
origin of the Greek myths. The main centres of the Greek myths are also
~the main centres of Mycenzan civilization, and the greater the power and
 importance of a city of the Helladic epoch was, the greater also is the cycle
“of myths associated with it. It is true that we possess only doubtful pictorial
representations of myths from the Mycenzan period, and it must be admitted
that the recently-published illustrations of cut stones from Thisbe, in Beeotia
— showing, according to Evans, scenes from the stories of (Edipus and
Agamemnon — cannot be absolutely depended on, for these stones may be
forgeries. But even if we had no mythological representations from the
Mycenzan period, this would not disprove the origin of the myths at that
time. They might have arisen then and still contain some reminiscences of
historical events of that period, even if these are few and have to be cautiously
pieced together. ‘ : '
The process by which orendistic powers came to be ascribed to personal
deities is hidden in the obscurity of the far past. It came about in Greek
religion in the same manner as in that of Rome, but in the case of the latter
the process was simpler. The orendistic ‘ gods’ were inanimate objects, men,
animals, or plants charged with power. They were therefore, as Herodotus
“justly calls them, nameless deitiés — fetishes, if we understand that term
broadly enough and extend it to include orendistic men and animals. The
* deities were inherent in the substance, and as matter is perishable, and as
primitive men always destroyed the fetish that had ceased to be effective,.they
were continually changing. But the conception remained that certain powers
or certain men could cure disease, conjure up a storm, or ward off hail. This
belief was manifested in all the ritual and magic ceremonies connected with
- objects that possessed such. powers. Further, these powers, which manifested
themselves in many ways and inhered in many objects and men, always had
the same effect, and therefore the multiple manifestations could in each case
be summed up under one head. The healing efficacy could be called Iatros,
power to summon up a storm could be called Eudanemos, the hail-repelling
power Chalazios. The common element in the separate manifestations was
recognized and designated by a word —a self-interpreting or transparent
name. Thus arose the ‘ transparent ’ special gods Eudanemos, Iatros, Chala-
zios, Eiresione, Kopo, Daphnephoros, Salpinx, just as among the Romans
we find Janus, Robijo, Vervactor, Reparator, Strenia, and others.

This was the first step toward unification. In place of the almost unlimited
multiplicity of external objects and separaté manifestations in which the
impersonal orenda was active came the unifying conception which was indi-
cated by a word. The orendas of the numerous separate phenomena became
special gods with transparent names: As yet, however, there were no proper
names, but merely names whose meanings were self-evident. Many of them

v
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afterward became names of legendary heroes or epithets of the greater gods.
These special gods were still very numerous, and ‘they differed in different
localities. While they were no longer mere impersonal powers, they were not
as yet fully developed personalities. They still lacked a proper name and a
myth. The third step of the process was taken when the gods were provided
with these. The names whose meanings were originally self-evident gradu-
ally ceased to be understood. Some portion of the verbal stems from which
the names were formed became obsolete. The appellation, now untrans-
- parent, became a proper name, and the god indicated by it was now
a distinct personality. Usener has shown this very clearly. The names that
had been borrowed from the religion of the aborigines, and which were in
themselves strange to the Greeks, could easily become personal names. Thus
most of the divine names of the later time are not self-interpreting. They are’
not “ speaking * names. Those deities whose names continued to require no
interpretation never attained the stage of clear personality, filled out by
numerous myths and worshipped with ritual — deities like Uranos, Heljos,
Hestia. It was to the personality that the myth (which was often produced
by the cult) attached itself, and the myth itself was further amphﬁed and
extended by the epic poems.

2. The Hoﬁerz'c Epos

The period of the Mycenxan civilization, which reached its close about the
_end of the twelfth century s.c,, produced not only the myths, but also the
“lays in which they received their poetic dress and on which the subsequent
so-called Homeric epos is based. The amplification of thé myths into lays.
_took place neither at the same place nor at the same time as the composition
of the great epics which go under the name of Homer. The lays were com-
posed on the Greek mainland during the Mycenzan period by minstrels who
lived in the castles of Argolis, in the Kadmeia, and at other Mycenzan royal
Courts. The Homeric poems were composed and written down on Ionian
soil, and were recited by rhapsodists at the rchglous festivals which were
held by the aristocratically ruled populations of the cities.

Beginning with the twelfth century, a new migration of nations poured
over Greece, partly destroying the Mycenzan civilization and rasing its
strongholds. The Dorians occupied large tracts of the Balkan peninsula,
down to the southernmost point of the Peloponnesus. Before their advance
portions of the older population fled eastward over the sea and settled on
the west and south coasts of Asia Minor. Here they founded a Greek colonial
 dominion which for many years, down to the fifth century, surpassed the
' motherland in wealth and civilization. Naturally these emigrants took with
them their ancient religion, their myths and heroic lays, but'they also adopted
many cults and legends of the ancient peoples of Asia Minor among Whom‘
they had settled. These new elements soon became known in the mother-
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land. It was in this colonial dominion, especially on Ionic soil, that the
Homeric epics arose. Owing to the long period during which these epics -
and the antecedent lays were taking their shape —in round numbers eight
hundred years — they naturally contained many anachronisms.
_ The epics which have come down to us, the Ilzad and the Odyssey, are
only a small part of the treasures of the epic poetry of the Greeks. All the
. important myths were dealt with by the epic poets, and the available sources
still bear witness to the extensive character of the epic tradition. For exam-
ple, we know that a cycle‘of Theban epics gave the story of (Edipus, the
.march of the $even against Thebes, and the punitive expedition of the
Epigonoi that captured the city. Another epic cycle dealt with the Trojan
legends, the antecedents of the Trojan war, and a number of scenes and
episodes of the war itself, such as the wrath of Achilles, his combats with the
Amazon queen Penthesileia and with the Ethiopian king Memnon, the death
and funeral of Achilles, the capture and destruction of Troy, the return of
the heroes, and the wanderings of Odysseus. But, besides these, there were
other myths, not belonging to the great cycle of Trojan and Theban legends,
which were worked up by the epic poets. We know of one epic that dealt
with the Argive story of Danaos and his fifty daughters, and others that
were based on that of Herakles. By the sixth century at latest all the more
important. myths had found their epic minstrels. The subject matter of these
epics —i.e., the Greek mythology — was for the Greeks of all succeeding
time (apart from a few sceptics) the accepted historical tradition of their
early days before the Dorian migration. This tradition contained all that was
believed to be known of that antiquity — the exploits of those who fought
before Thebes and Troy, the deeds of Herakles and Theseus, the tales about
Meleagros and Perseus, the voyage of the Argonauts, and much else.
All this was put into prose form by the older Greek historians in the fifth
century. Taking the epic tradition as their basis, they arranged the material
in a fixed chronology and genealogy, and gave it forth as the ancient history
of the Greeks. Nor was this all. The local traditions current in smaller
" towns and districts, which also existed in poetical form, were gradually
adepted into the higher literature, and found their way into plastic art.
Only a few sceptics and scholars doubted the truth of this epic tradi-
tion or questioned the historicity of all these heroes and of the exploits
- attributed to them by the poets. It was all accepted as #rue tradition, and
everything that went under the name of Homer became the Bible of the

Hellenes. To them the tradition was not only true, but also sacred. These epics -

were not composed merely for entertainment, or even for instruction con-
cerning the great past. The heroes whose exploits were sung were also “ god-
like men,” objects of religious worship and ritual homage.

Later time supplies proof that ritual worship was paid to nearly all the
great figures in Greek mythology, and we now come to the extremely im-
portant but much-disputed question. Are these cults older or younger than
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the epic poetry? Seeing that as a rule the cult of a hero was celebrated at the
place which the epic tradition assigned to him as his home, we can put the
question in this way: Was the cult of a hero celebrated in a given city be-
cause according to the epic tradition this city was his birthplace, or was this
city declared to be his birthplace because his cult was celebrated there? Does
the cult of Agamemnon, Menelaos, Achilles, Helen, and Iphigeneia go back
to the Mycenzan period, or was it only introduced in the seventh century
or later because these heroes, of whom Homer had sung, were considered
worthy of a cult? If the latter were the case, we should expect to find that the
cult awarded to them followed the usual lines of such worship.

When we look into the subject of Greek ritual we find a clear classification
of cults into two kinds, the uranic and the chthonic. The former, the celestial -
cult, is directed upward, and is addressed to deities who dwell in the heavens;
the latter is addressed to deities on earth or under the earth or to the dead.
In the case of uranic sacrifices the head of the victim was raised and the
animal was slain by an axe-stroke. The blood that spurted from its neck

‘was smeared on the altar. Only small portions-of the victim were burnt; the
rest was eaten by the worshippers. This was a meat-offéring. In the chebionic:
sacr1ﬁces, on the other hand, the head of the victim was pressed-down. From
a deep incision in the throat the blood poured to the ground or into a pit.
The blood was the chief thing, and these sacrifices were sometimes called
“ blood-satings.” The flesh was entirely burnt on the low chthonic altar.
None of it was eaten, as it was completely taboo, and belonged to the gods
below. These two types of ritual were the natural expression of the thoughts
involved. The sacrifice was directed to the object of the ritual —upward
to the celestial gods, downward to the deities below. It would therefore be
absurd to offer an uranic sacrifice to deities whose abode was beneath the
earth. But in the faith of the Greeks the legendary heroes were dead men, -
the great dead of the past. Their bodies lay in the earth, in their graves. Their
‘cult therefore, one would think, should be a chthonic cult and be directed to the
- earth, to the grave. But in many of the cults addressed to Homeric heroes this
was not the case. They were worshipped by means of a‘uranic cult; they were
honoured as “ gods.” And in every case’this was explained by a special ‘ ascen-
sion legend.” The hero no longer dwelt below the earth, but in heaven or in the
Isles of the Blest: he had been  caught up.’ Further, these hero-cults were
marked by other practices which differed fronr those followed in the wor-
ship of the dead and resembled those used in worshipping the celestials; and
in the pious belief of the Greeks the Homeric heroes played a part that raised
them far above the level of a mere hero-cult and placed them on a level with
" the gods. Agamemnon was worshipped as Zeus Agamemnon; others as Zeus
Amphiarios, Zeus Aristaios, Zeus Trophonios; Achilles as Lord of the Black
Sea or as Pontarches; Helen as a tree-goddess, Dendritis. This could not
possibly have been done in deference to the epic tradition, which spoke of
them as men who had lived long ago. We are forced to the conclusion that
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the heroes who are presented in the mythical tradition as brave men of olden.

_ time were originally deities transformed by the poets into men of the past and
regarded therefore by religious faith as legendary heroes. Their cult is older
than the epos. It goes back to the Mycenzan period, and the forms of the cult

. in historical time prove that it was all along a cult addressed to gods and
not to dead men. That is to say, the epos sings of legendary heroes to whom

* from of old ritual worship was paid, and so these songs were in the truest

“sense sacred poetry to the Greeks. The catalogue of the ships in the second

 book of the lliad, which contains the names of the brave men who marched

" against Troy, was a list of legendary heroes and of the places at which
- they were mainly worshipped and which were looked upon as their native
places—in other words, it is a systematic arrangement that was of out-
standing religious interest. The name. given to the catalogue, Boiozeia,
points to the country where hero-worship was specially prevalent, the
country where flourished the poetic school of Hesiod, with its systematic
theology.

From these considerations we can draw still another inference regarding
the religion of the Mycenzan period. Side by side with the so-called greater
gods of the later Greeks (Zeus, Hera, Athene, Poseidon, Apollo, etc.), other
deities like Agamemnon, Menelaos, Helen, Achilles, and many others were
worshipped, originally as gods, though in the course of the Mycenzan period
they became human beings, brave men of the past, and legendary heroes. As
such they were sung by the poets, and these poems had their effect on the
popular faith. From the point of view of religious history there is no essential
difference between Zeus, Apollo, and Athene on the one hand and Achilles,
Agamemnon, and Helen on the other. The student of history sees in all of
them beings who were looked upon as divine. But to the Greeks of the
historical period the latter were men of old and legendary heroes and the
former were gods, until they also were transformed by the teaching of
Euhemeros into men of old. Thus the Greeks of post-Homeric time had a
fixed order of precedence for the figures to whom ritual worship was paid:
first, the greater gods; then lower deities like Eileithyia, the river-gods,
nymphs, dryads, Pan; lastly, legendary heroes and the ordinary dead, ances-
tors. This order of precedence was settled once for all in the Greek mind
by their epic poetry and by Hesiod’s theology. These authorities fixed the pre-
cedence of the most important figures of the Greek cult. Even the absence of
mention in the epic poetry was not without its meaning for the order of
precedence. And what was the basis on which the epic tradition rested its
precedence? It can be sought only in the ritual; not, to be sure, in the zype
of ritual, for many'legendary heroes were w0rshipped in a uranic cult and
. many gods in a cult of chthonic type; but if the decisive element was not
quahtauve, it must have been quantitative —z.., the distribution of the cult
and the importance that was attached to it. The merely local deities, whose
cult was comparatively insignificant, became legendary heroes, while those
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whose cult was more generally known continued to be deities, and among
these latter were included those gods who were worshipped at those places
where epic poems arose. It goes without saying that local tradition had a
strong influence in the matter, and the sphere over which the various gods
held sway also played a part in it. But not all these old divine figures re-
tained their personality: many of them sank to mere epithets. While in cer-
tain districts Agamemnon and Hyakinthos retained -their personality, in -
some rituals they became mere epithets of a deity, like Zeus Agamemnon and
Apollo Hyakinthos; and there were other divine names that shared the like
'fate. Some orendistic fetishes were similarly degraded —the trumpet sup-
plied a cognomen for Athene Salpinx and the fetish of fertility gave its name
to Artemis Korythalia. .
This shows clearly the quite special position occupied by the Homeric
epos in the history of Greek religion. That epos stood far apart from the
religion of the past and of its own day, and had a very powerful effect on the
religious development of after days; and, further, its basic characteristics were
- a tendency to systematize, to transform tradition into h1story, to rationalize
- former faith.
Thus the Homeric epos contains httlc or nothing of WOl‘Shlp of the dead,
- of faith in a future life endowed with power and'consciousness, or of a
belief that the dead had any influence on life here. It has little or nothing to
say of the numerous chthonic and local gods or petty demons, of animal-
shaped gods and fetishes, of catharsis and magic, of myst1c1sm and orgiasm
— religious phenomena which held a prominent place in men’s minds both
at and after the time when the epos arose and most of which had existed in =
full strength long before. Only the primeval orendism still lives side by side -
with the new anthropomorphism. The Homeric gods, now few in number,
are all conceived in human -form. Though immortal, they are human —
sometimes very. human in their thoughts and emotions and desires and
actions. Though superior to mortals in strength and freedom of action, like
men they are in the grasp of fate, moira. They often visit earth, and are seen
of men and intervene in their lives. Sometimes they are invisible or veiled
in mist; at other times they are visible, when they may be recognized as gods
or their divine quality be hidden from human knowledge. The gods of the
epos constitute a commonwealth at whose head is Zeus, father of gods and
men. They dwell on the divine Mount Olympus or in heaven, and come
down to visit men and share in the sacrificial feasts. Their names have long .
been familiar to every one from Greek literature and plastlc art, and the
impression has long prevailed that Greek religion consisted in the WOl‘Shlp of
these gods. They included Zeus, the god of heaven, who no'longer walked
- in person among men, but directed their lives from afar; his spouse Hera
and her daughters the Eileithyia, who presided over human birth; his daugh-
ter Pallas Athene, virginal, warlike, and wise; his other daughter Aphrodite,
fair and sweetly smiling; his son Hermes, Who, with Iris, ran the errands
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of the gods; Apollo, Leto’s son, whose arrows brought the plague, but who
could also bestow wisdom; his sister Artemis, - whose joy was in the chase;
the god of savage war, Ares, his sister Eris, and his sons Deimos and
Phobos, Dread and Fear; Hephaistos, the artist among the gods; Poseidon,
© the sea-god; the gods of the earth and of its depths —Demeter and her
daughter Persephone and Hades, the god of the underworld. These were
the main deities of the epos—some of them, however, were compara-
' t1ve1y ummportant—-a small company, allied to each other by lineage and
marriage,
~ “Asaman is, so is his God.” This saying holds true of the Homeric gods
only to a certain extent. They were fashioned in imitation of the nobles who
ruled the cities of Ionia: their creator, however, was not the noble, but the
poet. The noble boasted that he was descended from the gods or was at
least “ god-nourished,” and he stood as high above the common people as
the gods stood above men. Possibly, too, he lived as loosely as the gods of
Homer, and his thoughts were as rationalistic as the conception which is
reflected in this religion. But the Homeric religion was by no means his
religion, and still less was it the religion of the people. Although that re-
ligion had undergone great changes on the soil of Asia Minor, it was still
more akin to the faith of the Mycenzan period than to that of the Homeric
epos. Just as the language of Homer is an artificial language which was never
spoken anywhere, just as the entire civilization it portrays never existed any-
where, so also the religion of the epos was one that never lived in the heasts
of any people. But just as the Homeric language had a tremendous influence
on the language of after days, especially on the higher literature, on poetry and
prose, so the Homeric religion had an incalculable influence on the subse-
. quent development of the Greek religion. That influence was most marked
on the religion which is reflected in the best Greek literature, lyric and tragic,
and which was afterward attacked by philosophy, but it also profoundly
affected the official religion of the polis, as well as the faith of the people at
large. It is owing to the epos, therefore, that from this time onward a cleavage
appeared in Greek religion greater than that which is found in other re-
ligions — the cleavage between the religion that found expression in litera-
ture and art and that which was manifested in popular faith and practice,
with its primitive ingredients. Midway between the two, favouring perhaps .
- the Homeric pantheon, stands the official religion of the state. As might be
expected, the Homeric religion had less influence on the ritual of the cults
than en the faith in the gods and men’s conceptions of them. In these respects
it gradually brought about the spread of anthropomorphic views, and led to
the establishment of a recognized order of precedence. As time went on the
Homeric pantheon gained general acceptance. On the other hand, the
Homeric epos was the chief source for the legendary mythology of later days.
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3 Grec/( Mythology and the Beginnings of Science

Homer has been called the Bible of the Hellenes. The Biblé is a book
of religion, not a manual of theology, and the same is true of Homer. But
just as the Bible produced a theology, so did Homder, and the first stage of
this theology appears in the poems which pass under the name of Hesiod and
his school, The whole epos contained the sacred history of the Greeks, the
tales about the legendary heroes, the history of the time prior to the Dorian
" migration. But the Homeric poets were neither historians nor scientists nor
theologians. Hesiod, however, was all three. At least, the Greeks looked upon
him as such, just as they reckoned the writers of myths liké Pherekydes and
Akusilaos, as historians. The only difference between the latter and Hesiod
was that Hesiod wrote not in the scientific medium of prose, but.in the epic
medium of hexameter verse.

The Theogony as we have it now is not as it was when it left the poet’s *
hand: it underwent numerous_alterations and intercalations up to the fifth
century. But the fundamental plan of it — the course of the generations and
the close, showing the consolidation of the rule of Zeus — can still be,clearly
made out. Hesiod’s work was not the only cosmogony and theogony available.

- Several other poets dealt with the same material in epic style.

- Hesiod asks, whence came the world, gods, and men? He answers these
questions in detail, utilizing as his sources the great mass of mythical tradi-
tion that had been put into epic form. He begins with the primeval powers.
In the beginning was Chaos; then followed the broad-breasted Earth, with
Tartaros and Eros."Qut of Chaos came Erebos, the dark=netherworld, and
Nyx, Night; from Night came Ether and Day, whom she bore to Erebos.
'The Earth of itself produced the starry sky. Then the poet enumerates the
posterity of Uranos and Gaia — 7.e., Heaven and Earth, the first parents and
most important-pair found in the myths of nearly all peoples. The history of
the three generations, those of Uranos, Kronos, and Zeus, is then given: the
myth of the mutilation of Uranos by Kronos, then, interrupted repeatedly
by long genealogical lists, the deception of Kronos by Rheia and Zeus, the
myth of Prometheus, and the war of the Titans. This forms the kernel of the
Theogony, which ends with the consolidation of Zeus’s ascendancy. Then
follow a number of genealogical appendices, dealing with the marriages and
descendants of the gods. Another attempted to reduce to systematic form the
genealogy of the legendary heroes by drawing up a list of legendary heroines -
who had borne sons to gods and heroes. This Cazalogue of Women was

interspersed with many detailed narratives taken from the legends — the
story of the Argonauts, and that of Meleagros, and others. This catalogue
was thus the golden book of the ancient noble families, who traced their
descent back to a god or to one of these ‘ heroines.’ It was the Gothic calendar
of the Greek nobility, but it was also a handbook to the heroic legends scat-
tered throughout numerous epics, and a manual for the rhapsodists, who
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could choose a section of the catalogue as the starting-point of a heroic lay.
In addition to the epos, which dealt chiefly with heroic legends, Hesiod
utilized other poems which contained the stories of the gods. A considerable
number of similar poems — mainly from a later time — have come down to
* us. They include the so-called Homeric Hymns, the Hymns of the Muses
‘which form the introduction to the Theogony, and the Hymn to Hekate
" which stands in the middle of the Theogony. These all belong to the same

poetical type —hymnody. Many lines recur in different poems. Hymns of
this kind were certainly sung at the celebrations in honour of the gods as
early as the eighth-and seventh centuries, as a kind of prelude to a rendering
of heroic incidents from the’ epos. There is a tradition that Homer and
Hesiod competed in person at Delos, and sang in honour of Apollo the two
hymns to Apollo that have come down to us. In these hymns the gods are
represented as being subject to ordinary human weaknesses, and their domgs
are frequently described with touches of humour. This is exemplified in the
Hymn to Hermes, which supplied Sophocles with the motif of the satyr play
The Bloodhounds, and in the lay of Demodokos among the Phzacians, which
tells of the adultery of Aphrodite and Ares and of the punishment inflicted
on both, to the delight of the other gods, by Hephaistos, the deceived hus-
band. Besides these hymns to the gods and the great epics, there were also
minor epic poems dealing with isolated incidents from the heroic legends.
There has come down to us a short poem, attributed to Hesiod, which de-
scribes one exploit of Herakles, his combat with Ares’ son, Kyknos, whom
he slays.

Thus the Greeks possessed a large poetical literature that covered the en-
tire field of their mythology and their stories about gods and men. This litera-
ture comprised the great epics — part of which went under the name of Homer
— the poems of Hesiod’s school, the hymns of the gods, and some minor
heroic epics — all in the Homeric metre. These formed the basis of the later
expansion of Greek mythology, by far the largest portion of which is known
to us in the form it assumed under the hands of poets, writers of myths, and
sculptors. Later centuries worked up this material, but they created no new .
myths. All the works of lyric poets like Stesichoros, Pindar, and Bakchylides
and of the three Attic tragedians were based on this religious foundation.
Their poems were recited or performed at festivals of the gods or at cele-
brations held in honour of victorious national leaders, many of whom were
after their death ranked with the legendary heroes. The homage thus paid
to these paved the way to the Hellenistic worship of kings. These poems
therefore took their material from sacred tradition. When a tragedian like
‘Phrynikos ventured to bring on the stage a historical event of recent date
his action was resented, or in any case rarely imitated. Only Zschylus fol-
lowed his example, with his Persians. This attitude was very pronounced in
the case of the Attic tragedians. On every possible occasion they introduced
in their dramas religious institutions and rituals, and as Athens had few
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local myths they sought to associate the city and its holy places with myths
from elsewhere. Aschylus, for example, mentioned Attic cults and festivals
in his Prometheus trilogy and the divine institution of the Areopagus in his
Orestes. The (Edipus at Kolonos of Sophocles was produced to inaugurate
the cult of this Theban hero on Attic soil, and Euripides never missed an
opportunity of glorifying Attic cults and festivals and the sacred local tradi-
tion, or of making solemn reference to these at the conclusion of his
tragedies. At the same time, Euripides did much to detract from the solem-
nity and lofty tone of the myth. His heroes are reduced to mere men and
“shorn of their dignity.

The catalogue poetry of Hesiod and his school, with its theologlcal sys-
tematic, and didactic treatment of myth, was the close of epic poetry. Occa-
 sionally it took passages from the epos and arranged them according to defi-

nite points of view, and became thereby the starting-point for: something that
was quite new — namely, a purely scientific treatment of myth, using prose
as'its medium. The same Ionic soil of Asia Minor that produced the Homeric
epos gave the world the further gift of science, and science, the child of
religion and mythology, ere long laid critical hands on religion: .

It was not for the first time that in the sixth century questions were raised
with regard to the origin of the world and the past history of man, but it
was the first time that an endeavour had been made to answer them scientifi-
cally. In this attempt the epos contributed much to both the matter and the
form. The dialect employed was the Ionic, with occasional Homeric flowers
of speech, and the contents of the epic tradition also passed over into the
. works of the new Ionian science. Like all mythology, that of the Greeks had
frequently tried to answer questions about nature and civilization, and its
answers had long sufficed for the needs of historians and metaphysicians. But
the enlightened Ionians now demanded different answers. Voyages of dis-
covery and commercial journeys had taught them a great deal .about the
world, and brought them into touch with foreign peoples, foreign customs,
and foreign religious practices: The needs of navigators-had led to the mak-
ing of astronomical, geographical, and climatic observations, and people were
now familiar with the animals, plants, and minerals of other lands. Their
horizon was widened both geographically and intellectually.

It was the same two main problems that occupied the interest of Ionian
science. One was the question about the nature of man — not the individual
man, that came later — but the nature of mankind as a Whole, the peoples,
their history, manners, and physmal constitution, the countries in which they
lived. This question produced the sciences of history, ethnography, geography.
The second main problem was the nature of the cosmos, its origin and its
present condition, and thus arose natural philosophy and natural science.
These five sciences produced the Ionic scholars, but their pioneer, at least
in the spheres of cosmology and history, was Hesiod. Pherekydes of Syros
(sixth century) illustrates this close connexion between Ionic science and
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'y myth. He stands iritermediately between the two. Like Hesiod, he wrote a
theogony, but, like the Ionians, he wrote in prose. According to him, the
6" - elements out of which the cosmos is formed are partly mythical (as in
: Hesiod) and partly real (as in Thales, Anaximander, and’ Anaximenes).
Similarly, as early as the first half of the fifth century Akusilaos of Argos
wrote a cosmogony, a theogony, and a heroic genealogy much after the
manner of Hesiod. He and others drew up complete genealogies of the
legendary heroes, supplemented the lists of the mythical city-kings, and
tried to reconcile the conflicting traditions. An attempt was now made also
to discover the meaning of the myths. Hera was the air, Poseidon the sea,
Artemis the moon. Agamemnon the ether, Achilles the sun, Dionysos the
spleen, and ‘Demeter the liver; and this allegorizing tendency found its -
7 counterpart in an attempt to read historical facts into the marvels of myth-
& ology and to rationalize the three-headed hound of hell into a poisonous
( snake. Ere long religion and mythology were openly and directly assailed. -
i Xenophanes of Kolophon poured. scorn upon the current anthropomor-
o phism, casting the blame for it on Homer and Hesiod; who, he said, had at-
tributed all manner of vileness to the gods; and he ridiculed the fabulous
creatures of which the myths were so full, declaring them to be inventions
of former days. He was the first to voice the idea — which has become
familiar in modern days through Feuerbach’s dictum — that man had
2 created God in his own image. Heraklitus went so far as to declare that he
would like to see Homer banished from the festivals and whipped with rods,
and had many severe things to say about the mystery religions and
catharsis and other popular practices. The Sophists followed on the same
lines. They were the true representatives of Greek enlightenment and free
thought, and sought to guide the people into their own path. Protagoras de-
clared that he did not know whether there were gods or not, and Diagoras
of Melos brought upon himself the opprobrious epithet of atheist. The
: rhetoricians of this period took the myths as the subject of their declama--
| tions and exercised their wit after the manner of Gorgias in his mocking
" allusions to Helen and Palamedes. It should, however, be added that
’ learned men were still found who continued to accept implicitly the his-
torical truth of the myths. In their efforts to magnify the renown of Athens
’ orators like Perikles and, at a later time, Isokrates culled their illustrations
. impartially from mythology and from historical tradition, and recognized
no distinction between the two.

4. The Religion of the Polis

It may be taken as certain that in spite of the disturbances caused by the
migrations, in spite of the destruction of Mycenzan civilization, and even
in spite of the general downfall of civilization on the mainland of Greece,
much of the religion of the second millennium survived in the religion of
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the time that followed. The religion of historical time exhibits only too'many

‘primitive’ ingredients dating back to prehistoric time. This need cause
no surprise. For what was there that could suddenly have wiped out My-
“cenzan religion? There was no missionary religion to drive it out; no great.

. reformer to divert its development into other directions. There can be no
~ doubt whatever that in remote districts the religion of the Mycenzan’ per1od
"-survived unchanged for many centuries, just as remnants of the ancient
+Laconian dialect are heard to this day in outlying parts of the Peloponnesus.
Gradual changes, however, affected religion in the centres of commerce and
. learning, and this period, the “ Greck Middle Ages,” saw the development
of the religion of the city — 7.e., an official State religion — the Homeric epos
still playing an important part even in this transformation.

According to the opinion usually held, the characteristic features of Greek
~“religion in general and of this c1ty-rehglon in particular were the absence of
dogma, the lack of religious instruction, and the absence of \a recognized
priesthood. Put thus broadly, this is very far from being true. The correct
way to put it is that there was no comprehensive religious organization with
a uniform dogma, no unified priesthood to teach that dogma, and no religious
instruction imparting it. Instead of one religious organization there were
numerous separate cults dedicated to special deities. Each city had an
immense number of such deities, and the deities of one city were by no means
the same as those of another. These separate cults had their separate priests.
There was a priest of Poseidon, a priest of Apollo, a priestess of Athene
Polias. These priests possessed certain specific powers, and had specific
knowledge of their own ritual and sacrifice, the tradition of their temple, and
the myth of their own deity. There were also other cults, with numerous
priests and regulations. The place of dogma in the cult was taken by the
myth — without myth there could be no cult —and by the theological doc-
trines specifically associated with the cult. For example, the story of Am-
phiaros, his descent to the underworld, and his deification is to be regarded
as the ‘ dogma ’ of the Amphiareion in Oropos. Whoever came to worship
in his temple, seeking an oracle or healing, received from the attendant priest
all necessary guidance and instruction as to the ordinances concerning ab-
stinence from wine and the sacrifice that was required. He was told of" the
marvellous power that resided in the skin of the sacrificial victim, and was
instructed to lay himself down on it to sleep. That is to say, the priest knew
the ‘ dogma ’ of his own temple, the story of Amphiaros, the cult ceremonies
and their meaning, his own duties, and the temple arrangements, particulars
of which are still to be found in inscriptions. If the worshipper was un-
acquainted with any of them, the priest was there to instruct him. The
legend itself anyone could learn from the epos. When we keep in mind the
reciprocal relations that connected epos, myth, and cult, and remember that
a knowledge of the epic poetry and therefore of theé myth formed part of
elementary education in the schools, we can see that there was something



GREEK AND ROMAN RELIGION 187

that could be called “ religious instruction,” — 7z.e., instruction in sacred tra-
“dition about the gods and heroes worshipped in the cult, and about the things
that underlay the ‘ dogma ’ of any given sanctuary. Of course, there were cults
dedicated to figures whose names did not appear in the great epics, but in
these cases the local tradition furnished the basis for the dogma of the cult.
But although the more important myths at least were thus fairly well
known, all the intricate and complicated ritual forms could not possibly be
familiar to every one — not even to all the priests. To have an intimate
knowledge of these was a matter for the priests and officials concerned, and
as a rule their knowledge was limited to the cult of their own deity and their
own temple. How much of the ritual was in written form, at what time it was
,reduced to writing, by whom it was arranged, how far the state was inter-
ested in it, and, indeed, what was the whole attitude of the state to religion
and ritual — on all these matters we possess a great deal of evidence which
has not yet been sufficiently investigated. It is certain that the state did super-
" intend the performance of the official cults and festivals, and that the relevant
rules were laid down by law. The piety of the ordinary citizen consisted in -
worshipping the gods after the conventional, legally prescribed manner and
in attending worship as required by the law. It was part of the duty of the
Athenian citizen to take part in the worship of Zeus Herkeios and Apollo
Patroos. No one who. neglected to do so could ever hold the office of archon.
Sacrifice must be offered at the appointed time, and no celebration must be
omitted. The priests and state officials saw to it that the worship demanded
by the law was duly fendered. It was, further, the duty of the state to see that
the property of the gods was not 1n}ured or removed from the sanctuary, and
that the temple itself was not damaged or destroyed or desecrated. All that
belonged to the gods was protected by a curse that fell upon the impious
man and upon anyone who sinned against the ordinances of the cult.
‘Within the confines of any given city the cults thus celebrated were very
numerous and varied. There were large temples built in honour of this or that
deity of the Homeric pantheon. In most cases, however, these deities were not
worshipped under their simple name. To this was added a special cult-name
denoting the distinctive characteristic of the deity to which honour was paid
—e.g., Apollo Alexikakos, the fender-off of evil, or Athene Polias, goddess
of the city. In some cases the epithet was borrowed from an older deity, who
had been replaced by one of the more important gods of Homer —e.g.,
Apollo Hyakinthios or Artemis Iphigeneia or Zeus Agamemnon; in others
it was derived from a local name —e.g., Apollo Aktios or Artemis Ephesia.
~ Apollo had more than two hundred such names. Further, there were sanctu-
aries dedicated to legendary heroes — chiefly those whose birth was laid by
tradition in the city —to the ancient city-kings, to the founder of the city
or the hero after whom the city had been named, or to heroes who, although
born elsewhere, had served the city or in some way had been honoured with
a cult. Besides these, numerous minor local deities and demons were wor-
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shipped who belonged neither to the Homeric pantheon nor to the company
of legendary heroes. The principal cults and festivals were officially fixed,

-and were under state supervision. But gods and heroes, cults, festivals, and

calendar varied in each city. The sole feature common to them all was some
connexion with the gods, heroes, and myths of the Homeric epos.

In the midst of all this variety, however, there were already the beginnings
of attempts at greater unification: There were religious currents that sought

- to transcend the narrow limits of the city and embrace a larger member-

ship. There were germs of  churches’ that claimed sole authority and mani-
fested missionary zeal, aiming at larger organizations, at festivals and cults
that would include the whole nation. _

Chief among these were the Mysteries. Their principal deities, Demeter
and Dionysos, are mentioned in Homer, but they are far less prominent
there than the other gods, and were worshipped more by peasants than
by nobles. They were not gods of war or of the educated classes, like those

~sung by Homer, but gods of toil, like those praised by Hesiod. They were,

in fact, gods of the hard toil of the field- tiller, and they were worshipped in

‘ways that the peasant knew and loved. And just because of this invincible

power which they drew from the soil, the same power that filled the hearts
of theirr worshippers and by and by elevated them in the political scale, they
afterward conquered the world and commanded a more universal worship

-than the gods of Homer themselves. Their worship was bound to spread -

in proportion as men began to cherish in their hearts the longing, not merely -
for life in this world, but also for the life that is to come and to look in hope

to the Beyond. For these deities promised to their worshippers a blessed life

in an after world and union with the divine,

The starting-point of the victorious career of the Demeter Mysteries was
Eleusis, which was at first an independent community, but came afterward
under the dominion of Athens. The dogma of this Eleusinian cult is given in
the so-called Homeric Hymn of Demeter, but many of its details will never

" be known, because the countless initiates of Eleusis faithfully kept its secrets
. throughout a thousand years. In outline it was as follows. The god of the

underworld had carried off Persephone Demeter travelled far, seeking her
daughter, until at length, in the guise of an aged woman, she arrived at
Eleusis. Unrecognized by anyone, she was received by the king and queen
and put in charge of their little boy. To make him immortal she anointed
him with ambrosia and breathed into him her own. divine breath. Following
the ancient, widespread custom, she was secretly bringing him into touch with
purifying and sanctifying fire when she was discovered by the child’s mother.
This frustrated her purpose. She now revealed her identity, and commanded
that a large temple should be built in her honour. She even retarded the
yield of the earth till Hades, at the request of Zeus, restored Persephone. The
latter could spend only two-thirds of the year on the earth; for the rest she
had to return to the underworld, because she had tasted of the food of that
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realm and now belonged to it. Demeter herself -instituted the temple cere-
monies. At the close of the hymn the man is declared blessed who has seen
the worship. The uninitiated can have no happy lot in the underworld. For the
initiates, however, Hades becomes Plutos, the giver of riches. That is to say,

F1e. 79. AN ErLrusiNniaN RELIEF
From' Brunn, “ Denkméler griechischer und romischer Skulptur

wealth in life and bliss after death are promised to the worshippers of
Demeter; and these were in the gift of the authorities at Eleusis. It was,
however, only in the seventh century, when Eleusis came under the dominion
of Athens, and some changes were consequently made in the cult, that the .
temple entered upon its prosperous career, and from the fifth century onward,
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when the Attic empire was created, the world was gradually conquered by

the Eleusinian Mysteries. (See Fig. #9.) Eleusis became a place of pilgrimage

for all nations. It was visited by Greeks and Romans—even by Roman

emperors. The Christian emperor Valentinian I allowed his subjects to go
 to it, but the Church Fathers vigorously objected. It was ultimately destroyed
-by Alaric. ' :

The cult of Dionysos also promised its initiates a rank above that of other
men and union with the deity through the sacrament. (See Fig. 80.) By
means of orgiastic dances, loud cries, and wild music ecstasy was produced,

“and in this condition the devotee ate the god, —i.c., the animal in which the
deity was believed to be embodied. The worshipper thus became filled with
the god, and attained the condition of ecstasy or inspiration. Probably

F1c. 80. DioNysos AND HIs ATTENDANTS
From Furtwingler and Reichold, “ Griechische Vasenmalerei ”

the name Dionysos was that of a Greek deity, to whom at a later time foreign,
_ perhaps Thracian, elements were attributed — orgiasm, in fact— and it
seems likely that a cult of this kind, so little akin to Greek religion, met
with considerable opposition. Many legends mention it; one such legend is-
referred to in the Homeric epos. This orgiasm did not invade all the Diony-
sian cults. It occurred only here and there, in varying strength, Erwin Rohde,
to whom we owe a brilliant account of this religion, declares that it was
gradually Hellenized and humanized, but that is not the case. It was even
excluded from many of the Greek sanctuaries where Dionysos was wor-
shipped, and the Attic drama, which was the product of Dionysian festivals,
had its roots, not in the orgiastic cult — which was a mere foreign accretion —
but in the native, rural festivities which had from time immemorial been cele-
brated with choral accompaniments in honour of the deity.
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Orphism was a special form of the Dionysian cult. It was a religious move-
ment which resulted in the formation of a-large and widespread sect. The
Orphic religion also appealed to the human longing for salvation, but it
included in addition an explicit dogmatic doctrine on catharsis and asceticism,
cosmology and eschatology, the destiny of the soul, and a moral life. The
Orphics believed in the immortality of the soul, in the transmigration of
souls, and in future rewards and punishments. They developed the concep-
tions of a future life, and their views regarding hell were entirely their own.
Orphic sources were utilized by Pindar, Empedokles, and Plato, and some
of their ideas were current in the Pythagorean communities. Some of them
were even adopted at a later time by the Christians. In their ascetic rules the
Orphics, like the Pythagoreans; were forerunners of Christianity. The Greek
philosopher who did most to pave the way for Christianity — viz., Plato —
was deeply impressed by Orphism, and those of his doctrines Wthh are
most- nearly akin to Christianity have also the closest affinity to Orphic
dogma.

Although D10nys1an orgiasm was not a native product of Greece, but came
to.the Greeks from outside, ecstasy in itself was not -alien to them, any
more than to any other people. They believed that it was possible to attain in-
ward union with the divine, and taught various ways by which this could be
achieved. These included sexual intercourse, eating and drinking, touch, and
dance and music leading to ecstasy. The seer was pre-eminently ecstatic. He
became filled with the god, and when he was in this condition the god spoke
through him. The name given to him, mantis, comes from the same root as the
Greek word that means “ to be mad, insane, possessed.”

Dionysos bestowed this gift of inspired prophecy, sacred madness, but
Apollo also had it in his gift. Whether as Rohde maintains, the Delphlc
oracle of this god owed anything to the Dionysian religion in its style of

‘prophecy, in its manticism, is certainly open to doubt. At any rate in the his-

torical period the Pythian priestess was inspired by the god in her prophecies —
it was Apollo that spoke through her lips. The god of Delphi and his oracle
contributed far more than even Demeter and Dionysos to the unification of
Greek religion. If we are to regard the Homeric epos as a uniform Bible, and
if we are to see in the Mysteries an attempt to achieve a unified religious
society, then we can see in the sanctuary at Delphi a kind of ancient Papacy,

whose power was felt both in religion and in politics. As early as the eighth-

and seventh centuries the fame of Delph1 was international. Non-Greek
kings of Asia Minor sent embassies to its oracle, and presented costly gifts.
Its influence extended to the distant colonies of the west and to North
Africa. Its power was felt on the external and internal policy of the states, on
their legislation and alliances, on the foundation of colonies and cities, on
constitutional changes and complications caused by wars. In matters of re-
ligion Delphi was the leadmg authority, and was consulted in connexion
with special events and in 'times of pestilence and famine and similar mis-
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fortunes. Its advice was sought also in the sphere of morals. Numerous cults
were established in obedience to its behests, and details of the ritual were
settled in accordance with its guidance. "

Delphi was associated also with one of the great Hellcmc national festivals
— the Pythian Games. Although each city had its own special cuits and festi-
vals, there were also a few sacred ‘places in which all Greece gathered —
Olympia, Delphi, Nemea, in Argolis, and the isthmus of Corinth. In his-

Fic. 81. Aprorro
Burlington Fine Art Club, 1904

torical time the feasts of Olympia and Delphi were held every four years,
those of Nemea and Corinth every two years. The centre of interest at these
gatherings was the contest, the agon, which included all kinds of physical
exercises (agon gymnikos) and horseracing (agon hippikos), as well as
poetry and music (agon -musikos). Thése occasions gave powerful expres-
sion to the pan—Hellenlc idea — i.¢., the solidarity of all Hellenes and their
superiority to the ‘barbarians.’ This idea derived ever new strength from the
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religious ground on which the Greeks assembled to hold their great. festi-

- vals, to practice their cults, and to give exhibitions of their physical and

intellectual powers in honour of Zeus, Apollo, or Poseidon.

There were also other gathermg-grounds where the people assembled in
larger numbeérs than at the various city celebrations. These were the sacred
places that constituted the religious centres of the city federations, such as
the sanctuary of Poseidon Helikonios on Mykale, off the coast of Asia Minar,
or the Panionion, the federal sanctuary of the Ionian cities, and south of it
the Triopion, dedicated to Apollo, the religious centre of the six federated
Dorian cities. There were also common cults in which mother and daughter
cities' were alike interested. The colonists regularly took the cults of their
native cities with them to their new homes. To mention one example, in
Megara they celebrated the cults of Demeter Malophoros, of Apollo Karinos,
and of Artemis Orthosia; the Megarian colony of Byzantium had the cult
of Artemis Orthosia and the month names Malophorios and Karinos, and the
¢ granddaughter’ city of Selinus had the cult of Demeter Malophoros. A
small island near Megara was called after the hero Minos, and Minos was
associated with the city through the myth; the Sicilian ‘ granddaughter’ city
of Megara was called Minoa, and there the grave of Minos was shown. The
legend explained how the grave came to be there — Minos pursued Daidalos

as far as Sicily and died there.
~ To sum up, this first historical period of Greek religion, which brings us to
the fourth century, the century of Plato, Aristotle, and Alexander the Great,
presents a large number of features which prove that the Greek rehglon
passed through the usual stages from, multiplicity to unity, from the number-
less powers of orendism to the final stage in which Christianity proclaimed
dogmatic monotheism.

Speaking genérally, Greek rehgmn evmced no inclination to aggressive
activity, no desire to enter upon propaganda. On the contrary, it showed
great tolerance toward alien religions. Nevertheless, Greek cults spread as
far as Spain and India and to the shores of the Black Sea. The agents in this
expansion were not apostles of religion, but disseminators of Greek civiliza-
tion. In contradistinction to the method followed by Christian missionary
activity, the spread of Greek religion was the result of the spread of Greek
civilization. When they left the motherland the colonists took with them
their native faith and their rituals, and raised in their new homes temples
to the same gods and heroes as they had worshipped in Greece. In this way
alien peoples received certain Greek cults along with Greek culture in
general,

Greek colonial expansion also affected the development of Greek my-
thology. A large proportion of Greek heroic stories belonged to the migration
type of legend, in which the exploits of the hero are set in a framework of
travel — e.g., those of the Argonauts, Herakles, Odysseus, and the returning
Trojan heroes. These stories grew with the growth. of Greek civilization.



192 ~ RELIGIONS OF THE-WORLD

fortunes. Its advice was sought also in the sphere of morals. Numerous cults
were established in obedience to its behests, and details of the ritual were
settled in accordance with its guidance. =~

Delphi was associated also with one of the great Hellenic national festivals
— the Pythian Games. Although each city had its own special cults and festi-
vals, there were also a few sacred places in which all Greece gathered —
Olympia, Delphi, Nemea, in Argolis, and the isthmus of Corinth. In his-
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torical time the feasts of Olympia and Delphi were held every four years,
those of Nemea and Corinth every two years. The centre of interest at these
gatherings was the contest, the agon, which included all kinds of physical
exercises (agon gymnikos) and horse-racing (agon hippikos), as well as
poetry and music (agon musikos). These occasions gave powerful expres-
sion to the pan-Hellenic idea — i.e., the solidarity of all Hellenes and their
superiority to the ‘barbarians.’ This idea derived ever new strength from the
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religious ground on which the Greeks assembled to hold their great festi-
vals, to practice their cults, and to give exhibitions of their physical and
intellectual powers in honour of Zeus, Apollo, or Poseidon.

There were also other gathering-grounds where the people assembled in
larger numbers than at the various city celebrations. These were the sacred
places that constituted the religious centres of the city federations, such as
the sanctuary of Poseidon Helikonios on Mykale, off the coast of Asia Minar,
or the Panionion, the federal sanctuary of the Ionian cities, and south of it
the Triopion, dedicated to Apollo, the religious centre of the six federated
Dorian cities. There were also common cults in which mother and daughter
cities were alike interested. The colonists regularly took the cults of their
native cities with them to their new homes. To mention one example, in
Megara they celebrated the cults of Demeter Malophoros, of Apollo Karinos,
and of Artemis Orthosia; the Megarian colony of Byzantium had the cult
of Artemis Orthosia and the month names Malophorios and Karinos, and the
‘ granddaughter’ city of Selinus had the cult of Demeter Malophoros. A
small island near Megara was called after the hero Minos, and Minos was
associated with the city through the myth; the Sicilian ¢ granddaughter’ city
of Megara was called Minoa, and there the grave of Minos was shown. The
legend explained how the grave came to be there — Minos pursued Daidalos
as far as Sicily and died there.
~ To sum up, this first historical period of Greek religion, which brings us to

the fourth century, the century of Plato, Aristotle, and Alexander the Great,
presents a large number of features which prove that the Greek religion
passed through the usual stages from multiplicity to unity, from the number-
less powers of orendism to the final stage in which Christianity proclaimed
dogmatic monotheism. :

Speaking generally, Greek religion evinced no inclination to aggressive
activity, no desire to enter upon propaganda. On the contrary, it showed
great tolerance toward alien religions. Nevertheless, Greek cults spread as
far as Spain and India and to the shores of the Black Sea. The agents in this
expansion were not apostles of religion, but disseminators of Greek civiliza-
tion. In contradistinction to the method followed by Christian missionary
activity, the spread of Greek religion was the result of the spread of Greek
civilization. When they left the motherland the colonists took with them
their native faith and their rituals, and raised in their new homes temples
to the same gods and heroes as they had worshipped in Greece. In this way
alien peoples received certain Greek cults along with Greek culture in
general.

Greek colonial expansion also affected the development of Greek my-
thology. A large proportion of Greek heroic stories belonged to the migration
type of legend, in which the exploits of the hero are set in a framework of
travel — e.g., those of the Argonauts, Herakles, Odysseus, and the returning
Trojan heroes. These stories grew with the growth of Greek civilization.
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As the Greeks carried with them to the colonies their rituals and myths, the
heroes took new root there also, and the legends soon began to tell how the
heroes had once touched these coasts or lived in these districts, instituted
worship, founded rituals, built cities, and ultimately received worship there.
All round the confines of the Gracized world were memorials that re-
called thé presence there of Odysseus, the Argonauts, Herakles; Diomedes,
Menelaos, etc., and when Alexander the Great opened up India the story arose
that 'Dionj/sos, the missionary deity, had also visited that country. Wherever
Greek civilization spread, there the heroic legends followed it. In an exactly
similar way later centuries expanded the Apostolic legends, Wthh grew
pari passu with the spread of Chnstlamty

L ,THE ROMAN RELIGION TILL THE TIME OF AUGUSTUS

-:From the point of view of history the most important field of Greek
colonization was Lower Italy and Sicily — Magna Grzcia, as it was already
called in antiquity. From the eighth century onward numerous Greek
colonies and flourishing cities were founded, and the -Greeks thus became
the nedrest neighbours of Latium at a time when 'that country was still
divided into numerous communities, of which Rome was one. This close
- neighbourhood of the Greeks had important effects on the history of the
Roman religion, and promoted its gradual Hellenization. Like the Balkan
peninsula, the Apennine peninsula was originally inhabited by a non-Indo-
Germanic population, who left traces, visible in historical time, both on the
people and on their civilization. Further, as in the Balkans, so alse in Italy
there was an incursion of Indo-Germanic tribes from the north. At the time
when the Greek colonists set foot on Italian soil that country was inhabited-
by a large number of Indo-Germanic and non-Indo-Germanic tribes, whose
languages —even those which belonged to the Italic branch of the Indo-
Germanic group — differed far more from each other than did, say, the
Dorian and Ionian dialects.of Greek. Both for the history of the Apennine
- peninsula and for the shaping of the Roman religion the most important
of these tribes were the Indo-Germanic Latins and the non-Indo-Germanic
Etruscans. From the eighth century onward these were joined by the colonists
' from Greece.

The origin of the Etruscans has been a matter of dispute since ancient
times. Many share the opinion of Herodotus that they came over the sea from
the east, from Asia Minor. Others maintain that they came from the north
across the Alps. Still others, including Schuchardt, the modern historian of
the prehistoric era, believe that they formed part of the pre-Indo-Germanic
population who were already settled in Western Europe in the Ice Age, and
afterward spread eastward. This population included the pre-Indo-Germanic
peoples of the Balkan peninsula and the islands of the Fgean Sea, as well as
the representatives of the Minoan civilization in Crete, who also made their
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way into Asia Minor. If this last opinion be correct, the relation of the Latins
to the Etruscans resembles that of the invading Achzans to the pre-Greek
population. It is, however, also possible —a dubious tradition supports this
opinion — that the Etruscan influence on Rome dates from a comparatively
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late time, a time when the Etruscans were lords of Rome. Whatever be the
true opinion — personally I agree in the main with Schuchardt, and at the same
time I regard, with Beloch, the Etruscans as the pre-Indo-Germanic popula-
tion — Etruscan influence on Roman religion is indubitable. Indeed, the
earliest event in Roman history to which even an approximate date can be
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As the Greeks carried with them to the colonies their rituals and myths, the
heroes took new root there also, and the legends soon began to tell how the
heroes had once touched these coasts or lived in these districts, instituted
worship, founded rituals, built cities, and ultimately received worship there.
All round the confines of the Gracized world were memorials that re-
called the presence there of Odysseus, the Argonauts, Herakles, Diomedes,
Menelaos, etc., and when Alexander the Great opened up India the story arose
that Dionysos, the missionary deity, had also visited that country. Wherever
Greek civilization spread, there the heroic legends followed it. In an exactly
similar way later centuries expanded the Apostolic legends, Wthh grew
pari passu with the spread of Chrlstlamty

II. THE ROMAN RELIGION TILL THE TIME OF AUGUSTUS

From the point of view of history the most important field of Greek
colonization was Lower Italy and Sicily — Magna Grzcia, as it was already
called in antiquity. From the eighth century onward numerous Greek
colonies and flourishing cities were founded, and the Greeks thus became
the nearest neighbours of Latium at a time when that country was still
divided into numerous communities, of which Rome was one. This close
neighbourhood of the Greeks had important effects on the history of the
Roman religion, and promoted its gradual Hellenization. Like the Balkan
peninsula, the Apennine peninsula was originally inhabited by a non-Indo-
Germanic population, who left traces, visible in historical time, both on the
people and on their civilization. Further, as in the Balkans, so also in Italy
there was an incursion of Indo-Germanic tribes from the north. At the time
when the Greek colonists set foot on Italian soil that country was inhabited
by a large number of Indo-Germanic and non-Indo-Germanic tribes, whose
languages — even those which belonged to the Italic branch of the Indo-
Germanic group — differed far more from each other than did, say, the
Dorian and Ionian dialects . of Greek. Both for the history of the Apennine
peninsula and for the shaping of the Roman religion the most important
of these tribes were the Indo-Germanic Latins and the non-Indo-Germanic
Etruscans. From the eighth century onward these were joined by the colonists
from Greece.

The origin of the Etruscans has been a matter of dispute since ancient
times. Many share the opinion of Herodotus that they came over the sea from
the east, from Asia Minor. Others maintain that they came from the north
across the Alps. Still others, including Schuchardt, the modern historian of
the prehistoric era, believe that they formed part of the pre-Indo-Germanic
population who were already settled in Western Europe in the Ice Age, and
afterward spread eastward. This population included the pre-Indo-Germanic
peoples of the Balkan peninsula and the islands of the Agean Sea, as well as
the representatives of the Minoan civilization in Crete, who also made their
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way into Asia Minor. If this last opinion be correct, the relation of the Latins
to the Etruscans resembles that of the invading Achzans to the pre-Greek
population. It is, however, also possible —a dubious tradition supports this
opinion — that the Etruscan influence on Rome dates from a comparatively
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late time, a time when the Etruscans were lords of Rome. Whatever be the
true opinion — personally I agree in the main with Schuchardt, and at the same
time I regard, with Beloch, the Etruscans as the pre-Indo-Germanic popula-
tion — Etruscan influence on Roman religion is indubitable. Indeed, the
earliest event in Roman history to which even an approximate date can be
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assigned — it is characteristic of the Roman religion that it should be the
~ consecration of a temple —the consecration of the Capitoline temple of

_ ]upiter Optimus Maximus, Juno Regina, and Minerva about the year 5075
is closely associated with Etruscan influence, and the very name of the city
of Rome, like many other Roman proper names, seems to be of Etruscan
origin. :

In connexion with Etruscan religion it is noticeable that at a very. early
date it too betrays a mixture of Etruscan, Italian, and Greek elements, and
it was through the Etruscans that the Romans became acquainted with many
features of Greek civilization. Etruscan religion (of which our knowledge
is very imperfect) is distinguished by the existence of a clearly defined sys-
. tem, which strictly determines the relation of men to the gods, the meaning
of the divine symbols, the prodigia, the work of the haruspex, the control of
lightning, and the entire sacrificial system. It also prescribes how the affairs of
the state and the life of the individual here and hereafter:are related to
religion. All these features can be seen in Roman religion, and it is a re-
semblance that points less to influence from without than to an inward
penetration such as is conceivable only among a mixed population, A similar
phenomenon can be seen in Greece in the Mycenzan period. This “ Etruscan
discipline,” which was regarded as a divine revelation, was laid down in
- detailed writings, which were afterward translated into Latin and discussed
by Roman authors, and this whole doctrine profoundly affected Roman
religion. The names of the Etruscan gods are partly Etruscan (like Tinia
and Turan, who were afterward identified with Jupiter and Venus,
Tuchulcha, the demon of the underworld, and perhaps also Satre,-who was -
adopted by the Romans as Saturnus), partly Greek (like Hades, Persephone,
Charon, and Hercules), and partly Italic (like Juno and Minerva). Besides,
we find quite a number of Greek myths depicted on Etruscan works of art
(Fig. 82). Worship of the dead was very widely practlsed and the ideas
entertained regarding the world to come can be read in the wall-paintings of
the grave-chambers, which show the rewards and punishments that were
expected after death. It has recently been maintained that these betray Orphlc
‘influence, but this is not correct. (See Fig. 83.)

In Latium, which was contlguous to Etruria on the south there were
originally numerous communities. One of these—and not the most im-
portant one — was Rome. These Latins had a number of cults in common,
in particular that of Jupiter Latiaris on the Alban Hill, where the annual
festival of the Feriz Latinz was celebrated in his honour When Rome taok
over the political hegemony of Latium it also took control of this festival,
-which continued to be held till the fourth century a.p. To Diana also temples
were dedicated by all the Latins, the most famous being that in the grove
of Aricia, on Lake Nemi. For a time it was the sanctuary of the whole Latin
federation, and it lasted till far into the time of the Empire. The Romans
adopted the cults of these two deities into their state worship, and it is
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equally certain that the cults of other deities were- similarly of common-Latin
origin. |

All these elements, common-Latin, Etruscan, and Greek, were at an early
date — probably in the time of the kings — mingled with others that were

purcly Roman; and there were, too, other influences, emanating from the
rest of Italy. To separate all these is a task similar to that which had to be
faced when we were dealing with the ancient Greek religion. We shall see
by and by that new ingredients were continually being added from external
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sources. The Roman religion assimilated them all, and -although many of
the later accretions can be easily detected, it is more difficult to discover the
origin of those that were adopted in the most ancient period. In many cases,
indeed, as we saw in connexion with Greek religion, the task is impossible.
Deubner, one of our best authorities on Roman religion, says:

The Roman religion reveals a development from the lowest stage to the high-
est. It starts from the primitive level of magic and fetishism and ends in the
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victory of Christianity. During this unique development it did not at each new
stage discard and reject the old. It tenaciously clung to it, with the result
that the earlier strata can be plainly detected even in those forms that show
spiritual advance, and we can follow the course of its evolutlon under unusually
favourable conditions.

To these words ‘'we can heartily subscribe, but we would omit the word
“unique.” For Deubner’s statement is also true word for word of the Greek
religion. There are far more resemblances between the two — though there
are also fundamental differences, which will be referred to afterward —
than Wissowa, who laid the foundations of our knowledge of Roman re- :
ligion, seems inclined to admit.
For our knowledge of ancient Roman religion we have one excellent
- source — viz., inscriptions which enable us to reconstruct the ancient Roman
calendar known as the calendar of Numa, the order of the festivals of the .
‘kingdom. In all probability the oldest calendar was one of ten months, like
that of many primitive peoplcs The year of twelve months was introduced
at the same time as the innovations at the end of the sixth century, and these
were largely due to Greek and Etruscan influence. A further reform of the
calendar took place under ]ullus Cesar. For the older time we can thus’
distinguish between the primitive calendar of the kingdom and the pre-
Casarean calendar of the republic. The last named, however, adopted the
oldest, the ‘ Numanic,’ arrangement of the festivals. That arrangement we’
know from the inscriptions already mentioned —so much of it at least as
belonged to the official state religion. Other sources and general considera-
tions complete our picture of Roman religion at its earliest stage.
~ Among the Roman gods of that time three stand out pre‘eminently, and
in their service were the three priests, the flamen. dialis, flamen martialis, and
flamen quirinalis. Next to-the rex sacrorum, these three occupled the highest
rank in the Roman priesthood. As his name indicates, Jupiter was originally
~an Indo-Germanic god, and was connected with the Greek Zeus even in the
‘the derivation of his name. All the days of full moon were sacred to him,
~ because on these days light. did not cease even when the sun had set; for
Jupiter was the god of 11ght On each of these days his priest sacrificed to him
- a white sheep in the fortress of the Capitol. There too was the Auguraculum,
an open square, meant for the work of the augurs, who were also servants
of Jupiter, and whose task it was to learn his will from the signs in the sky.
On the opposite side, on the southern peak of the Capitol, where at a later
time the temple of Jupiter Optimus Maximus towered up, stood in the
earliest days the temple of Jupiter Feretrius, the god who strikes down the
guilty with his thunderbolt. His priests were called fetiales. This temple
contained the primeval fetish, a stone, the thunderbolt, from which the god
took the name of Jupiter Lapis. Beside it lay the staff, a wooden fetish, on
which oaths were taken. With the thunderbolt the sacrificial -animal was
killed when treaties were concluded. The implication was that just as the
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priest slew the pig, so should Jupiter strike the 'Roman people if they did
" not keep faith. This indicates that even at this early period ethical and
political conceptions were associated with Jupiter. Three other festivals, which
indicate that viniculture was under Jupiter’s protection, belong to the oldest
calendar; of these, two go back to ancient times — that of Jupiter Elicius, who
had an altar on the Aventine and to whom processional prayer for rain
(aquelicium) was made in time of prolonged drought, and that of Jupiter
Fulgur, the god of lightning, to whom were consecrated the places that had
been struck by lightning. .
~ Like Jupiter, Mars also was a deity common to all Italic peoples. He was
the god of war, the defender of the people, the city, and the fields, and with
his month Martius the ancient Roman year began. From immemorial time-
his altar stood on the Campus Martius, and there at intervals of five years the
lustration of the citizens took place. There were similar sacred processional
rites for the city, the fields, and for the farm of the individual husbandman.
The essential feature in these ceremonies was the drawing of the charmed
circle round the plot of ground that was to be consecrated, purified, and
sanctified. The victims for the sacrifice were led round in the processions.
All that lay within the circle was consecrated and guarded against evil in-
fluences. Horses, weapons, and war-trumpets were consecrated at these
festivals of Mars. The god himself was originally worshipped under the fetish
of a lance. His servants were the flamen martialis and the salif, who per-
formed with their sacred spears and shields the dances demanded by the god
and who made known by appointed means the beginning and end of the
season when war could be waged — viz,, March and October.
. Of Quirinus, the third deity, we know very little. His temple stood on the
hill called after him, the Quirinal, and he seems to have been a deity after
the likeness of Mars.

The rest of the ancient Roman deities and festivals were such as appealed
to. the practical needs of the people. Next to war, agriculture, stock-raising,
and domestic affairs absorbed their interest. Honour was paid therefore to
the two deities Tellus and Ceres, the former being the goddess of the tilled.
soil and ‘the latter the guardian goddess of the fruits of the fields. In thc_
spring-time, in order to secure good growth, cows big with calf were sacri-
ficed to Tellus, and a few days later the festival of the Cerealia was held in
honour of Ceres. Rust was averted from the grain crops by the festival of "
the Robigalia. Flora was the protectress of the blossom and Pomona of the
fruits of trees; Consus and Ops were relied upon for a good harvest and its
safe mgatherlng Practically every aspect of the farmers’ daily labour was
in the keeping of special deities, whose names are known. Although taken
as a whole they show an excessive systematization pointing to theological affec- -
tation, many of these were doubtless rooted in ancient faith and ritual. At the
festivals of Ceres and Tellus the flamen cerealis called on the names of twelve
other deities, who watched over an equal number of agricultural operations.
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Vervactor superintended the first turning of the soil, Reparator the process of
manuring, Imporcitor the ploughing, Insitor the sowing of the seed, Obarator
the second ploughing, Occator the harrowing, Sarritor and Subruncmator '
the removal of weeds, Messor the mowing, Convector the getting-in of the
crop, Conditor the garnering, and Promitor the removal of the crop from
the garner. There were many other deities with analogous functions, and thé
ordinary activities of daily 11fe were likewise under the protection of special
deities.

Daily life and the home were also brought into rela'uon to higher powers. :
Janus was the god of the house-door and the threshold. Originally the name -
denoted the door itself, in which, according to primitive faith, special powers
dwelt. Similarly, Vesta was the domestic hearth, charged with power, and
afterward ‘the goddess of the hearth and the fire that burned there. Both
deities, however, had a place in the official state cult. The priest of Janus was
'the rex sacrorum, and stood first in precedence among all priests. Vesta had
her priestesses in the Vestal Virgins, whose duty it was to maintain the ever-
burning fire on the hearth of the circular temple of Vesta, the shape of which
was an imitation of the ancient Roman-house. Both in the home and in the
temple of Vesta rites were paid to the gods of the storeroom, the penates.
Domestic religion also took account of the gods who were associated with the
worship of the dead and of some living persons. Like the Greeks and other
peoples, the Romans believed that in every man there dwelt a special power,

. an orenda. In the case of a man this was called his genzus, in the case of a
“woman her juno. The genius of the head of the house was worshipped. A
man’s birthday is the festival day of his genius, just as among the Greeks it
was the festival of a man’s daimon. After death the souls of men, still charged
with power, bore the general name of manes, and in their honour the rites
of the Larentalia were performed. Conceived as going about on baleful
errands or with evil intent, they were called lemures or larve. At the festival
of the Lemuria, beans were dedicated to them to ward them off from the
house. The spirits of ancestors in relation to their gens were known under
the name of 47 parentes; their festival was the Parentalia, held in February.
The ancestral spirit of the family proper, the lar familiaris, received his wor-
ship in the home. Family religion, the sacra familie, thus comprised the
cult of the genius, of the lares, vesta, and penates. The continuity of this
religion was bound up with the possession of male posterity. If there were no
sons in a family, the continuance of its cult was secured by the adoption of a
son. This is the original explanation of that practice both among the Romans
and the Greeks; it was to keep alive ancestor-worship in the family.
These are the most important, though by no means all, of the ancient
Roman deities and observances which cannot be proved to have been in-
fluenced by the Etruscans or Greeks, although, as we shall see, such influence
made itself felt as time went on. On the other hand, Saturnus, to whom the
festival on the r7th of December, known as the Saturnalia, was dedicated,
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‘was apparently of Etruscan origin and corresponded to the Etruscan god
- Satre; his original character, however, was so greatly altered by his being
‘subsequently identified with the Greek Kronos that it is no longer possible
to gain a clear idea of it. \

'The most striking characteristic of the Roman religion in its oldest period
was.the absence of personality in the deities, the lack of any tradition regarding
the details of their personal life and experiences. This holds good for later
time also, although perhaps to a lesser degree. Ancient Roman religion knew
no mythical histories of personal gods, no genealogies, no marriages or chil-
dren, no heroic legends, no worship of legendary heroes, no cosmogony, no
conceptions of life in the underworld —in a word, nothing of that which
Homer and Hesiod had so abundantly supplied for the Greeks. This re-
mained essentially true of it throughout its entire history. Many of the deities
never attained personality at all, but continued to be impersonal forces,
numina. As a result they were never pictorially represented. Indeed, the idea
of images was borrowed from Etruscan and Greek sources. The absence of
a factor such as the Greeks had in the epos and all that it involved is one
of the essential distinctions between Greek and Roman religion, and reflects

the difference that existed between the imaginative Greeks and the phleg- -

matic Romans, a warlike and agricultural people. It was the interests of the
tiller of the soil and the warrior that dictated the nature of the Roman
religion. It was pre-eminently the religion of a unified state, not of numerous

city-states with different cults. It was strictly prescribed, and its control lay

- in the hands of priesthoods. Sacrifices, festivals, and prayers were all carried
through in accordance with fixed ceremonial, and the spheres of influence of
the deities were as strictly defined as the functions of the priests and other
officials. The nature of a deity was in keeping with his name, which either
indicated his activity or, as in the case of Janus and Vesta, an object which
was originally itself the fetishistic deity. Of course, the state religion, which
is familiar to us from Roman literature, was somewhat juristic in character,
but the customs of the private cults are not so well known, and of those of
some of the individual gentes we hardly know anything at all. But even
private religion followed fixed lines and employed fixed formulas of prayer
which had to be learned and recited word for word, and this rigidity of ritual
was never relaxed throughout the centuries.

The narrowness that marked the geographical and intellectual horizon
of the Romans of the sixth century was reflected in the spheres within which
their deities exercised control. As, however, the powers of the gods kept pace
with the increase of material and intellectual civilization, and were adapted
to the changes in the lives of their worshippers, so the expression of Roman
dominion and the consequent multiplication of needs necessitated a similar
expansion of the powers of the gods. These were no longer confined to war,
agriculture, stock-raising, and the needs of domestic life. The Romans them-
selves, however, contributed little to this hmghtened conception of their gods.
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Just as they drew their higher culture from outside sources, chiefly from the
Greeks, so it was under Greek influence that their gods developed during
_ the centuries that followed. By the end of the sixth century, at the end of the
kingdom, Rome had become the chief city of Central Italy. It had extended
its dominion over the larger part of Latium. Two and a half centuries later,
in the time of Ptolemy II, fifty years after the death in Babylon of Alexander
the Great, its power extended over all Italy south of Pisa and Ariminum —
that is to say, over the Greek colonies in Italy; and ere many years had passed
its Hellenistic empire rivalled the Diadochoi empires of the Antigonides, the
Ptolemies, and the Seleucids, till by and by these also were incorporated, in
the reign of Augustus, in the Roman world-empire. Thus the end of the sixth
century or the beginning of the fifth saw the Hellenization, as the end of
the third saw the Orientalization of the Roman religion. On the other
. 'hand, Rome through her colonists sent her own cults all over Italy and even
beyond

It was not merely the tolerance of the Romans that 1nduced them to grant
admittance to alien cults. Similar tolerance was exhibited by the Greeks, and
it was the universal belief of antiquity,-down to the Christian Middle Ages,
if not beyond that time, that the gods of foreign peoples really existed. The
Romans not only suffered alien gods —they sought them out. By their
© evocatio they summoned to Rome, with the promise of new temples, the
gods of the cities they. were about to conquer, and considered themselves
under obligation to preserve the cults of the states they subjugated. In times
of need and special danger they vowed temples in Rome to-foreign gods.
Thus to the circle of ancient Roman gods, the d7 indigetes, were added an
ever-increasing host of new deities, the d7 novensides. In most cases, however,
these newcomers lost on their arrival in Rome some of their former
characteristics.

As far back as the s1xth century the number of the gods had begun to in-
crease. At-that time Rome was extending her power over Latium, and was
on the eve of important political changes. Toward the end of the sixth
century was introduced, probably from Etruria, the Capitoline triad, Jupiter
Optimus Maximus, Juno Regina, and Minerva, thus displacing the ancient
trinity of Jupiter, Mars, and Quirinus. An Etruscan artist from Veii had
undertaken the adornment of the temple, and had fashioned the clay image
of Jupiter. An idea. of its appearance is given by the recently discovered clay
statue from Veii (Fig. 84). On the Alban Mount now rose a large new Temple
to Jupiter Latiaris, and from Aricia, about the beginning of the fifth century,
came the Latin Diana to her new sanctuary on the Aventine. Most im-
portant of all, however, was the introduction into Rome of the collection -of
~ oracles known as the Sibylline Books. These were kept in the cellar of the
temple of Jupiter on the Capitol, and for their interpretation a new order
of priests, the duoviri sacris faciundis —their number was afterwards in-
creased to ten and later still to fifteen —was founded. These were the
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guardians of the “Greek ritual,” and their researches in the sacred books
led to the introduction of numerous Greek cults into Rome.

The first Greek cult —that of the Dioscuri, Castor and Pollux —came to °
Romie independently of the Sibylline Books. Nor did it come directly from
the Greek colonial sphere, but probably from the Latin Tusculum. The same
is to be said of the cult of the originally Greek hero Hercules, which also
came from a city of Latium — perhaps Tibur. Both had temples inside the
precincts of the city. The - .
first deity -to be directly
adopted from the Greeks

- was Apollo. He was closely
associated with the Sibyl-
line collection of oracles,

- and seems to have reached

"Rome at the same time
as they did, probably
from Cume. Like all the
other deities adopted from
Greece, Apollo lost some
of his qualities, and came
to be regarded chiefly as
the god of healing. In
the first decade of the
fifth century he was fol-
lowed by Demeter, Diony- .
sos, and Kore; at a time
when the crops had failed
a temple was dedicated to
them under the names of
Ceres, Liber, and Libera
and adorned by Greek
artists, This is one in-
stance of Greek deities :
being identified with an- Fic. 84. Tue ArorrLo oF VEn

cient native Roman gods; From “ Antike Denkmdler”

another is found in the v

t case of Poseidon, who was introduced into Rome in the fifth century and
“identified with the Roman Neptune. Almost contemporaneously with
Demeter, Dionysos, and Kore, Hermes was adopted in Rome. He was

| worshipped in his quality as god of commerce, and in accordance therewith

\ received the name of Mercurius.

- It was in the fifth century that these deities were adopted in Rome. For
more than a hundred years after that date nothing is heard of similar temples
to other Greek gods. It was not till the beginning of the third century, when
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Just as they drew their higher culture from outside sources, chiefly from the
Greeks, so it was under Greek influence that their gods developed during
the centuries that followed. By the end of the sixth century, at the end of the
kingdom, Rome had become the chief city of Central Italy. It had extended
its dominion over the larger part of Latium. Two and a half centuries later,
in the time of Ptolemy II, fifty years after the death in Babylon of Alexander
the Great, its power extended over all Italy south of Pisa and Ariminum —
that is to say, over the Greek colonies in Italy; and ere many years had passed
its Hellenistic empire rivalled the Diadochoi empires of the Antigonides, the
Ptolemies, and the Seleucids, till by and by these also were incorporated, in
the reign of Augustus, in the Roman world-empire. Thus the end of the sixth
century or the beginning of the fifth saw the Hellenization, as the end of
the third saw the Orientalization of the Roman religion. On the other
hand, Rome through her colonists sent her own cults all over Italy and even
beyond. :

It was not merely the tolerance of the Romans that induced them to grant
admittance to alien cults. Similar tolerance was exhibited by the Greeks, and
it was the universal belief of antiquity, down to the Christian Middle Ages,
if not beyond that time, that the gods of foreign peoples really existed. The
Romans not only suffered alien gods — they sought them out. By their
evocatio they summoned to Rome, with the promise of new temples, the
gods of the cities they were about to conquer, and considered themselves
under obligation to preserve the cults of the states they subjugated. In times
of need and special danger they vowed temples in Rome to foreign gods.
Thus to the circle of ancient Roman gods, the d7 indigetes, were added an
ever-increasing host of new deities, the d7 novensides. In most cases, however,
these newcomers lost on their arrival in Rome some of their former
characteristics.

As far back as the sixth century the number of the gods had begun to in-
crease. At that time Rome was extending her power over Latium, and was
on the eve of important political changes. Toward the end of the sixth
century was introduced, probably from Etruria, the Capitoline triad, Jupiter
Optimus Maximus, Juno Regina, and Minerva, thus displacing the ancient
trinity of Jupiter, Mars, and Quirinus. An Etruscan artist from Veii had
undertaken the adornment of the temple, and had fashioned the clay image
of Jupiter. An idea of its appearance is given by the recently discovered clay
statue from Veii (Fig. 84). On the Alban Mount now rose a large new Temple
to Jupiter Latiaris, and from Aricia, about the beginning of the fifth century,
came the Latin Diana to her new sanctuary on the Aventine. Most im-
portant of all, however, was the introduction into Rome of the collection -of
oracles known as the Sibylline Books. These were kept in the cellar of the
temple of Jupiter on the Capitol, and for their interpretation a new order
of priests, the duoviri sacris faciundis —their number was afterwards in-
creased to ten and later still to fifteen —was founded. These were the
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guardians of the “Greek ritual,” and their researches in the sacred books
led to the introduction of numerous Greek cults into Rome.

The first Greek cult —that of the Dioscuri, Castor and Pollux — came to
Rome independently of the Sibylline Books. Nor did it come directly from
the Greek colonial sphere, but probably from the Latin Tusculum. The same
is to be said of the cult of the originally Greek hero Hercules, which also
came from a city of Latium — perhaps Tibur. Both had temples inside the
precincts of the city. The
first deity to be directly
adopted from the Greeks
was Apollo. He was closely
associated with the Sibyl-
line collection of oracles,
and seems to have reached
Rome at the same time
as they did, probably
from Cume. Like all the
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Greece, Apollo lost some
of his qualities, and came
to be regarded chiefly as
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- case of Poseidon, who was introduced into Rome in the fifth century and
identified with the Roman Neptune. Almost contemporaneously with
Demeter, Dionysos, and Kore, Hermes was adopted in Rome. He was
worshipped in his quality as god of commerce, and in accordance therewith
received the name of Mercurius.

It was in the fifth century that these deities were adopted in Rome. For
more than a hundred years after that date nothing is heard of similar temples
to other Greek gods. It was not till the beginning of the third century, when
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Rome was visited by a pestilence, that, on the-advice of the Sibylline Books,
a foreign deity was introduced. This god came from Greece itself. He was
. the god of healing, Asklepios of Epidauros, whose sacred animal, the serpent,
was brought to Rome with a stately escort. The serpent itself selected an
island in the Tiber as the site of the future temple of Asculapius. During
the dark days of the Second Punic War the Hellenization of Roman wor-

ship made further advance. At that time the cult of Aphrodite of Eryx, in .

Sicily, was introduced into Rome, and this goddess was identified with the
ancient Latin Venus. Needless to say, all these deities were worshipped in
Rome in accordance with Greek ritual.

This Greek ritual included the lectisternia dedicated to the gods — in some
cases regularly, in others in special cases of need. Lying on couches, the gods
partook of the banquet set before them. The first banquet of this kind took
place in the year 399, on the advice of the Sibylline Books. The deities thus
entertained were Apollo and Latona, Hercules and Diana, Mercurius and
Neptune. As time went on similar banquets were provided in the temples

(in the first instance)- of those deities which were worshipped in accordance -
with Greek ritual, and later in the temples of Roman gods. This custom

found easy entrance into Rome, because it had long been a pract1ce to set
food before certain deities.

But about this time some Italic observances again found their way to Rome.
These included — in the fourth century — the cult of Venus, who was iden-
tified later with the Greek Aphrodite; several cults of Juno, such as those of
Juno Regina of Veii and of Juno Sospita Mater Regina of Lanuvium; and,

~in the third century, the water-nymph Juturna of Lav1n1um and Vortumnus
from Volsinii in Etruria.

To these, Rome added new deities of her own creation. The spheres of
influence of the various ancient gods were extended, a new deity being

- created alongside the ancient one to watch over the new extension. The new
deity either bore the name of the ancient one, being differentiated by an
added epithet indicative of his activity, or received an entirely new name.
In these latter cases personifications of abstract ideas were regarded as deities.
Jupiter, the guardian of loyalty, was worshipped in a new temple on the
Quirinal in the year 406 as Dius Fidius, and about the middle of the third
century a temple was erected to a separate goddess named Fides. As the
god of victory Jupiter Victor was worshipped, and by and by this aspect of
his activity was separately deified as the goddess Victoria. Juno, the goddess
of parturition, was worshipped under the name of Juno Lucina, but other
cults were added in her honour as Juno Regina, Quiritis, Moneta, etc. The
goddess Fortuna, whose cult, like that of the Greek Tyche in the Hellenistic
period, became prominent about this time, extended her sway, and assumed a
large number of other names. New sanctuaries were dedicated to her to
ensure the success of any undertaking or to acknowledge her claim to homage
in her new spheres of influence.
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Their growing acquaintance with Greek literatire and mythology brought
home to the Romans their lack of national traditions regarding their past
history. They now realized that they had no stories, or myths, or cults of
legendary heroes. This lack was in due time supplied under Greek inspira-
tion. Of course, they could not hope to produce anything to equal the epics
of Homer and Hesiod; the poems of Virgil and Ovid, written in the time of
Augustus, were simply imitations of the Hellenistic poetry of writers like
Apollonios, Kallimachos, and Lykophron. Roman religion had, however, al-
ready reached a stage higher than that which these men represented, and their

~works had little creative power.
The fact that the Romans had

no hero-cults, although they had

ancestor-worship and worship of
the dead, is explained by this
absence of an epic tradition;
without heroic legends there
could be no heroic cults. As
soon, however, as the traditions
of the coming of the Trojans
under Aneas, of the foundation
of Rome, and the stories of an- j
cient days in Rome had had e e [ s A
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erudition rather than of piety.
The names of the legendary
heroes of the past were asso-
ciated with existent cults. The
eponymous Latinus—a Greek
invention — was now believed to  Fie. 85. THE TRANSPORTATION OF MaGNA
have been snatched away dur- Mater TO RoME '
ing a battle and to have been From Ernst Schmidt, *“ Kultiibertragungen >
worshipped as Jupiter Latiaris.

Similar tales were told of Zneas, Romulus, and Hersilia: since their ab-
duction they had been worshipped as Jupiter Indiges, Quirinus, and Hora
Quirini. To these euhemeristic interpreters the gods Janus, Saturnus, and
Faunus were kings of long ago, their cults going back to the time of
their death. Other prehistoric figures, like Tiberinus, and Aventinus, and
perhaps also Remus, Argus, and Pallas, were deduced from place-names
or associated with them on the ground of phonetic resemblance. Stories were
invented to explain why some of the seven kings of Rome had no cult.
In fact, this whole tradition lived only in books, and had hardly any effect
on religious observance.
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Toward the very end of the third century B.c. the East also began to
influence Roman religion. This was a natural result of the historical
events that drew the Romans to the East. In the year 204, toward the -

end of the Second Punic War, the Sibylline Books decreed that the sacred
stone of Kybele at Pessinus, in Phrygia (Fig. 85), should be brought to

Rome, and in the year 191 a temple on the Palatine was dedicated to her.
under the name of
Mater Deum Magna
Ideza. The Eastern
campaigns of the
Romans in the first
century made many
Oriental cults familiar

* to the soldiers, and
through them to the
people of Rome. Some
of these were adopted
by private individuals,
and then found their
way into the state re-
ligion. Lower Italy
also, where Oriental
observances had be-
come widespread, was

~another source from
which these found
their- way into Rome.
In this manner, one
‘after another, came
Isis, Sarapis, and other
Egyptian deities, the

Fic. 86. Puato padocia, Adonis, Atar-
gatis, and others from
Syria, Mithras from
Persia, Judaism, and Christianity. Alike over the Greek world and over
Italy and Rome poured the originally Babylonian belief in the influence of
the stars on human affairs, which the science of astrology claimed to inter-
pret. Even the reforms of Augustus could do nothing to stem this flood of
foreign beliefs. It was from political rather than religious motives that that
emperor tried to infuse new vigour into ancient Roman religion and ancient
Roman virtus, and similar motives guided him in trying to find in religion
a basis for the Imperial power.

From Bernoulli, © Griechische Ikonographie”

cult of M4 from Cap-
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III. THE RELIGION OF HELLENISM

The Greeks had connexions with the East as far back as the fourteenth
century B.C., when, as we learn from inscriptions from Boghazkéi recently
dec1phered by Forrer, a Hittite King addressed a king of the Achzans as

‘my brother.” At the time when Ionian commerce was at its height the
Greeks made extensive voyages of exploranon and the results of these were
assimilated - by the ‘
new sciences of ge-
ography and eth-
nography. Skylax of
Karyanda even
sailed up ‘the Indus
and round Arabia.
They had also inter-
course, both in peace
and in war, with the
Lydians, Persians,
and Egyptians. With
a tolerance equal to
- that of the Romans
they welcomed - for-
eign cults; that they
did so to a less ex-
tent than the Ro-
mans was due to the
fact that they had so
many of their own;
but although their
own deities sufficed
to meet their reli-

gious needs, they had

no objection based on

principle to the ad- F1c. 87. ALEXANDER THE GREAT
mittance of fOfeigﬂ From Arnds, “Griechische und rémische Portraits”

deities. Their knowl-

edge of them was derived in part from the numerous foreign traders who
came to Greece in connexion with the extensive commerce carried on
in the Ionian cities and in Athens, and partly from their own foreign
‘travels and their colonies. The foreign gods were worshipped by re-
ligious societies whose membership included both foreigners and Greeks,
but some of the cults were officially adopted. When Grecian civilization
was at its height Kybele from Asia Minor and Ammon from Egypt
were well known in Greece, and even the Thracian Bendis, the god-
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dess of a ‘barbarian’ people, was familiar to. many. The actual opening-up
of the Far East and of India, however, dates from the campaign of
Alexander the Great in the fourth century—a century that constituted
a turning point in the civilization of antiquity. To that century belong
the two men who did most'to usher in the new era—Plato (Fig. 86)
and Alexander the Great (Fig. 87). Intermediate between the two was
Aristotle (Fig. 88), the pupil of one of them and the teacher of the other.
- ‘ ' These three men can

be described in . the
~same words: all three
were founders of a

- new and great empire.
Plato was the discov-
erer ‘of the world of
“ideas, that changeless

- world that lies apart
from the shifting
world of phenomena.
Aristotle, the histo-
rian, philosopher, and
~organizer ‘of science,

| - recognized - the unity
- that underlies all the
" sciences, and thus
made a discovery

- which has borne fruit
down to our own
days, although the

- world was slow in un-

- derstanding its value.
Alexander the Great
discovered the East,
S .  threw it open to the

\ Fic. 88. ARISTOTLE “* influences of the West,
From Arndt, “ Griechische und rémische Portraits” and founded one
united political em-

pire extending from the city where Plato taught to the land where Bud-
dhism prevailed. All these three empires had one feature in common — the
aspiration toward unity that we have already seen in another connexion.
Behind the infinite variety of outward things Plato sought to find the one
unchangeable, eternal idea, the unity that lay behind the multiplicity. Aris-
totle, the greatest systematic thinker of all time, raised a structure in which
all the sciences found their due place. Alexander the Great laboured to
achieve the unity of the inhabited world, to bring about a world-empire that
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should include Greeks and barbarians and unite them in one civilization.

- All three, €ach in his own sphere, finished what Greek colonization had been
trying to “do since the eighth century, what Ionian science had been labouring
to do since the sixth.

Alexander’s empire fell to pieces immediately after his death, but his life-
work had secured the Hellenization of the world. By this achievement he
became in'a real sense the pioneer of Chrlstlamty It was he who broke down
the barriers that separated one petty city-state from -its neighbours. Men
could now lift their eyes beyond their narrow horizon to the earth’s utmost
bounds with the feeling that their home was wherever Hellenistic civiliza-
tion prevailed. The sense of cosmopdlitanism grew apace. By means of a
universal Greek language, the koine, which replaced all local dialects, men
everywhere could understand each other; it became the medium by which
Greek civilization, and at a later time Christianity, was spread over the
whole world. Large commercial cities, like Alexander’s own city, Alexandria,
became the connecting links between East and West. Other cities, like those
founded by the Seleucids, were centres of Hellenistic civilization in the
interior of Asia. This world- empire, becoming 1ncreasmgly Hellenized and
unified, found its champion first in Alexander, then in the Diadochoi and in
some of the Roman emperors. It thus stood for international commerce,
unified civilization, one world-language, cosmopolitanism, one world-empire,
one monarchy. This was the outcome of Alexander’s labours. It lacked only
a unified religion, and even the germs of this were present. Thus Alexander
had in outward matters prepared the way for Christianity. The world had to
be Hellenized before it could be Christianized.

But changes had also taken place in human hearts, and men were seeking
new ways of deliverance from the shackles of the world. In this sphere it was
Plato who voiced the thoughts of his time. It was he who left the deepest
impress on the thoughts of the ensuing age, and prepared men’s hearts for
the reception of Christianity. All who came after him found the nucleus
of his teaching in his theory of ideas, his doctrine of the two worlds: on the
one hand the world of phenomena, of the material, of becoming, of eternal
flux, a world in which there can be no true knowledge; on the other hand
the world of ideas, the true existence and nature of things, immaterial and
immutable, to see which is the only true knowledge. The human body is a
part of the world of sense; it is the medium of the deceptlve sense percep-

.tions. The soul is immortal, and the noblest part of it — viz., the organ by
which true knowledge is attained — belongs to the 1ntelhg1b1e world, but is
cribbed and confined by the desires and appetites of sense. This leads to an
ep1stemolog1ca1 and ethical pessimism. The body is the grave of the soul,
and in its efforts to attain to goodncss and truth the soul is retarded by that
which is earthly.

In following up these doctrines it was inevitable that the idea of fleeing
from the world should occur to men’s minds. It was not expressly taught
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should include Greeks and barbarians and unite them in one civilization.
All three, each in his own sphere, finished what Greek colonization had been
trying to do since the eighth century, what Ionian science had been labouring
to do since the sixth.

Alexander’s empire fell to pieces immediately after his death, but his life-
work had secured the Hellenization of the world. By this achievement he
became in a real sense the pioneer of Christianity. It was he who broke down
the barriers that separated one petty city-state from its neighbours. Men
could now lift their eyes beyond their narrow horizon to the earth’s utmost
bounds with the feeling that their home was wherever Hellenistic civiliza-
tion prevailed. The sense of cosmopolitanism grew apace. By means of a
universal Greek language, the koine, which replaced all local dialects, men
everywhere could understand each other; it became the medium by which
Greek civilization, and at a later time Christianity, was spread over the
whole world. Large commercial cities, like Alexander’s own city, Alexandria,
became the connecting links between East and West. Other cities, like those
founded by the Seleucids, were centres of Hellenistic civilization in the
interior of Asia. This world-empire, becoming increasingly Hellenized and
unified, found its champion first in Alexander, then in the Diadochoi and in
some of the Roman emperors. It thus stood for international commerce,
unified civilization, one world-language, cosmopolitanism, one world-empire,
one monarchy. This was the outcome of Alexander’s labours. It lacked only
a unified religion, and even the germs of this were present. Thus Alexander
had in outward matters prepared the way for Christianity. The world had to
be Hellenized before it could be Christianized.

But changes had also taken place in human hearts, and men were secking
new ways of deliverance from the shackles of the world. In this sphere it was
Plato who voiced the thoughts of his time. It was he who left the deepest
impress on the thoughts of the ensuing age, and prepared men’s hearts for
the reception of Christianity. All who came after him found the nucleus
of his teaching in his theory of ideas, his doctrine of the two worlds: on the
one hand the world of phenomena, of the material, of becoming, of eternal
flux, a world in which there can be no true knowledge; on the other hand
the world of ideas, the true existence and nature of things, immaterial and
immutable, to see which is the only true knowledge. The human body is a
part of the world of sense; it is the medium of the deceptive sense percep-

-tions. The soul is immortal, and the noblest part of it — viz., the organ by
which true knowledge is attained — belongs to the intelligible world, but is
cribbed and confined by the desires and appetites of sense. This leads to an
epistemological and ethical pessimism. The body is the grave of the soul,
and in its efforts to attain to goodness and truth the soul is retarded by that
which is earthly.

In following up these doctrines it was inevitable that the idea of fleeing
from the world should occur to men’s minds. It was not expressly taught
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by Plato, but it had already been mooted in the older mysteries and in mys-
ticism. It was only logical that this world, which Plato; faithful to the ancient
Greek view, declared in one of his latest works to be the best of all possible
- worlds, should by some men be despised; that the chasm between the Here
- and the Hereafter, between God and the World, Body and Soul, should be
. considered impassable; that men should long for deliverance from the world

.of appearance and set all their hopes on redemption from this world and on
the world to come. Asceticism, which at first was a secret practice confined
* to sects like the Orphics and Pythagoreans, or took the form of fasting and
refralnmg from sexual intercourse as apotropaic and cathartic measures pre-
vious to certain celebrations, now began to spread. Under the influence of
the Oriental mystery religions it continued to gain ground, and assumed
more and more the form of antagonism to this world andits pleasures. These
conceptions were not confined to the educated classes; they penetrated to the
lower ranks of the people, where they found ready response,.and the prose-
lytizing activities of mendicant preachers of the Cynic school, who called on
- men-to fight their appetites and practise virtue, did much to extend their
- popularity.

All these views and-conceptions were more or less alien to the Greek
mind before the Hellenistic period. To that mind only one world was present,
_the earth, on which human life was spent. It was for this world only that’
Homer’s heroes lived and fought. Battle and victory and the strong will to
- live constituted their life and their hope. What, after all, had the world be-
yond to offer them? A shadowy existence in the underworld, without power
or consciousness. This joy of life, this will to live, was always strong in the
genuine Greek, and the allurements of the hereafter as presented by the
* Mysteries had little attraction for him. Only very rarely do we hear words
like those of the captive Silenos: “ Not to be born is the best of human lots ”;
but they were almost unheard because of the troubled time that elapsed be-
tween the migration period of the Greek Middle Agesand the battle of Arbela,
with the intermediate stages denoted by the names Miletus and Athens,
- Marathon and Salamis. It was only after Plato’s time that such thoughts
met with an ever wider response, till they found expression in the words
* “ What is a man profited, if he gain the whole world, and lose or forfeit his
own self? * 2 At the close of his most perfect work Plato makes Socrates utter
the prayer: “ Dear Pan, and ye other gods here, grant me beauty within,”
“This prayer, an expression of personal longing, is a landmark in the history
- of Greek religious life. Albrecht Dieterich, who taught us so much about

Greek religion, had them chiselled on his tombstone.

The increased importance of the individual finds expression in a stronger
sense of personal religion. Though individualism was not the product of
the time of the Sophists, these thinkers encouraged its growth, and gave it
a philosophical basis and justification. It now became very noticeable in the

2 Luke ix, 25.
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religious sphere. The personal aspect of religion ‘gained increasing promi-
nence, and exerted a reflex influence on religion as a whole. The chains of
the petty city-states were burst asunder, and this loosened the tie that kept
the gods of the polis together as against those of the neighbouring cities.
The polis had collapsed burying in the ruins the gods who were mseparably ‘

bound up with its existence. The individual, now no longer a citizen of one .
city, but a member of an empire and a citizen 'of the world, could freely choose -

the deity in whom he would place his trust, and was no longer restricted to
‘worship, as the city desired him to do, “ after the manner of his fathers.” And
the field of choice was wide. There were the ancient native gods and heroes,
deities of later date, and the foreign gods, whose number was being con-
stantly increaseéd. The longing of the individual for salvation, his hopes for
the hereafter, sought and found deities who undertook to rescue him- from
the dangers of this life and promised him a life of bliss beyond the grave.

He sought and found a saviour, a sozer, the mystery. Religion as a civil duty
was replaced by personal rehgmn

. In these circumstances it was in a different frame of mind that men re-.
garded the native gods, the sacred tradition, and the myths. From the close
of the fifth century onward naive acceptance of the confents of the sacred books
became rarer and rarer. Philosophers and historians gathered courage to
criticize and explain, and under the influence of this new spirit Euripides

brought on the stage legendary heroes who had little in common with the
brave men of the epos and who uttered thoughts which the Sophists had

made familiar to the cultured Athenians. The old tales of heroes became.
more matter of fact, and the same process was repeated in’ the case of the

gods. The legendary heroes had once been regarded as gods, but in Homer’s

pages, they had become men of long ago. So similarly the “ twiliglit of the

gods” had arrived for those figures who till now had retained their divine

rank. Even Kronos and Zeus, Apollo and Poseidon, and all the rest were

now regarded as men who had gained their divine eminence by their out-

standing gifts. Zeus’s grave was in Crete, Apollo’s in Delphi. It was in this

spirit that Euhemeros in the beginning of the third century wrote for his
contemporaries the history of the gods Extended to include the deities of.
Rome and the East, this interpretation found ready acceptance, and was
gladly used by the Church Fathers as a weapon with which to assail the
ancient religion. Historians no longer began their histories of mankind with
the legendary heroes; they began farther back, at the time when Uranos,
Kronos, and Zeus reigned on earth, when Janus and Saturnus lived in Italy
and Osiris in Egypt. Universal h1story now included that of the East,

and Eastern historians themselves penned it, in order to give the Greeks a
trustworthy account of a h1story and a re11g1on, a sacred tradition and a
civilization, much more ancient than their own. It is significant that these
Oriental historians were also priests— the Egyptian Manetho of Heliopolis
and Berossos of Babylon, the priest of Bel, both contemporary with
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Euhemeros. In the East science was mainly in the hands of the priests, and
was regarded as divine revelation. This close connexion between science and
religion now spread to the Western world. Eastern sciences became familiar
there, especially that most peculiar branch of it, half science and half religion,
that was called astrology; and the whole system of magic, which had always
flourished in Greece among the lower strata of the people, now became a

. pseudo-science. The magic papyri which have been preserved provide clear
evidence of this. Philosophy too was Orientalized, and gradually became a
substitute for religion. This process can be traced from the first century B.C.
onward, till it reached the height of grotesqueness in the system in which
syncretistic neo-platonism sought to infuse new life into the philosophy of
Plato. Similarly, the works of Hermes Trismegistos, which circulated in

" Greek as early as the second century AD., were regarded as a divine revelation
of Oriental w1sdom, rellglon, science, and mysticism.

Although science in ancient Ionia had also originated in close connexion
with religion, it had almost from the very beginning thrown off its allegiance.
Owing to the absence of a unified dogma, a unified priesthood, and a unified

 religious organization, there had never been in Greece anything like a serious
breach between religion and science. It is not between science and religion,
but between science and the Church that controversies arise. Attacks launched
by philosophers against a myth or a religious practice met with no resistance
from religion, because religion was not organized. But now, under the in- -
fluence of the priestly science of the East, and with the rise of religious com-
munities and churches with fixed dogmas, uniting intolerance with prosely-
tizing zeal, conflict could not have been avoided if science had still been as
strong as it was in the time of Aristotle. But if we except Poseidonios the
Stoic, that comprehensive intellect had left no successor who could take all
knowledge for his province. The separate sciences had indeed continued to
flourish for a time, but ere long the scientific gains of anthulty were buried -
in manuals more or less imperfect, and were handed down in the form in
which they had been received and for the most part merely in extracts. In
that rigid form, fixed and definitive, they were kept and used as weapons
- of the Church, mostly by men who were both scholars and ecclesiastics. From
the side of science, therefore, there was little prospect of attempts being made
to stem the flood that poured in from the East. On the contrary, all the science
that still survived was yoked to the triumphal car of religion and the Church.
Sober criticism, such as the ancient sage had demanded from the scientist,
gave place either to a barren scepticism or to a faith that claimed to stand
above all reason. The Syrian Poseidonios himself, who, like Aristotle, had
mastered all the sciences and produced a unified theory of the world that
governed men’s views during the era that followed, was not strong enough
to break with the traditional re11g1on, and bent his energies to the reconciling
of science and religion.
Thus Greece, which had begun to Hellenize the East, was in great danger
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of being itself Orientalized. Its complete domination by the East, however,
was averted by a power which now began to play a decisive part in the his- °

tory of the world. That power was Rome. We have already seen how in
the third century s.c. Rome had grown into a state which ranked with the
Hellenistic Oriental empires, how it had come into conflict with them and
had ultimately incorporated them in its world-empire. It had itself been
Hellenized, although it had retained its own language. The chief theatre
of Rome’s colonial activity was in the West; Gaul and Spain were Roman-
~ ized; Germany and Britain were also opened to Greek and Roman civiliza-
tion. But Roman troops and Roman officials also came eastward, and here a
remarkable spectacle is seen. While Eastern religions were adopted by the
Romans and carried by them westward as far as Spain and Germany, the
cults of the Western peoples, of the Celts, Iberians, and Teutons, were as
a rule adopted only by the soldiers who came personally into contact with
them, and carried by them to the various places to which they moved; they
were not adopted by the Romans themselves. One exception is the Celtic
goddess Epona, who was worshipped by individuals in Rome. Nothing shows
more clearly the superior attractiveness and dignity of Eastern religions. The
unity of the Roman world-empire was split into two— the Roman-Greek
West and the Hellenistic East, the former speaking Latin, the latter speak-
ing Greek.

At this point, amid the multifarious phenomena of the Hellenistic-Roman
religion, we come upon one feature that stands out prominently not only in
Rome, but also throughout the provinces of East and West. We mean the
religious worship paid to monarchs. The best account of this is that of

Kaerst, to whom we also owe the most illuminating description of Hellenism

as a whole. In itself this worship of kings was not a new thing. As we have
seen, the conceptions underlying it had always been present in the Greek
faith. It rested on the belief that in every human being there lives a daimon —
in outstanding men a specially potent daimon. The worship of kings was
therefore merely a form of homage paid to the orenda of a man during his
life and after his death. Even in Homer we find honour paid to the orenda
of the king, who is acknowledged as king only so long as his strength re-
mains unimpaired. He is a favourite of the gods, who bestow on him this
power, which carries with it the privilege of being worshipped by his sub-
jects. In token of his power the king wields the sceptre, the staff charged
with potency. We find no example in the epos of homage being paid to a
king in his lifetime, although there are numerous examples of worship of
dead monarchs; but that in historical time the daimon of a living man re-
quired and received homage is indicated by many kinds of phenomena. For
one thing, the celebration of birthdays points in this direction. It was an act
of homage to the daimon of a man who was still alive. The number of those
who took part in such homage varied with the eminence of the person con-
cerned. The earliest example of a public celebration of this kind belongs

.....
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to the fourth century, whcn the birthday of Timoleon, the liberator of Syra-
cuse, was celebrated throughout Sicily. Further, the festivities held in honour
of the victors in the great national games were likewise based on this belief.
Songs of victory and hymns were sung in their honour, and they were con-
ducted to their native cities by solemn processions. Frequently, indeed, a
_portion of the city-wall was thrown down, and the entry of the victor re-
sembled the epiphany of a god. Additional proof that worship was paid to
rulers in their lifetime is provided by Sicily in the fifth and fourth centuries,
and at the close of the fifth century sacrifice was offered to the Spartan
general Lysandros as to a god, and pzans were sung in his honour. Even
outside the ranks of kings there were others, * god-men, whose marvellous
‘powers were told in legends. In some cases there was a substratum of history
—e.g., in those of Abaris and Aristeas, Pythagoras and Empedokles — and
later times recounted the miraculous doings of Apollonius of Tyana, Alex-
ander of Abonuteichos, Peregrinus Proteus, and Simon Magus. King Pyrrhus
- worked miracles of healing, as did also the emperor Vespasmn and Jesus
Christ and his Apostles.
~ But it is when we come to Alexander the Great that the worship of kings
- gathers more widespread sigrificance. His father, Philip, had been wor-
" shipped in his lifetime, and Alexander’s friend Hephaistion had been deified
after his death. To the subjugated Egyptians and Persians Alexander, as the
successor of the Pharaohs and Ach@zmenids, was a god on the throne, and
Oriental proskynesis was ere long demanded from the Greeks. Both Egyp-
tians and Greeks saw in Alexander the son of Ammon Zeus. After his death
his divinity became even more clearly recognized. His remains were taken .
from Babylon to Alexandria, and his name was officially entered among those
to whom the Empire paid divine honours. The first of the Diadochoi,
" Ptolemy I and Seleucus I, were likewise deified. This apotheosis took the
- place of the ancient Greek ceremony of enrolling great names among those
of the heroes — a ceremony that had gradually lost its place in public esteem
because in many parts of Greece almost every dead man had come to be
regarded as a Aeros. Such apotheosis was not altogether without precedent
in the older Greek religion: according to Greek belief heroes like Herakles,
Achilles, and many others had been translated — they had no grave on
earth where homage could be paid to them, and their worshippers had to
look for them where they were believed to dwell, in heaven. It was, that is to
say, a uranic cult like that offered to gods, not a chthonic cult like that paid
to the mortal dead. From the time of Ptolemy II onward the ruler in his
lifetime was regarded as a god on earth, and the epithet Ep1phanes, which

~_has this meaning, was applied to many Hellenistic rulers. The ‘advent’ of

- “such a deity, whether he were a Hellenistic king, a high Roman official, or a
“"Roman emperor, was solemnly hailed as the epiphany of a god. Augustus,
- who had once more given peace to the world, was worshipped as the saviour
of the world, especially in the East, and after ‘his death a decree of the Senate
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placed him among the gods; in the same way, a temple was built in the
Forum to Julius Cesar after his death. From that time onward Roman
emperors received worship in their lifetime and the Romans, resuscitating
ancient conceptions, officially worshipped them as divi. The first cult of this
kind was that awarded to the genius of Augustus. This official Imperial cult
was a part of unified religion, observed throughout the whole Empire, and -
while anyone might decline to do homage to any other god, it was the:
bounden duty of every one to bear a part in the worship of the emperor. This
cult-of the living emperor was the visible counterpart to the teaching of
Euhemeros. He taught that the Olympian gods had once been men: the
Imperial cult implied that the gods still dwelt on earth in human form. The 3
teaching of Euhemeros thus supplied a theoretical foundation for the worship .
of the emperor.

This one great religious innovation of the Hellenistic period, which was -
bringing about a unification of religion, took place simultaneously with the |
introduction of a number of new gods, the gods of the East. This seemed
to nullify the attempt to achieve unity. The multiplication of cults thus pro-
duced was, however, only apparent, for most of these faiths were not aiming
at the institution of new cults by the side of others. They claimed to be the
one true religion, and fought for sole dominion. They were international,
and claimed to belong to all men. And to them, with their appeal to each™
individual, the individual attached himself — Hellene, Roman, barbarian, -
bond or free. For here he found what he longed for, what the ancient gods
could give him only in incomplete measure (though it was vouchsafed to-
him in some degree by Asklepios, the god of healing, whose cult was once’
more flourishing, and by the ancient Mysteries, which still retained their
attraction) — hére he found deliverance from the dangers of this life, purity -
by means of religious observances, penances, and asceticism, union with God, -
a priest who cared for the individual soul, and a blessed life in the world
beyond. All this was offered to him amid a magnificent environment and
presented in a ritual that appealed to every sense and deeply stirred the
heart. The dogmatic teaching added a view of the world which, in a
pseudo-scientific dress, met the demands of his intellect and defined the
moral life. :

These Oriental cults made headway by means of their own missionary
activities, and by commercial intercourse, which extended from India to the
Pillars of Herakles, bringing into personal contact merchants of all nations,
and gathering Egyptians, Syrians, and Jews in all the commercial centres.
Other bearers of propaganda were Roman soldiers and officials passing from
province to province. Many of the older Greek and Roman gods were iden-
tified with .one another, and this gave them to some extent a new life. For -
example, Sarapis was now Zeus, now Asklepios or Dionysos; the Egyptian
Thoth was Hermes; the Phrygian Sabazios was the Jahve Zebaoth of the
Old Testament. Some of the new gods, however, claimed to unite in them-
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" selves all the old deities, and I3is was at one and the same time Magna Mater,
Demeter, Persephone, Hera, Aphrodite, Artemis, Hekate, etc.

We saw that some Oriental cults had found entrance into Rome as early
as the end of the third century s.c. In the two centuries before and after the
beginning of the Christian era these Oriental cults spread with great rapidity.
Rome resisted for a time, and even took measures to repel some of them.
Augustus decreed that Egyptian deities should be worshipped only outside
the Pomerium. It was not till the beginning of the third century a.p. that all
restrictions were removed even in Rome. It was chiefly the gods of Egypt

- that competed with the Greek gods, especially Sarapis and Isis. Next in
influence were Osiris, Anubis, and Horus; then came the Phrygian Kybele,
who was identified with Attis, the Thrac1an—Phryglan Sabazios, and Syrian
deities like Jupiter Dolichenus, Jupiter Heliopolitanus, Dea Syria Atargatis,
Adonis, and Sol Invictus. The two religions, however, which fought most
keenly for dominion, and on whose victory depended the faith of the Western.
‘world in days to come, were the Persian religion of Mithras and Semitic
Christianity. One of these gained the victory over all the others, although in
order to gain that victory it had to adopt many features from the faiths which.
it conquered. The causes that led to that victory constitute a problem which
research has not yet solved.
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7. CELTIC RELIGION

by Carl Clemen

Neither France, England, nor Spain was the original home of the Celts.
They had migrated thither from beyond the Rhine, from North and West
Germany, and to these settlements they had gathered from South Germany,
Switzerland, Bohemia, Moravia, and Hungary. In the year 390 B.c. they
‘advanced against Italy and in 368 against Greece, but their only lengthy stay
was in Asia Minor, in that part of it which was named after them, Galatia.
They were the chief representatives in Europe of the so-called La Théne
civilization. Our main sources for their religion are the references in Greek
and Latin writers and the monuments from Gaul. Indeed, all our detailed
knowledge of their beliefs and observances refers to Gaul. What is known of
them in other countries will be dealt with incidentally.

That the primitive Celts, like other peoples of that period, worshipped
stones we have already seen. In fact, in some places they worship them still.
The same holds true of springs and rivers. The Gauls also cast into lakes
gifts to the higher powers, and several specimens of such offerings have been
recovered. The sea also was apparently regarded as a higher, but in this case
a hostile, power. As to trees, inscriptions have been found which indicate
that the beech and the oak were regarded as deities. The oak was specially .
sacred when a plant of mistletoe grew on it. In England this plant is still
“considered lucky. Of animals, the serpent and the bull were worshipped.
On the so-called Altar of Notre-Dame in Paris (Fig. 89) there is a figure -
of a bull with three cranes on its head and back, but that is probably due
_ to a misunderstanding of the Greek name for the three-horned bull, which
was worn as an amulet (Fig. go). A bear-like monster which was found at
Noves, in the department of Vaucluse (Fig. 9r), has its forepaws resting on
two human heads and a human arm protruding from its maw. This probably
indicates that human sacrifices were offered to it. We shall refer to it again
later. It may be remarked here that the Gallic custom of employing animal
figures as military badges and helmet ornaments and the British practice
of tattooing animal figures on the person not only originated in the worship
of these animals, but still bore this significance at a later time. Probably the
same meaning is to be read into the Gallic practice of using various animals
for purposes -of divinlation. Certain' animals are always represented along
with deities who have a human shape, and the fact that the animals are
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usually larger than the deities seems to indicate that the animals were
originally objects of worship. B v :
According to Casar, among the Gallic deities thefe was one outstanding
figure, whom he calls Mercury. Numerous inscriptions contain the name.
Probably Casar used this appellation because the Romans first came into
touch with the Gauls in the way of commerce, and thought that the chief
Gallic deity must, like Mercury, be a god of commerce. What his actual
name was we do not
know, and the other
deities, whom Cesar
calls. Apollo, Mars,
Jupiter, and Mi-
nerva, were no
doubt various Gallic
deities, whose names
appear on inscrip-
tions as epithets ac-
companying the Ro-
man names. Casar
further tells us that
the Gauls traced
their origin to Dis-
pater, the Roman
god of the under-
world (or to his Gal-
lic equivalent). This
statement is sup-
ported by an Irish
source, which de--
clares that the Gauls
had an ancestor who -
was also the god of

the dead, but here

again we do not

Fi6. 89. Tarvos TRIGARANUS, FROM THE ALTAR OF know the (%allic
Norre-Dame v Paris name of the deity re-
From Clemen, “ Religionsgeschichte Europas” ferred to. :

Other Gallic dei-
ties whose representations have come down to us are always mentioned
by their Gallic names. One, of whom we have numerous images, and
who is always shown with one or more hammers, was called Sucellus
or Sucazlus (Figs. g2 and 93) —i.e, “the Deft Striker.” He was prob-
ably a rural deity, and is therefore frequently associated with a goddess of
abundance, whose name occurs once — Nantosuelta. Esus, who is shown on
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the Altar of Notre-Dame in Paris already mentioned, in the act of hewing
branches from a tree with a hatchet (Fig. 94) — possibly he is clearing ground
for tillage — was perhaps a god of fertility. This was certainly the case with
Cernunnos, who is depicted on an altar found at Reims in the act of pouring
grain from a sack to feed a bull and a stag (Fig. 95). He is shown on the altar
at Saintes (Fig. 96), together with two goddesses who are holding a cornu-
copia in their hands. Epona is not only always accompanied by one or more
horses, but often has a cornucopia on her arm or a basket of fruit in her
hand. She was therefore the goddess of fertility both in animals and in

i umunm-... iy

b “l

Fic. 9o. THREE-HORNED BuLL - F16. 91. MoNsTER FROM NoOVES
From Clemen, “ Religionsgeschichte - From Clemen, ‘ Religionsgeschichte
Europas ” i Europas”’

plants. There were also mother-goddesses. These were worshipped through-
out the whole Celtic territory and in the later Teutonized territory on the
right and particularly on the left of the Rhine. They also' were represented
with fruits in their laps or with cornucopias, and were fertility deities
— perhaps for one family or one district. These mother-goddesses are usually
three in number (Fig. 97), like other deities already mentioned. After
Christianity had been introduced these fertility goddesses were occasionally
interpreted as the three Marys, and as such they were adored in Metz till
well into the eighteenth century.

The worship paid by the Gauls to fertility deities other than the mother-
goddess took that peculiar form which we have already found among some
primitive peoples and among the Persians. They were killed in order that,
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usually larger than the deities seems to indicate that the animals were
originally objects of worship.

According to Casar, among the Gallic deities thefe was one outstanding
figure, whom he calls Mercury. Numerous inscriptions contain the name.
Probably Casar used this appellation because the Romans first came into
touch with the Gauls in the way of commerce, and thought that the chief
Gallic deity must, like Mercury, be a god of commerce. What his actual
name was we do not
know, and the other
deities, whom Czsar
calls Apollo, Mars,
Jupiter, and Mi-
nerva, were no
doubt various Gallic
deities whose names
appear on inscrip-
tions as epithets ac-
companying the Ro-
man names. Ceasar
further tells us that
the Gauls traced
their origin to Dis-
pater, the Roman
god of the under-
world (or to his Gal-
lic equivalent). This
statement is sup-
ported by an Irish
source, which de-
clares that the Gauls
had an ancestor who
was also the god of
the dead, but here

again we do not

F1c. 89. Tarvos TRIGARANUS, FROM THE ALTAR OF know the Gallic
Notre-Dame 1N Paris name of the deity re-
From Clemen, “ Religionsgeschichte Europas” ferred to.

Other Gallic dei-
ties whose representations have come down to us are always mentioned
by their Gallic names. One, of whom we have numerous images, and
who is always shown with one or more hammers, was called Sucellus
or Sucalus (Figs. g2 and ¢3) —i.e, “the Deft Striker.” He was prob-
ably a rural deity, and is therefore frequently associated with a goddess of
abundance, whose name occurs once — Nantosuelta. Esus, who is shown on
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the Altar of Notre-Dame in Paris already mentioned, in the act of hewing
branches from a tree with a hatchet (Fig. 94) — possibly he is clearing ground
for tillage — was perhaps a god of fertility. This was certainly the case with
Cernunnos, who is depicted on an altar found at Reims in the act of pouring
grain from a sack to feed a bull and a stag (Fig. 95). He is shown on the altar
at Saintes (Fig. 96), together with two goddesses who are holding a cornu-
copia in their hands. Epona is not only always accompanied by one or more
horses, but often has a cornucopia on her arm or a basket of fruit in her
hand. She was therefore the goddess of fertility both in animals and in
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plants. There were also mother-goddesses. These were worshipped through-
out the whole Celtic territory and in the later Teutonized territory on the
right and particularly on the left of the Rhine. They also were represented
with fruits in their laps or with cornucopias, and were fertility deities
— perhaps for one family or one district. These mother-goddesses are usually
three in number (Fig. 97), like other deities already mentioned. After
Christianity had been introduced these fertility goddesses were occasionally
interpreted as the three Marys, and as such they were adored in Metz till
well into the eighteenth century.

The worship paid by the Gauls to fertility deities other than the mother-
goddess took that peculiar form which we have already found among some
primitive peoples and among the Persians. They were killed in order that,
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instead of dying of old age, they might be replaced by another of the species,
or.in order to utilize or preserve their powers. This must have been the
meaning of the custom of burning-a huge hollow human effigy, made of
twigs or laths, in which human beings or animals were placed. The
practice is mentioned by Poseidonios. In earlier times the victims were
probably burnt without such ceremonies. Both they and the later colossal
buman figures represented the spirit of vegetation. This is the explanation
of Strabo’s statement that when there was a large number of men who had
been condemned to death — these provided the human sacrifices— it was
believed that the harvests would be abundant. This is
to say, the sacrifice would promote fertility and fulfil
the same purpose as was served by the killing of the
spirit of vegetation. Of course, the latter sacrifice had
to take place annually, whereas the former was offered
up only every five years. The reason probably was that
" a later time felt it to be an excess of cruelty to burn
human beings every year. Among the ancient Gauls,
however, and at a later time —isolated cases occurred
as late as the last century—certain animals were
burned every year on Midsummer Day, and in the
district round Grenoble to this day a goat is slaugh-
tered at harvest-time. Its flesh, with the exception of
one piece, which is kept for a year, is eaten by the
reapers, and out of its skin the farmer has a coat made,
which is believed to have healing virtue. In Pouilly an
ox is killed, its skin being kept till the next seed-time.
Undoubtcdly these animals represent the spirit of vege-
tation. In former days in Brie on the 23rd of June, and
down to the year 1743 in a certain street in Paris on
the 3rd of July, a human effigy was burnt, the people
7 wp . fighting for the débris. This custom had a similar

om Clemen, *“ Reli- . . , X . .

" gionsgeschichte  origin. Finally, there are certain phrases still current in

Fic. g2. Gop witH A
HammEer

Europas” many districts of France which contain an allusion to'

the klllmg of a human being or an animal at harvest-
time. When the last sheaf i is bcmg garnered or threshed the people say, “ We
are killing the old woman,” or “ the hare,” “ the dog,” “ the cat,” or “ the ox.’

SN—— //

Another remarkable custom mentioned by Strabo, and which was probably -

Celtic, was intended originally to enable the deity to aid man. A holy place
on an island at the mouth of the Loire was roofed in one day every year

by the priestesses in charge. Any priestess who during the operations let her -

load fall was torn to pieces by the others, and the fragments of -her body
carried round the sanctuary. Indubitably the purpose was to impart the
powers of the dismembered body to the sanctuary, and thereby to reinforce
the potency of the deity. It is not certain, however — perhaps it is improb-
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able — that this meaning was still understood in later days. It is much more
likely that in this case, as in the other just mentioned, it was merely a con-

servative retention of an ancient custom.

It is also impossible to say whether the cannibalism ascribed to the Celtic
invaders of Greece, England, and Ireland, or the custom of using the skull

of a slain enemy as a drinking-cup or at
least preserving it, was believed to be a
means of transferring to the living the
superhuman powers of the dead. Numer-

ous relics of the La Theéne period show -

that parts of the skull were made into per-
sonal ornaments. They must, at least

+ originally, have been worn as amulets.

We have already seen that the custom of
tattooing the person with animal figures,

. or using such figures as military badges or

\

helmet decoration, could even at a later
time have had a magical meaning. Pliny

" mentions a curious custom of British

women that points strongly in the same
direction. On certain occasions they dyed
themselves brown with an infusion of
plantain, and at such times also went
naked. That practice was also followed in
connexion with magical ceremonies, the
purpose being that the emanations passing
from one person to another should not
be impeded by clothing. This is in line
with Cesar’s statement that owing to re-

ligious scruples the Britons ate neither

hares, hens, nor geese, although they bred
them. We have found at least traces
among the Gauls of animal-worship, and
it is legitimate to infer that they con-
sidered many other animals as taboo.

It is also doubtful whether certain prac-
tices which were originally intended to
keep the dead at a distance and which are
attested among the Gauls— such as mak-
ing a trench round the grave or behead-

Fic. 93. Gop wrta HamMERs

From Clemen, ““ Religionsgeschichte
Europas”

ing the corpse — continued to be understood in 1 this sense. In some cases
at least they were probably further examples of conservative continuation
of ancient custom. The attempts of the Celts to appease the dead or to gain
their goodwill took the form of dedicating to the dead all that they valued
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in their lifetime. Cesar tells us they did so, and the statement is corroborated
by the grave-finds. These also prove that not only slaves and dependents, but
also women were buried with thé‘dead, the women being in many cases
younger than the dead man. We shall see later the light this custom casts
on the Celtic conceptions of the life after death.

Excavations also show that the sacrifices offered to the gods included many
of the objects which people in the Stone and Bronze Ages were wont to

Fic. 94. Esus, FrRoM THE ALTAR OF NoTRE-DAME
IN Paris
From Clemen, “ Religionsgeschichte Europas”

bury with the dead, and which were originally regarded as higher beings or
at least as symbols of such — axes, wheels, and things of that sort. Valuables
were also offered. Ancient writers make frequent mention of this fact. Even
gold was thus dedicated. The animal figures that have been found were
undoubtedly intended to serve as substitutes for the actual animals. They
were presented before or after a hunting expedition in order to appease
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the guardian deity of the animals in question. A -similar interpretation is to
be put upon the effigies of children and imitations of certain members of
the human body. They were meant as substitutes for human sacrifices. But
human beings also were actually sacrificed, and such sacrifices took place
even after the emperor Claudius had forbidden them. The victims were fre-
quently criminals who had done something to deserve death, but if these
were not available innocent people were sacrificed. The explanation of all
this we shall see later.

The worship of the gods was performed either at home — and many of
the images referred to have been found in the houses — or, if more than one

Fic. 95. CERNUNNOs FROM THE ALTAR AT REiMs
" From Clemen, “ Religionsgeschichte Europas”

family was concerned, in groves-or temples. Many of these latter consisted
of several buildings — e.g., the temple of the matrons at Pesch, in the Eifel
district, although this was probably also used at a later time for the mystery
cult of Kybele.

It has already been mentioned that some of these temples were served by
priestesses. These were believed to possess numerous powers outside of their
professional calling, including that of foretelling the future. Similar gifts were
ascribed to the female seers of whom we also hear. The male priests -also
claimed to be able to reveal secrets of all kinds, by means of dreams and
visions, observation of cloud-movements, the direction taken by the flame
or smoke of the sacrifice, and especially by the flight or cries of birds. They
could also read omens in the entrails of the sacrificial victims, and, when
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in their lifetime. Casar tells us they did so, and the statement is corroborated
by the grave-finds. These also prove that not only slaves and dependents, but
also women were buried with the dead, the women being in many cases
younger than the dead man. We shall see later the light this custom casts
on the Celtic conceptions of the life after death.

Excavations also show that the sacrifices offered to the gods included many
of the objects which people in the Stone and Bronze Ages were wont to
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bury with the dead, and which were originally regarded as higher beings or
at least as symbols of such — axes, wheels, and things of that sort. Valuables
were also offered. Ancient writers make frequent mention of this fact. Even
gold was thus dedicated. The animal figures that have been found were
undoubtedly intended to 