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PLATE I

Illumination from an Armenian Gospel manu-
script in the Library of the Kennedy School of
Missions, Hartford, Connecticut.
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AUTHOR’S PREFACE

HE ancient religion of Armenia was derived from three

main sources: National, Iranian, and Asianic. The Asi-
anic element, including the Semitic, does not seem to have ex-
tended beyond the objectionable but widely spread rites of a
mother goddess. The National element came from Eastern
Europe and must have had a common origin with the Iranian.
But it, no doubt, represents an earlier stage of development
than the Vedas and the Avesta. It is for the well-informed
scholar of Indo-European religion to pronounce a judge-
ment as to the value of the material brought together in this
study. The lexical, folk-loristic, and literary heritage of the
Armenians has much yet to disclose. No one can be more pain-
fully conscious than the author of the defects of this work.
He had to combine research with popular and connected ex-
position, a task far above his ability. The ancient material
Wwas not so scanty as broken. So analogy, wherever it could be
found within the family, was called upon to restore the nat-
ural connections.

Among the numerous writers on Armenian mythology,
three names stand high: Mgrdich Emin of Moscow, Prof.
Heinrich Gelzer of Jena, and Father Leo Alishan of Venice.
Emin laid the foundation of the scientific treatment of Arme-
nian mythology in the middle of the nineteenth century, and
his excellent contribution has become indispensable in this field.
To Heinrich Gelzer, primarily a scholar of Byzantine history,
we owe the latest modern study of the Armenian Pantheon.
As for Alishan, he was a poet and an erudite, but had hardly
any scientific training. So his Ancient Faith of Armenia is a
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naive production abounding in more or less inaccessible ma-
terial of high value and in sometimes suggestive but more often
strange speculations. Manug Abeghian will rightly claim the
merit of having given to Armenian folk-lore a systematic form,
while A. Aharonian’s thesis on the same subject is not devoid
of interest. Unfortunately Stackelberg’s article, written in
Russian, was accessible to the author only in an Armenian
résumé. Sandalgian’s Histoire Documentaire de P Arménie,
which appeared in 1917 but came to the author’s notice only
recently, contains important chapters on ancient Armenian
religion and mythology. The part that interprets Urartian
inscriptions through ancient Greek and Armenian has not met
with general recognition among scholars. But his treatment of
the classic and medizval material is in substantial accord with
this book. The main divergences have been noted.

Grateful thanks are due to the editors as well as the publish-
ers for their forbearance with the author’s idiosyncrasies and
limitations. Also a hearty acknowledgement must be made here
to my revered teacher and colleague, Prof. Duncan B. Mac-
donald of the Hartford Theological Seminary, to Prof. Lewis
Hodous of the Kennedy School of Missions, and to Dr. John
W. Chapman of the Case Memorial Library for many fertile
suggestions. Prof. Macdonald, himself an ardent and able
folk-lorist, and Prof. Hodous, a student of Chinese religions,
carefully read this work and made many helpful suggestions.

M. H. ANANIKIAN

HarTrForD, CONNECTICUT,
April 23, 1922.

PugsLisHER’s NOTE

The death of Professor Ananikian occurred while this vol-
ume was in preparation. He did not see the final proofs.









INTRODUCTION
THE POLITICAL BACKGROUND

ONG before the Armenians came to occupy the lofty pla-
teau, south of the Caucasus, now known by their name,
it had been the home of peoples about whom we possess only
scanty information. It matters little for our present purpose,
whether the older inhabitants consisted of different ethnic
types, having many national names and languages, or whether
they were a homogeneous race, speaking dialects of the same
mother tongue and having some common name. For the
sake of convenience we shall call them Urartians, as the As-
syrians did. The Urartians formed a group of civilized states
mostly centreing around the present city of Van. Although
they left wonderful constructions and many cuneiform inscrip-
tions, we depend largely on the Assyrian records for our in-
formation concerning their political history.

It would seem that the Urartians belonged to the same non-
Aryan and non-Semitic stock of peoples as the so-called Hit-
tites who held sway in the Western Asiatic peninsula long
before Indo-European tribes such as Phrygians, Mysians,
Lydians, and Bithynians came from Thrace, and Scythians and
Cimmerians from the north of the Black Sea to claim the pen-
insula as their future home.

The Urartians were quite warlike and bravely held their
own against the Assyrian ambitions until the seventh century
B.C., when their country, weakened and disorganized through
continual strife, fell an easy prey to the Armenian conquerors

(640-600).
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The coming of the Armenians into Asia Minor, according
to the classical authorities, forms a part of the great exodus
from Thrace. By more than one ancient and intelligent
writer, they are declared to have been closely related to
the Phrygians whom they resembled both in language and
costume, and with whom they stood in Xerxes’ army, ac-
cording to Herodotus." Slowly moving along the southern
shores of the Black Sea, they seem to have stopped for a while
in what was known in antiquity as Armenia Minor, which,
roughly speaking, lies southeast of Pontus and just north-
east of Cappadocia. Thence they must have once more set
out to conquer the promised land, the land of the Urartians,
where they established themselves as a military aristocracy in
the mountain fastnesses and the fortified cities, driving most
of the older inhabitants northward, reducing the remainder to
serfdom, taxing them heavily, employing them in their in-
ternal and external wars, and gradually but quite effectively
imposing upon them their own name, language, religion, and
cruder civilization. It is very natural that such a relation
should culminate in a certain amount of fusion between the
two races. This is what took place, but the slow process be-
came complete only in the middle ages when the Turkish
(Seljuk) conquest of the country created a terrible chaos in the
social order.

Very soon after the Armenian conquest of Urartu, even be-
fore the new lords could organize and consolidate the land into
anything like a monarchy, Armenia was conquered by Cyrus
(558-529 B.c.), then by Darius (524-485 B.c.). After the
meteoric sweep of Alexander the Great through the eastern
sky, it passed into Macedonian hands. But in 190 B.c., under
Antiochus the Great, two native satraps shook off the Seleucid
yoke. One of them was Artaxias, who with the help of the
fugitive Hannibal, planned and built Artaxata, on the Araxes,
as his capital. Under the dynasty of this king, who became a
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legendary hero, the country prospered for a while and attained
with Tigranes the Great (94-54 B.c.) an ephemeral greatness
without precedent until then and without any parallel ever
since. In 66 a.p. a branch of the Parthian (Arsacid) Dynasty
was established in Armenia under the suzerainty and protec-
tion of Rome. The first king of this house was Tiridates I,
formerly the head of the Magi of his country, who may have
done much in Armenia for the establishment of Zoroastrianism.
It was under Tiridates II, a scion of this royal house, that,
in the beginning of the fourth century of our era, Christianity,
long present in the country, and often persecuted, achieved its
fuller conquest.
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ARMENIAN MYTHOLOGY

CHAPTER 1
THE RELIGIOUS DEVELOPMENT

HE URARTIANS believed in a supreme being, the god

of heaven, whose name was Khaldi. If not the whole,

at least a large part of the population called itself Khaldian,
a name which survived the final downfall of the Urartian=ttate
in a province situated northwest of Armenia where evidently
the old inhabitants were driven by the Armenian conquerors.
In their ancient non-Aryan pantheon, alongside of Khaldi stood
Theispas, a weather-god or thunderer of a very wide repute
in Western Asia, and Artinis, the sun-god. These three male
deities came to form a triad, under Babylonian influence. From
the fact that in one Babylonian triad composed of Sin (the
moon), Shamas (the sun) and Ramman (a weather-god),
Sin is the lord of the heavens, scholars have concluded that
Khaldi may have been also (or become) a moon-god.
Whether this be the case or not, the Urartian pantheon contains
a secondary moon-god called Shelartish. Besides these no less
than forty-six secondary, mostly local, deities are named
in an official (sacrificial?) list. The original Khaldian pan-
theon knew no female deity. Thus it stands in glaring contrast
with Asianic (Anatolian) religions in which the mother goddess
occupies a supreme position. But in the course of time, Ishtar
of Babylon, with her singularly pervasive and migratory char-
acter, found her way into Urartu, under the name of Sharis.*
One may safely assume that at least in the later stage of its
political existence, long before the arrival of the Armenians
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on the scene, Urartu had made some acquaintance with the
Indo-Iranians and their Aryan manners and beliefs. For
the Medes had begun their national career long before 935
B.C., and a little later the Scythians had established themselves
in Manna, an Eastern dependency of Urartu.”

As an undeniable evidence of such influences we may point
to the fact that in Manna, Khaldi had become identified with
Bag-Mashtu (Bag-Mazda) a sky-god and probably an older
form of the Iranian Ahura Mazda.

It is in the midst of such a religion and civilization that the
Armenians came to live. Their respect for it is attested by the
fact that the ancient Urartian capital, Thuspa (the present
Van), was spared, and that another (later) capital, Armavira
in the North, became a sacred city for them, where according
to the national legend even royal princes engaged in the art of
divination through the rustling leaves of the sacred poplar
(Armen. Saus). On the other hand the vestiges of Armenian
paganism conclusively show that the newcomers lent to the
Urartians infinitely more than they borrowed from them.

The Thracians and Phrygians, with whom the Armenians
were related, had in later times a crude but mystic faith and
a simple pantheon.

Ramsay, in his article on the Phrygians ® assumes that the
chief deity whom the Thracian influx brought into Asia-
Minor was male, and as the native religion was gradually
adopted by the conquerors, this god associated himself with,
and usurped certain functions of, the Asianic goddess. At all
events the Phrygians, who had a sky-god called Bagos Papaios,
must have had also an earth-goddess Semele (Persian Zamin)
who no doubt became identified with some phase of the native
goddess (Kybele, Ma, etc.). The confusion of the earth-
goddess with the moon seems to have been a common phenome-
non in the nearer East. Dionysos or Sabazios represented the
principle of fertility of nature, without any marked reference
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to the human race. He was a god of moisture and vegetation.
The corn that sustains life, and the wine and beer that gladden
the heart, were his gifts. These things sprang from the
bosom of mother earth, through his mysterious influence, for
the earth and he were lovers.

Further the Thracians and Phrygians at the winter solstice,
held wild orgies (Bacchanalia), when naked women, wrought
into frenzy by music and dance, and driven by priests, wan-
dered in bands through fields and forests, shouting the name
of the deity or a part of it (like Saboi), and by every bar-
barous means endeavouring to awaken the dead god into repro-
ductive activity.” He was imagined as passing rapidly through
the stages of childhood, adolescence and youth. And as he was
held to be incarnate in a bull, a buck, a man, or even in an in-
fant, the festival reached its climax in the devouring of warm
and bloody flesh just torn from a live bull, goat, or a priest.
Sabazios under the name of Zagreus was thus being cut to
pieces and consumed by his devotees. In this sacramental
meal, the god no doubt became incarnate in his votaries and
blessed the land with fertility.®

We have no clear traces of such repulsive rites in what
has been handed down to us from the old religion of the Ar-
menians in spite of their proverbial piety. Whatever they
have preserved seems to belong to another stratum of the
Phrygo-Thracian faith.’

A careful examination of this ancient material shows among
the earliest Armenians a religious and mythological develop-
ment parallel to that observed among other Indo-European
peoples, especially the Satem branch of the race.

Their language contains an important fund of Indo-
European religious words such as Tix (Dyalis = Zeus =
Tiwaz), “ day-light,” and Di-k% (pl. of Dj, i.e. Deiva = Deus,
etc.), “ the gods.” When the ancient Armenians shouted, “Ti
(or Tir), forward,” they must have meant this ancient Dyals
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Pitar who was also a war-god, and not Tiur, their much later
very learned but peaceful scribe of the gods. Even the name
of Varuna appears among them in the form of Vran (a cog-
nate of odpards) and in the sense of “tent,” “covering.”
It is not impossible that astwads, their other word for “ God,”
which in Christian times supplanted the heathen Di-kA,
“Gods,” was originally an epithet of the father of the gods
and men, just like the /stwo of Teutonic mythology, of which
it may well be a cognate.”

The Perkunas of the Lithuanians and the Teutonic Fjor-
gynn, one as a god of heaven and of weather, and the other
as a goddess of the earth, are still preserved in the Armenian
words erkin, “heaven,” and erkir (erkinr?) earth.”®
The word and goddess, i6rd, erd, “earth,” seems to survive in
the Armenian ard, “land,” “field.”

Another ancient Armenian word for Mother-earth is
probably to be found in armat, which now means “root.”
But in its adjectival form armiti-kh, ¢ cereals,” it betrays a
more original meaning which may shed some light upon the
much disputed Vedic aramati and Avestic armaiti. The
word Aolm, “wind,” may have originally meant “sky,” as
cognate of Himmel. The Vedic and Avestic vata (Teut.
Votan?) is represented in Armenian by aud, “air,” ¢ weather,”
“wind,” while Vayu himself seems to be represented by more
than one mythological name. Even the Vedic Aryaman and
the Teutonic /7min may probably be recognized in the name of
Armenak, the better-known eponymous hero of the Armenians,
who thus becomes identical with the ancient Dya#s-Tiwaz. To
these may be added others whom we shall meet later. And in
the Vahagn myths we see how, as in India and Teutonic lands,
a violent storm-god has supplanted the grander figure of the
heaven-god.

The oak (which in Europe was sacred to the sky-god) and
water played an important part in the Armenian rites of the
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sacred fire. The sacred fire was, as in Europe, often extin-
guished in water. This religion was quite agricultural. In
view of the general agreement of the Slavic and old Armenian
data on this point, one may well ask whether the Thraco-
Phrygian mysteries just described were not a localized
development of the lightning worship so characteristic of the
Slavic family to which the Thraco-Phrygians and the Arme-
nians probably belonged.® In fact, according to Tomaschek *°
the lightning-god had a very prominent place in the Thracian
religion.

Lightning worship, more or less confused with the worship
of a storm-god, was widely spread through Indo-European
cults, and it is attested in the Thracian family not only by
the name of Hyagnis, a Phrygian satyr (see chapter on
Vahagn) and Sbel Thidurdos, but also by the title of ¢ Bull ”?
that belonged to Dionysos and by such Greek myths as make
him wield the lightning for a short time in the place of Zeus.™

Soon after their coming into Urartu the Armenians fell
under very strong Iranian influences, both in their social and
their religious life. Now began that incessant flow of Iranian
words into their language, a fact which tempted the philol-
ogists of a former generation to consider Armenian a branch
of Iranian. When Xenophon met the Armenians on his fa-
mous retreat, Persian was understood by them, and they were
sacrificing horses to the sun (or, perhaps to Mithra). But
we find in the remnants of Armenian paganism no religious
literature and no systematic theology, or cult of a purely Zoro-
astrian type. It would seem that the reformed faith of Iran
penetrated Armenia very slowly and as a formless mass of
popular beliefs which sometimes entered into mésalliances in
their new home.'”” In fact the names of the Zoroastrian gods
and spirits found in Armenia bear a post-classic and pre-
Sassanian stamp.

Finally the contact with Syria and with Hellenistic culture
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in Macedonian times and especially under Tigranes the Great
(95-54 B.C.), brought into the religion of the country a new
element. Statues of Syrian and Greek gods and goddesses
were acquired in some way or other and set up in Armenian
temples. Thus a small group of Semitic deities came into the
Armenian pantheon, and interesting comparisons were estab-
lished between the Armenian deities and the Olympians.
Evidently under the influence of the Greek West and the
Syrian South, the Armenians of the upper classes found the
number of their gods inadequate and set themselves to create a
pantheon of an impressive size. It was a time of conciliations,
identifications, one might say of vandalistic syncretism that
was tending to make of Armenian religion an outlandish
motley. Their only excuse was that all their neighbours
were following a similar course. It is, therefore, no wonder
that the Sassanians during their short possession of Armenia
in the middle of the third century seriously undertook to
convert the land to the purer worship of the sacred fire. How-
ever, all was not lost in those days of syncretism and con-
fusion. Most of the ancient traits can be easily recovered,
while the tenacious conservatism of the common people saved
a great amount of old and almost unadulterated material.
This is, in short, both the historical development and the back-
ground of Armenian mythology. We should expect to find
in it Urartian, Semitic, Armenian, Iranian, and Greek ele-
ments. But as a matter of fact the Urartian faith seems to
have merged in the Armenian, while the Greek could only
touch the surface of things, and the Semitic did not reach very
far in its invasion. Therefore Armenian paganism, as it has
come down to us, is mainly a conglomerate of native and Ira-

nian elements. ‘



CHAPTER 11
CHIEF DEITIES

TRABO, the celebrated Greek traveller of the first century

of our era, in his notice of the Anahit worship at Erez

(or Eriza), says that “both the Medes and the Armenians

honour all things sacred to the Persians, but above everything
Armenians honour Anahit.”

An official (or priestly) reorganization of the national
pantheon must have been attempted about the beginning of
the Christian era. Agathangelos tells us plainly that King
Khosrau, on his return from successful incursions into Sas-
sanian lands, “ commanded to seek the seven great altars of
Armenia, and honoured (with all sorts of sacrifices and
ritual pomp) the sanctuaries of his ancestors, the Arsacids.”
These sanctuaries were the principal temples of the seven
chief deities whose names are: Aramazd, Anahit, Tiur, Mihr,
Baal-Shamin (pronounced by the Armenians Barshamina),
Nane, and Asthik. It is possible that these gods and god-
desses were all patrons (genii) of the seven planets. If
so, then Aramazd was probably the lord of Jupiter, Tiur
corresponded to Mercury, Baal-Shamin or Mihr to the sun,
Ast)ik to Venus, now called Arusyak,  the little bride.” The
moon may have been adjudged to Anahit or Nane.” To these
seven state deities, was soon added the worship of the very
popular Vahagn, as the eighth, but he was in reality a native
rival of Baal-Shamin and Mihr. We may add that there was
a widely spread worship of the sun, moon, and stars as such,
and perhaps a certain recognition of Spentaramet and Zatik.
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Armenia enjoyed also its full share of nature worship ex-
pressed in veneration for mountains, rivers, springs, trees, etc.
Of the main deities Aramazd was the most powerful and
Anahit the most popular; with Vahagn they formed a triad.
This pre-eminence of the three gods forced the rest of the
pantheon into the less enviable position of secondary deities.

"We know very little of the cultus of ancient Armenia, but
we may perhaps say in general that it was not as much of a
mixture as the pantheon.

We have two Armenian words for “temple,” Mehyan,
probably derived from Mithra-Mihr, and Tajar, which also
meant a dining-hall. The plural of Bagin, “altar,” also
meant “temple” or “temples.” Temples contained large
treasures, and exercised hospitality towards all comers.

Agathangelos * describes the sacrifices of Chosroés after his
return from victorious incursions in these words:

¢ He commanded to seek the seven great altars of Armenia, and he
honoured the sanctuaries of his ancestors, the Arsacids, with white
bullocks, white rams, white horses and mules, with gold and silver
ornaments and gold embroidered and fringed silken coverings, with
golden wreaths, silver sacrificial basins, desirable vases set with pre-
cious stones, splendid garments, and beautiful ornaments. Also he
gave a fifth of his booty and great presents to the priests.’

In Bayazid (the ancient Bagravand) an old Armenian re-
lief was found with an altar upon which a strange animal
stands, and on each side a man clothed in a long tunic. One
is beardless, and carries a heavy club. The other has a beard.
Their head-gear, Phrygian in character, differs in detail.
Both have their hands raised in the attitude of worship.*

Probably the word for sacrifice was spand (Lithu. sventa,
Persian spenta “ holy,” Gr. omév8w “to pour a libation ”);
the place of sacrifice was called Spandaran, ¢ the place of holy
things ”; and the priestly family that exercised supervision over
the sacrificial rites was known as the Spandunis. They held
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PLATE 1II

Relief found in Bayarid. A priestess (?) and a
priest with the Phrygian hood, in the act of worship
and of offering a lamb as a sacrifice. The tail of
the animal indicates a variety now extinct. ‘The
figure of the deity seems to have disappeared. From
Alishaw’s Ancient Faith of Armenia.
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a high rank among the Armenian nobility.® Even to-day
Spandanotz means “a slaughterhouse ” and Spananel, “to
slay.” No other Armenian word has come down to us in
the sense of “ priest,” seeing that Kurm is of Syriac or Asianic
origin. Besides the Spandunis there were also the Vahunis
attached to the temples of Vahagn, probably as priests. The
Vahunis also were among the noble families.

The priesthood was held in such high esteem that Armenian
kings often set up one or more of their sons as priests in cele-
brated temples. The burial place for priests of importance
seems to have been Bagavan (“the town of the gods”).
Whatever learning the country could boast was mainly in the
possession of the sacerdotal classes.



CHAPTER 1II1
IRANIAN DEITIES
I. ARAMAZD

HOEVER was the chief deity of the Armenians when

they conquered Urartu, in later times that important
position was occupied by Aramazd. Aramazd is an Armenian
corruption of the Auramazda of the old Persian inscriptions.
His once widely spread cult is one of our strongest proofs
that at least a crude and imperfect form of Zoroastrianism
existed in Armenia. Yet this Armenian deity is by no means
an exact duplicate of his Persian namesake. He possesses
some attributes that remind us of an older sky-god.

Unlike the Ahura-Mazda of Zoroaster, he was supreme,
without being exclusive. There were other gods beside him,
come from everywhere and anywhere, of whom he was the
father. Anahit, Nane and Mihr were regarded as his chil-
dren in a peculiar sense.* Although some fathers of the
Greek Church in the fourth century were willing to consider
Armenian paganism as a remarkable approach to Christian
monotheism, it must be confessed that this was rather glory
reflected from Zoroastrianism, and that the supremacy of Ar-
amazd seems never to have risen in Armenia to a monotheism
that could degrade other gods and goddesses into mere angels
(Ameshas and Yazatas). Aramazd is represented as the cre-
ator of heaven and earth by Agathangelos in the same manner
as by Xerxes who says in one of his inscriptions: “Auramazda
is a great god, greater than all gods, who has created this
heaven and this earth.” The Armenian Aramazd was called
“great” * and he must have been supreme in wisdom (Arm.
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#mastun, a cognate of mazdao) but he was most often char-
acterised as ar7, “ manly,” ¢ brave,” which is 2 good Armenian
reminiscence of “ Arya.”*

He seems to have been of a benign and peaceloving dis-

position, like his people, for whom wisdom usually conveys
the idea of an inoffensive goodness. As far as we know he
never figures as a warlike god, nor is his antagonism against
the principle of evil as marked as that of the Avestic Ahura-
Mazda. Nevertheless he no doubt stood and fought for the
right (Armen. ardar, ¢ righteous,” Iran., arda, Sansk. rita).
. Aramazd was above all the giver of prosperity and more
especially of “abundance and fatness ” in the land. Herein
his ancient character of a sky-god comes into prominence.
Amenaber, “ bringer of all (good) things,” was a beloved title
of his.® He made the fields fertile and the gardens and the
vineyards fruitful, no doubt through rain. The idea of an
Earth goddess had become dim in the Armenian mind. But
it is extremely possible that in this connection, something like
the Thracian or Phrygian belief in Dionysos lingered among
the people in connection with Aramazd, for, besides his avowed
interest in the fertility of the country, his name was some-
times used to translate that of the Greek Dionysos.® Yet
even the Persian Ahura-mazda had something to do with the
plants (Ys. xliv. 4), and as Prof. Jackson says, he was a
“ generous” spirit.

It was in virtue of his being the source of all abundance
that Aramazd presided at the Navasard (New Year’s) fes-
tivals. These, according to the later (eleventh century) calen-
dar, came towards the end of the summer and, beginning with
the eleventh of August (Julian calendar), lasted six days, but
originally the Armenian Navasard was, like its Persian proto-
type, celebrated in the early spring.” In spite of the fact that
al-Biruni, according to the later Persian (Semitic?) view,
makes this a festival commemorating the creation of the world,
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one may be reasonably sure that both in Armenia and in Persia,
it was an agricultural celebration connected with commemo-
ration of the dead (see also chapter on Shahapet) and aiming
at the increase of the rain and the harvests. In fact al-Biruni ®
informs us that in Navasard the Persians sowed “around a
plate seven kinds of grain in seven columns and from their
growth they drew conclusions regarding the corn of that
year.” ° Also they poured water upon themselves and others,
a custom which still prevails among Armenians at the spring
sowing and at the festival of the Transfiguration in June.*
This was originally an act of sympathetic magic to insure rain.
Navasard’s connection with Fravarti (Armen. Hrotik), the
month consecrated to the ancestral souls in Persia and perhaps
also in Armenia, is very significant, for these souls are in the old
Aryan religion specially interested in the fertility of the land.

The later (Christian) Navasard in August found the second
crop of wheat on the threshing floor or safely garnered,
the trees laden with mellowing fruit and the vintage in prog-
ress.'” In many localities the Navasard took the character
of a féte champétre celebrated near the sanctuaries, to which
the country people flocked with their sacrifices and gifts, their
rude music and rustic dances. But it was also observed in the
towns and great cities where the more famous temples of Ar-
amazd attracted great throngs of pilgrims. A special men-
tion of this festival is made by Moses (1I, 66) in connection
with Bagavan, the town of the gods. Gregory Magistros
(eleventh century) says that King Artaxias (190 B.c.) on his
death-bed, longing for the smoke streaming upward from the
chimneys and floating over the villages and towns on the New
Year’s morning, sighed:
“O! would that I might see the smoke of the chimneys,

And the morning of the New Year’s day,

The running of the oxen and the coursing of the deer!

(Then) we blew the horn and beat the drum as it beseemeth
Kings.”
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This fragment recalls the broken sentence with which al-
Biruni’s chapter on the Nauroz (Navasard) begins: “And he
divided the cup among his companions and said, ¢ O that we
had Nauroz every day!’”**

On these joyful days, Aramazd, the supremely generous
and hospitable lord of Armenia, became more generous and
hospitable.” No doubt the flesh of sacrifices offered to him
was freely distributed among the poor, and the wayworn
traveller always found a ready welcome at the table of the
rejoicing pilgrims. The temples themselves must have been
amply provided with rooms for the entertainment of strangers.
It was really Aramazd-Dionysos that entertained them with
his gifts of corn and wine.

Through the introduction of the Julian calendar the Arme-
nians lost their Navasard celebrations. But they still preserve
the memory of them, by consuming and distributing large
quantities of dry fruit on the first of January, just as the
Persians celebrated Nauroz, by distributing sugar.™

No information has reached us about the birth or parentage
of the Armenian Aramazd. His name appears sometimes
as Ormizd in its adjectival form. But we do not hear that
he was in any way connected with the later Magian speculation
about Auramazda, which (perhaps under Hellenistic influ-
ences) made him a son of the limitless time (Zervana Akarana)
and a twin brother of Ahriman. Moreover, Aramazd was a
bachelor god. No jealous Hera stood at his side as his wedded
wife, to vex him with endless persecutions. Not even Spenta-
Armaiti (the genius of the earth), or archangels, and angels,
some of whom figure both as daughters and consorts of Ahura-
mazda in the extant Avesta (Ys. 454 etc.), appear in such an
intimate connection with this Armenian chief deity. Once only
in a martyrological writing of the middle ages Anabhit is called
his wife.”* Yet this view finds no support in ancient authorities,
though it is perfectly possible on 4 priori grounds.
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Our uncertainty in this matter leaves us no alternative but
to speculate vaguely as to how Aramazd brought about the
existence of gods who are affiliated to him. Did he beget
or create them? Here the chain of the myth is broken or left
unfinished.

Aramazd must have had many sanctuaries in the country,
for Armenian paganism was not the templeless religion which
Magian Zoroastrianism attempted to become. The most
highly honored of these was in Ani, a fortified and sacred city
(perhaps the capital of the early Armenians) in the district of
Daranali, near the present Erzinjan. It contained the tombs
and mausolea of the Armenian kings,'® who, as Gelzer sug-
gests, slept under the peaceful shadow of the deity. Here
stood in later times a Greek statue of Zeus, brought from the
West with other famous images.”” It was served by a large
number of priests, some of whom were of royal descent.'®
This sanctuary and famous statue were destroyed by Gregory
the Illuminator during his campaign against the pagan temples.

Another temple or altar of Aramazd was found in Bagavan
(town of the gods) in the district of Bagrevand,” and still
another on Mount Palat or Pashat along with the temple of
AstAik. Moses of Khoren incidentally remarks*® that there
are four kinds of Aramazd, one of which is Kund (*“bald ”)*
Aramazd. These could not have been four distinct deities,
but rather four local conceptions of the same deity, repre-
sented by characteristic statues.*®

II. ANAHIT

After Aramazd, Anahit was the most important deity of
Armenia. In the pantheon she stood immediately next to
the father of the gods, but in the heart of the people she was
supreme. She was “the glory,” “the great queen or lady,”
“the one born of gold,” “the golden-mother.”
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Anabhit is the Ardvi Sura Anahita of the Avesta, whose name,
if at all Iranian, would mean “moist, mighty, undefiled,”
a puzzling but not altogether unbefitting appellation for the
yazata of the earth-born springs and rivers. But there is a
marked and well-justified tendency to consider the Persian
Anahita herself an importation from Babylonia. She is
thought to be Ishtar under the name of Anatu or the Elamite
“Nahunta.” If so, then whatever her popular character may
have been, she could not find a place in the Avesta without be-
ing divested of her objectionable traits or predilections. And
this is really what happened. But even in the Avestic portrai-
ture of her it is easy to distinguish the original. This Zoroas-
trian golden goddess of the springs and rivers with the high,
pomegranate-like breasts had a special relation to the fecundity
of the human race. She was interested in child-birth and nur-
ture, like Ishtar, under whose protection children were placed
with incantation and solemn rites. Persian maids prayed to her
for brave and robust husbands. Wherever she went with the
Persian armies and culture in Western Asia, Armenia, Pontus,
Cappadocia, Phrygia, etc., her sovereignty over springs and
rivers was disregarded and she was at once identified with
some goddess of love and motherhood, usually with Ma or the
Mater Magna. It would, therefore, be very reasonable to sup-
pose ‘that there was a popular Anahita in Persia itself, who
was nothing less than Ishtar as we know her. This is further
confirmed by the fact that to this day the planet Venus is called
Nahid by the Persians.*

The Armenian Anahit is also Asianic in character. She does
not seem to be stepping out of the pages of the Avesta as a
pure and idealized figure, but rather she came there from the
heart of the common people of Persia, or Parthia, and must
have found some native goddess whose attributes and ancient
sanctuaries she assimilated. She has hardly anything to do
with springs and rivers. She is simply a woman, the fair
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daughter of Aramazd, a sister of the Persian Mihr and of the
cosmopolitan Nane. As in the Anahit Yashts of the Avesta,
so also in Armenia, “ golden ” is her fairest epithet. She was
often called “born in gold ” or “the golden mother ” prob-
ably because usually her statue was of solid gold.

In the light of what has just been said we are not surprised
to find that this goddess exhibited two distinct types of woman-
hood in Armenia, according to our extant sources. Most of
the early Christian writers, specially Agathangelos, who would
have eagerly seized upon anything derogatory to her good
name, report nothing about her depraved tastes or unchaste
rites.

If not as a bit of subtle sarcasm, then at least as an echo of
the old pagan language, King Tiridates is made to call her
“ the mother of all sobriety,” i.e. orderliness, as over against a
lewd and ribald mode of life.** The whole expression may also
be taken as meaning the sober, chaste mother.” No sugges-
tion of impure rites is to be found in Agathangelos or Moses in
connection with her cultus.

On the other hand no less an authority than the geographer
Strabo (63 B.c.—25A.D.) reports that the great sanctuary of
Anahit at Erez (or Eriza), in Akilisene (a district called also
Anahitian * owing to the widely spread fame of this temple)
was the centre of an obscene form of worship. Here there
were hierodules of both sexes, and what is more, here daugh-
ters of the noble families gave themselves up to prostitu-
tion for a considerable time, before they were married. Nor
was this an obstacle to their being afterwards sought in
marriage.”®

Strabo is not alone in representing Anahit in this particularly
sad light. She was identified with the Ephesian Artemis by
the Armenians themselves. Faustus of Byzantium, writing in
the fifth century, says of the imperfectly Christianized Arme-
nians of the preceding century, that they continued “in secret
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Bronze Head of Anahit, a Greek work (probably
Aphrodite) found at Satala, worshipped by the Ar-
menians, now in the British Museum.









IRANIAN DEITIES 27

the worship of the old deities in the form of fornication.” *'

The reference is most probably to the rites of the more popu-
lar Anahit rather than her southern rival, AstAik, whom the
learned identified with Aphrodite, and about whose worship
no unchastity is mentioned. Medizval authors of Armenia
also assert similar things about Anahit. Vanakan Vardapet
says, ¢ Astarte is the shame of the Sidonians, which the Chal-
deans (Syrians or Mesopotamians) called Kaukabhta, the
Greeks, Aphrodite, and the Armenians, Anahit.” **

In a letter to Sahag Ardsruni, ascribed to Moses of Khoren,*
we read that in the district of Antzevatz there was a famous
Stone of the Blacksmiths. Here stood a statue of Anahit and
here the blacksmiths (no doubt invisible ones) made a dread-
ful din with their hammers and anvils. The devils (i.e.
idols) dispensed out of a melting pot bundles of false medi-
cine which served the fulfilling of evil desires, “like the
bundle of St. Cyprian intended for the destruction of the Vir-
gin Justina.” * This place was changed later into a sanctuary
of the Holy Virgin and a convent for nuns, called Hogeatz
vank.

There can be no doubt, therefore, that the Armenian Anahit
admitted of the orgiastic worship that in the ancient orient
characterized the gods and especially the goddesses of fertility.
No doubt these obscene practices were supposed to secure her
favor. On the other hand it is quite possible that she played
in married life the well-known rdle of a mother of sobriety
like Hera or rather Ishtar,” the veiled bride and protector of
wedlock, jealously watching over the love and faith plighted
between husband and wife, and blessing their union. We may
therefore interpret in this sense the above mentioned descrip-
tion of this goddess, which Agathangelos ** puts in the mouth
of King Tiridates: “The great lady (or queen) Anahit, who is
the glory and life-giver of our nation, whom all kings honour,
especially the King of the Greeks (sic!), who is the mother of
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all sobriety, and a benefactress (through many favours, but
especially through the granting of children) of all mankind;
through whom Armenia lives and maintains her life.” Al-
though clear-cut distinctions and schematic arrangements are
not safe in such instances, one may say in general that Ara-
mazd once created nature and man, but he now (speaking from
the standpoint of a speculative Armenian pagan of the first
century) sustains life by giving in abundance the corn and
the wine. Anahit, who also may have some interest in the
growth of vegetation, gives more especially young ones to ani-
mals and children to man, whom she maternally tends in their
early age as well as in their strong manhood. Aramazd is the
god of the fertility of the earth, Anahit the goddess of the
fecundity of the nation. '

However, as she was deeply human, the birth and care of
children could not be her sole concern. As a merciful and
mighty mother she was sought in cases of severe illness and
perhaps in other kinds of distress. Agathangelos mentions the
care with which she tends the people. In Moses ** we find that
King Artaxias, in his last sickness, sent a2 nobleman to Erez to
propitiate the tender-hearted goddess. But unlike Ishtar and
the Persian Anahita, the Armenian Anahit shows no war-like
propensities, nor is her name associated with death.

Like Aramazd, she had many temples in Armenia, but the
most noted ones were those of Erez, Artaxata, Ashtishat, and
Armavir.* There was also in Sophene a mountain called the
Throne of Anahit,” and a statue of Anahit at the stone of the
Blacksmiths. The temple at Erez was undoubtedly the rich-
est sanctuary in the country and a favorite centre of pilgrim-
age. It was taken and razed to the ground by Gregory the
Illuminator.*® It was for the safety of its treasures that the
natives feared when Lucullus entered the Anahitian province.”

Anahit had two annual festivals, one of which was held,
according to Alishan, on the 15th of Navasard, very soon after
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the New Year’s celebration. Also the nineteenth day of every
month was consecrated to her. A regular pilgrimage to her
temple required the sacrifice of a heifer, a visit to the river
Lykos near-by, and a feast, after which the statue of the god-
dess was crowned with wreaths.*® Lucullus saw herds of heifers
of the goddess,* with her mark, which was a torch, wander up
and down grazing on the meadows near the Euphrates, without
being disturbed by anyone. The Anahit of the countries west
of Armenia bore a crescent on her head.

We have already seen that the statues representing Anahit
in the main sanctuaries, namely in Erez, Ashtishat, and prob-
ably also in Artaxata, were solid gold. According to
Pliny *° who describes the one at Erez, this was an unprece-
dented thing in antiquity. Not under Lucullus, but under
Antonius did the Roman soldiers plunder this famous statue.
A Bononian veteran who was once entertaining Augustus in a
sumptuous style, declared that the Emperor was dining off the
leg of the goddess and that he had been the first assailant of the
famous statue, a sacrilege which he had committed with im-
punity in spite of the rumours to the contrary.” This statue
may have been identical with the (Ephesian) Artemis which,
according to Moses,*® was brought to Erez from the west.

III. TIUR (TIR)

Outside of Artaxata, the ancient capital of Armenia (on the
Araxes), and close upon the road to Valarshapat (the winter
capital), was the best known temple of Tiur. The place was
called Erazamuyn (Greek ’oveipopovoos), which probably
means “interpreter of dreams.””* Tiur had also another
temple in the sacred city of Armavir.**

He was no less a personage than the scribe of Aramazd,
which may mean that in the lofty abode of the gods, he kept
record of the good and evil deeds of men for a future day of
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reckoning, or what is more probable on comparative grounds,
he had charge of writing down the decrees (Araman, Pers.
firman) that were issued by Aramazd concerning the events of
each human life.** These decrees were no doubt recorded not
only on heavenly tablets but also on the forehead of every
child of man that was born. The latter were commonly called
the “ writ on the forehead » ** which, according to present folk-
lore, human eyes can descry but no one is able to decipher.

Besides these general and pre-natal decrees, the Armenians
seem to have believed in an amnual rendering of decrees, re-
sembling the assembly of the Babylonian gods on the world-
mountain during the Zagmuk (New Year) festival. They
located this event on a spring night. As a witness of this we
have only a universally observed practice.

In Christian Armenia that night came to be associated with
Ascension Day. The people are surely reiterating an ancient
tradition when they tell us that at an unknown and mystic
hour of the night which precedes Ascension silence envelops
all nature. Heaven comes nearer. All the springs and streams
cease to flow. Then the flowers and shrubs, the hills and
stones, begin to salute and address one another, and each one
declares its specific virtue. The King Serpent who lives in his
own tail learns that night the language of the flowers. If
anyone is aware of that hour, he can change everything into
gold by dipping it into water and expressing his wish in the
name of God. Some report also that the springs and rivers
flow with gold, which can be secured only at the right moment.
On Ascension Day the people try to find out what kind of luck
is awaiting them during the year, by means of books that tell
fortune, or objects deposited on the previous day in a basin of
water along with herbs and flowers. A veil covers these things
which have been exposed to the gaze of the stars during the
mystic night, and a young virgin draws them out one by one
while verses divining the future are being recited.”
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Whether Tiur originally concerned himself with all these
things or not, he was the scribe of Aramazd. Being learned
and skilful, he patronized and imparted both learning and
skill. His temple, called the archive ** of the scribe of Ara-
mazd, was also a temple of learning and skill, i.e. not only a
special sanctuary where one might pray for these things and
make vows, but also a school where they were to be taught.
Whatever else this vaunted learning and skill included, it
must have had a special reference to the art of divination.
It was a kind of Delphic oracle. This is indirectly attested
by the fact that Tiur, who had nothing to do with light, was
identified with Apollo in Hellenic times,** as well as by the
great fame for interpretation of dreams which Tiur’s temple
enjoyed. Here it was that the people and the grandees of
the nation came to seek guidance in their undertakings and to
submit their dreams for interpretation. The interpretation
of dreams had long become a systematic science, which was
handed down by a clan of priests or soothsayers to their pupils.
Tiur must have also been the patron of such arts as writing
and eloquence, for on the margin of some old Armenian
MSS. of the book of Acts (chap. xiv, v. 12), the name of Her-
mes, for whom Paul was once mistaken because of his elo-
quence, was explained as “ the god Tiur.”

Besides all these it is more than probable that Tiur was the
god who conducted the souls of the dead into the nether world.
The very common Armenian imprecation, “ May the writer
carry him! ”* or “The writer for him! ” as well as Tiur’s
close resemblance to the Babylonian Nabu in many other re-
spects, goes far to confirm this view.

In spite of his being identified with Apollo and Hermes,
Tiur stands closer to the Babylonian Nabu ** than to either of
these Greek deities. In fact, Hermes himself must have de-
veloped on the pattern of Nabu. The latter was a god of
learning and of wisdom, and taught the art of writing. He
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knew — and so he could impart — the meaning of oracles and
incantations. He inspired (and probably interpreted) dreams.
In Babylonia Nabu was identified with the planet Mercury.

But the name of Tiur is a proof that the Babylonian Nabu
did not come directly from the South. By what devious way
did he then penetrate Armenia?

The answer is simple. In spite of the puzzling silence of
the Avesta on this point, Iran knew a god by the name of Tir.
One of the Persian months, as the old Cappadocian and Ar-
menian calendars attest, was consecrated to this deity (perhaps
also the thirteenth day of each month). We find among the
Iranians as well as among the Armenians, a host of theopho-
rous names composed with “ Tir ” such as Tiribazes, Tiridates,
Tiran, Tirikes, Tirotz, Tirith, etc., bearing unimpeachable wit-
ness to the god’s popularity. Tiro-naKathwa is found even in
the Avesta * as the name of a holy man. It is from Iran that
Tir migrated in the wake of the Persian armies and civilization
to Armenia, Cappadocia, and Scythia, where we find also Tir’s
name as Teiro on Indo-Scythian coins of the first century of
our era.”

We have very good reasons to maintain that the description
of the Armenian Tiur fits also the Iranian Tir, and that they
both were identical with Nabu. As Nabu in Babylonia, so
also Tir in Iran was the genius presiding over the planet Mer-
cury and bore the title of Dabir, ¢ writer.” *

But a more direct testimony can be cited bearing on the orig-
inal identity of the Persian Tir with Nabu. The Neo-Baby-
lonian king Nebuchadnezzar was greatly devoted to Nabu,
his patron god. He built at the mouth of the Euphrates a
city which he dedicated to him and called by a name containing
the deity’s name, as a component part. This name was ren-
dered in Greek by Berossus (or Abydenus?) as Tepridwr and
AwpBwris, “given to Mercury.” The latter form, says
Rawlinson, occurs as early as the time of Alexander.”® The
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arrow-like writing-wedge was the commonest symbol of
Nabu, and could easily give rise to the Persian designation.®
That the arrow seems to have been the underlying idea of the
Persian conception of Nabu is better attested by the fact that
both Herodotus and Armenian history know the older form
of Tiran, Tigranes, as a common name. Tigranes is, no doubt,
derived from T'igris, old Persian for “arrow.”

IV. MIHR (MITHRA)

Our knowledge of the Armenian Mihr is unfortunately
very fragmentary. He was unquestionably Iranian. Although
popular at one time, he seems to have lost some ground when
we meet with him. His name Mihr (Parthian or Sassanian for
Mithra) shows that he was a late comer. Nevertheless he
was called the son of Aramazd, and was therefore a brother of
Anahit and Nane. In the popular Zoroastrianism of Persia,
especially in Sassanian times, we find that the sun (Mihr) and
moon were children of Ormazd, the first from his own mother,
or even from a human wife, and the moon, from his own sis-
ter.”” Originally Mihr may have formed in Armenia a triad
with Aramazd and Anahit like that of Artaxerxes Mnemon’s
inscriptions. If so he soon had to yield that place to the
national god Vahagn.

The Armenian Mithra presents a puzzle. If he was a
genius of light and air, a god of war and contracts, a creature
of Aramazd equal in might to his creator, as we find him to
be in the Avesta, no trace of such attributes is left. But for
the Armenians he was the genius or god of fire, and that is why
he was identified with Hephaistos in syncretistic times.” This
strange development is perhaps further confirmed by the
curious fact that until this day, the main fire festival of the
Armenians comes in February, the month that once corre-
sponded to the Mehekan (dedicated to Mihr) of the Arme-
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nian calendar. But it must not be overlooked that all over the
Indo-European world February was one of the months in
which the New Fires were kindled.

The connection of Mihr with fire in Armenia may be ex-
plained as the result of an early identification with the native
Vahagn, who, as we shall see, was a sun, lightning, and fire-
god. This conjecture acquires more plausibility when we re-
member that Mihr did not make much headway in Armenia
and that finally Vahagn occupied in the triad the place which,
by right and tradition, belonged to Mihr.

Of Mithraic mysteries in Armenia we hear nothing. There
were many theophorous names compounded with his name,
such as Mihran, Mihrdat. The Armenian word “ Mehyan,”’
“temple,” seems also to be derived from his name.

We know that at the Mithrakana festivals when it was the
privilege of the Great King of Persia to become drunk (with
haoma?), a thousand horses were sent to him by his Armenian
vassal. We find in the region of Sassun (ancient Tarauntis) a
legendary hero, called Meher, who gathers around himself a
good many folk-tales and becomes involved even in eschato-
logical legends. He still lives with his horse as a captive in a
cave called Zympzymps which can be entered in the Ascension
night. There he turns the wheel of fortune, and thence he
will appear at the end of the world.

The most important temple dedicated to Mihr was in the
village of Bagayarij (the town of the gods) in Derjan, Upper
Armenia, where great treasures were kept. This sanctuary also
was despoiled and destroyed by Gregory the Illuminator. It
is reported that in that locality Mihr required human sacrifices,
and about these Agathangelos also darkly hints.”® This is,
however, very difficult to explain, for in Armenia offerings
of men appear only in connection with dragon (i.e. devil) wor-
ship. On the basis of the association of Mihr with eschato-
logical events, we may conjecture that the Armenian Mihr had
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gradually developed two aspects, one being that which we have
described above, and the other having some mysterious re-
lation to the under-world powers.*

V. SPANTARAMET

The Amesha Spenta, Spenta Armaiti (holy genius of the
earth) and the keeper of vineyards, was also known to the
translators of the Armenian Bible who used her name in
2 Macc. vi. 7, to render the name of Dionysos.

However, it would seem that she did not hold a place in the
Armenian pantheon, and was known only as a Persian
goddess. We hear of no worship of Spantaramet among the
Armenians and her name does not occur in any passage on Ar-
menian religion. It is very strange, indeed, that the translators
should have used the name of an Iranian goddess to render
that of a Greek god. Yet the point of contact is clear. Among
the Persians Spenta Armaiti was popularly known also as the
keeper of vineyards, and Dionysos was the god of the vine.
But, whether it is because of the evident dissimilarity of sex
or because the Armenians were not sufficiently familiar with
Spantaramet, the translators soon (2 Macc. xiv. 33; 3 Macc. ii.
29) discard her name and use for Dionysos “ Ormzdakan
god,” i.e. Aramazd, whose peculiar interest in vegetation we
have already noticed. Spenta Armaiti was better known to the
ancient religion of Armenia as Santaramet, the goddess of
the under-world.

The worship of the earth is known to Eznik * as a magian
and heathen practice, but he does not directly connect it with
the Armenians, although there can be little doubt that they
once had an earth-goddess, called Erkir (Perkunas) or Armat,
in their pantheon.



CHAPTER 1V
SEMITIC DEITIES

EMITIC deities were introduced into the Armenian pan-
theon comparatively late, notwithstanding the fact that
the Armenians had always been in commercial intercourse
with their southern neighbours. It was Tigranes the Great
(94-54 B.c.) who brought these gods and goddesses back
from his conquests along with their costly statues. It is not
easy to say how much of politics can be seen in this procedure.
As a semi-barbarian, who had acquired a taste for western
things, he surely was pleased with the =sthetic show and
splendor of the more highly civilized Syrian empire of the Se-
leucids and its religion. He must have seen also some under-
lying identity between the Syrian deities and their Armenian
brothers. However, in Armenia itself no real fusion took
place between the native and foreign gods. The extant
records show that out of all the Syrian gods and goddesses
who migrated north, only AstAik (Astarte-Aphrodite) ob-
tained a wide popularity. On the contrary, the others became
little more than local deities, and that not without at first hav-
ing encountered fierce opposition. The early stage of things
is clearly reflected in the relation of Ba’al Shamin to Vahagn
and in the manner in which he figures in the hero stories of
Armenia as one who is discomfited or slain in battle. It is
becoming more and more certain that almost all of these Se-
mitic gods were brought from Phoenicia. But they hardly
can have come in organized, coherent groups like Ba’al Sha-
min — AstA\ik as Jensen thinks in his fantastic Hittiter und
Armenier.
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I. BA’AL SHAMIN (Armen. Barshamina)

In the village of Thortan, where patriarchs descended from
Gregory the Illuminator were buried, later stood the ¢ bril-
liantly white » statue of the Syrian god Ba’al Shamin, the lord
of heaven. This statue was made of ivory, crystal, and silver.?
It was a current tradition that Tigranes the Great had captured
it during his victorious campaign in Syria. No doubt the
costly material was expressive of the character and story of the
deity whom it endeavored to portray. In the legendary his-
tory of Armenia, where euhemerism rules supreme, Ba’al Sha-
min appears as a giant whom the Syrians deified on account of
his valorous deeds, but who had been vanquished by Aram and
slain by his soldiers.® In reality Ba’al Shamin was originally
a supreme god of the heavens, who gave good and evil, life
and death, rain and sunshine, but who had already merged
his identity in that of the Syrian sun-god, when he came
to Armenia. In his adoptive home he ever remained a
more or less unpopular rival of Vahagn, a native sun and
fire god.

The one genuine Armenian myth about him that has sur-
vived is that Vahagn stole straw from him in a cold winter
night. The Milky Way was formed from the straw that
dropped along as the heavenly thief hurried away.* This may
be a distinctly Armenian but fragmentary version of the Pro-
metheus legend, and the straw may well have something to do
with the birth of fire. (See chapter on Vahagn.) Needless
to say that the myth which was current even in Christian Ar-
menia was not meant as a compliment to the foreign deity.
It was an Armenian god playing a trick on a Syrian intruder.
If AstAik was the wife of Ba’al Shamin, Vahagn won another
victory over him, by winning her love.
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II. NANE (HANEA?)

Nane is undoubtedly the Nana of ancient Babylonia, orig-
inally a Sumerian goddess. In Erech (Uruk), a city of South
Babylonia, she was the goddess of the evening star and mis-
tress of heaven. In fact, she was simply the Ishtar of Erech,
the heroine of the famous Gilgamesh epic, a goddess of the
life and activity of nature, of sensual love, of war and of
death. Her statue had been in olden times captured by the
Elamites, and its return to Erech was celebrated as a great
triumph. Her worship in later times had spread broadcast
west and north. She was found in Phrygia and even as far
as Southern Greece. According to the First Book of the Mac-
cabees (Chap. vi, v. 2) her temple at Elam contained golden
statues and great treasures.

She may have come to Armenia long before Tigranes en-
riched the pantheon with Syrian and Phoenician gods. It is
difficult to explain how she came to be called the daughter of
Aramazd, unless she had once occupied an important position.

We hear nothing about orgiastic rites at her Armenian
temple in Thil (the ®aliva. of Ptolemy). On the con-
trary, in Hellenizing times she was identified with Athene,’
which perhaps means that she had gradually come to be recog-
nised as a wise, austere and war-like goddess.

III. ASTAIK

Among all the Semitic deities which found their way into
the Armenian pantheon, none attained the importance that was
acquired by Ast)ik, especially in Tarauntis. In spite of
the presence of Anahit and Nana—two goddesses of her own
type and therefore in rivalry with her—she knew how to hold
her own and even to win the national god Vahagn as her lover.
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For her temple at Ashtisat (where Anahit and Vahagn also
had famous sanctuaries) was known as ¢ Vahagn’s chamber,”
and in it stood their statues side by side. However it is now
impossible to reconstruct the myth that was at the basis of
all this. It may be that we have here the intimate relation
of a Syrian Ba’al to Astarte. It may also be that the myth is
purely Greek and reflects the adventures of Ares with Aphro-
dite, for AstAik was called Aphrodite by Hellenizing Arme-
nians.® Hoffman recognized in the Armenian name AstAik
(which means “ little star ”) a translation of the Syrian Kau-
kabhta, a late designation of Ashtart (Ishtar) both as a god-
dess and as the planet Venus. The latter is no more called
Asthik by the Armenians, but Arusyak, “the little bride,”
which is an old title of Ishtar, ¢ the veiled bride,” and shows
that the Armenians not only identified the planet Venus with
their goddess Asthik, but were familiar with one of her most
important titles.

In view of their essential identity it was natural that some
confusion should arise between AstAik and Anahit. So Vana-
gan Vartabed says:  Astarte is the shame of the Sidonians,
whom the Syrians called Kaukabhta, the Greeks Aphrodite,
and the Armenians Anahit.” Either this medizval author
meant to say AstMk instead of Anahit, or for him Ast\ik’s
name was not associated with sacred prostitution in Armenia.

The custom of flying doves at the Rose-Sunday of the Ar-
menians in Shirag (see Chapter VIII) suggests a possible rela-
tion of Ast)ik to this festival, the true character of which will
be discussed later.

Her memory is still alive in Sassoun (ancient Tarauntis),
where young men endeavor to catch a glimpse of the goddess
at sunrise when she is bathing in the river. But Ast\ik, who
knows their presence, modestly wraps herself up with the
morning mist. Her main temple was at Ashtishat, but she had
also other sanctuaries, among which was that at Mount Palat
or Pashat.
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Iv. ZATIK

The Armenian translation of the Bible calls the Jewish pass-
over “the festival of Zatik,” while the Armenian church has
from time immemorial applied that name to Easter. Zatik,
in the sense of Passover or Easter, is unknown to the Greeks
and Syrians. Here occurs, no doubt, an old word for an
old deity or an old festival. But what does it mean? The
Iberians have a deity-called ¢“Zaden,” by whom fishermen
used to swear, but about whom we know nothing definite
except that this deity is feminine and her name probably under-
lies that of Sathenik, the Albanian queen of King Artaxias
(190 B.c.). We may perhaps infer from this queen’s reputed
devotion to Asthik that Zaden was a northern representative
of Ishtar. But Zatik’s form and associations remind us of the
Palestinian Sedeq = Phoenician Zy8yx. It is becoming
clearer and clearer that once in Canaan there was such a chief
deity whose name occurs in Melchi-sedeg, ¢ Sedeq is my King,”
Adoni-Sedeq, «“ Sedeq is my Lord,” or, according to a later
view, ¢ Sedeq is King,”? ¢ Sedeq is Lord.” Farther East, the
Babylonian Shamash has two sons called respectively Kettu
(which, like Sedeq, means  righteousness”) and Misharu
(“rectitude ?). These two deities are mentioned also in the
Sanchoniatho fragments of Philo Byblios under the names of
Sydyk and Misor, as culture-heroes who have discovered the
use of salt. Phoenician inscriptions have Sedegyathan, “ Sedeq
gave,” as a personal name, as well as combinations of Sedeq
with Ramman and Melek. Fr. Jeremias thinks that Sydyk
and Misor were respectively the spring and autumn sun in
sun-worship and the waxing and waning moon in moon
worship.

As twins they were represented by Ashera at the door of
Phoenician temples. According to the above mentioned San-
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choniatho fragments, Sydyk was in Phoenicia the father
of the seven Kabirs (great gods) and of Eshmun (Asklepios)
called the Eighth. In conformity with this in Persian
and Greek times Sedeq was recognized among the Syrians
as the angel (genius) of the planet Jupiter, an indication
that he once was a chief deity. This god may have had also
some relation to the Syrian hero-god Sandacos mentioned
by Apollodorus of Athens,” while on the other hand San-
dakos may be identified also with the Sanda of Tarsus. At all
events Sandakos went to Cilicia and founded (i.e. he was the
god of) the city of Celenderis and became through two gener-
ations of heroes the father of Adonis. Zatik, as well as Sedeq,
was probably a vegetation god, like Adonis, whose resurrec-
tion began at the winter solstice and was complete in the
spring. The spring festival of such a god would furnish a
suitable name both for the Jewish passover and the Christian
Easter. The spring celebrations of the death and resurrection
of Adonis were often adopted and identified by the Christian
churches with the Death and Resurrection of Christ. How-
ever, no trace of a regular worship of Zatik is found among
the Armenians in historical times, although their Easter cele-
brations contain a dramatic bewailing, burial, and resurrection
of Christ.

Unsatisfactory as this explanation is, it would seem to come
nearer the truth than Sandalgian’s (supported by Tiryakian
and others) identification of Zatik with the Persian root zad,
“to strike,” from which is probably derived the Armenian
word zenum, © to slaughter.”



CHAPTER V

VAHAGN «“THE EIGHTH” GOD
A NATIONAL DEITY

N the extant records Vahagn presents himself under the
double aspect of a national hero and a god of war or
courage." A thorough study, however, will show that he was
not only a deity but the most national of all the Armenian gods.
It is probable that Vahagn was intentionally overlooked when
the Armenian pantheon was reorganized according to a stereo-
typed scheme of seven main “worships.” For his official
cult is called “the eighth,” which probably means that it
was an after-thought. Yet once he was recognized, he soon
found himself at the very side of Aramazd and Anahit,
with whom he formed a triad ® on the pattern of that of
Auramazda, Anahita, and Mithra of the later Persian in-
scriptions. Moreover, he became a favorite of the Armenian
kings who brought sacrifices to his main temple at Ashtishat.’
How did all this take place? We may venture to suggest
that when Zoroastrian ideas of a popular type were pervading
Armenia and a Zoroastrian or perhaps Magian pantheon of a
fragmentary character was superseding the gods of the country
or reducing them to national heroes, Vahagn shared the fate
of the latter class. Yet there was so much vitality in his wor-
ship, that Mithra himself could not obtain a firm foothold in
the land, in the face of the great popularity enjoyed by
this native rival.
Moses of Khoren reports an ancient song about Vahagn’s
birth, which will give us the surest clue to his nature and origin.
It reads as follows:
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The heavens and the earth travailed,

There travailed also the purple sea,

The travail held

The red reed * (stalk) in the sea.

Through the hollow of the reed (stalk) a smoke rose,
Through the hollow of the reed (stalk) a flame rose
And out of the flame ran forth a youth.

He had hair of fire,

He had a beard of flame,

And his eyes were suns.

Other parts of this song, now lost, said that Vahagn had
fought and conquered dragons. Vishapaxa), dragon-
reaper,” was his best known title. He was also invoked, at
least in royal edicts, as a god of courage. It is mostly in this
capacity that he became a favorite deity with the Armenian
kings, and in later syncretistic times, was identified with
Herakles. Besides these attributes Vahagn claimed another.
He was a sun-god. A medizval writer says that the sun
was worshipped by the ancients under the name of Vahagn,’
and his rivalry with Ba’al Shamin and probably also with
Mihr, two other sun-gods of a foreign origin, amply con-
firms this explicit testimony.

These several and apparently unconnected reports about
Vahagn, put together, evoke the striking figure of a god which
can be paralleled only by the Vedic Agni, the fire-god who
forms the fundamental and original unity underlying the
triad: — Indra, the lightning, Agni, the universal and sacri-
ficial fire, and Surya, the sun. Besides the fact that Vahagn’s
name may very well be a compound of Vah and Agni, no
better commentary on the birth, nature and functions of Va-
hagn may be found than the Vedic songs on these three
deities.

From the above quoted fragment which was sung to the
accompaniment of the lyre by the bards of GoAthn ® long after
the Christianization of Armenia, we gather that Vahagn’s birth
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had a universal significance. ~ He was a son of heaven, earth,
and sea, but more especially of tke sea. This wonderful youth
may be the sun rising out of the sea, but more probably he is
the fire-god surging out of the heavenly sea in the form of
the lightning, because the travail can be nothing else than the
raging storm. However, this matters little, for in Aryan
religion, the sun is the heavenly fire and only another aspect
of Agni. It is very significant that Armenians said both of
the setting sun and of the torch that went out, that ¢ they were
going to their mother,” i.e. they returned to the common es-
sence from which they were born. Once we recognize the unity
of all fire in heaven, in the skies, and on earth, as the Vedas do,
we need no more consider the universal travail at Vahagn’s
birth as a poetic fancy of the old Armenian bards. Here we
are on old Aryan ground. At least in the Rgveda the fire
claims as complex a parenthood as Vahagn. It is the child of
heaven, earth, and water.” Even the description of the ex-
ternal appearance of the Vedic Agni (and of Indra himself)
agrees with that of Vahagn. Agni is always youthful, like
Vahagn, with a continual fresh birth. Agni (as well as Indra)
has tawny hair and beard like Vahagn, who has ¢ hair of fire
and beard of flame.” Surya, the sun, is Agni’s eye. Vahagn’s
eyes are suns.

However, the key to the situation is the “reed » or ¢ stalk.”
It is a very important word in Indo-European mythology in
connection with fire in its three forms, sun, lightning, and
earthly fire. It is the specially sacred fuel which gives birth
to the sacred fire. The Greek culture-hero Prometheus
brought down the fire stolen from the gods (or the sun) in a
fennel stalk. Indra, the lightning-god of the Vedas, after
killing Vrtra was seized with fear and hid himself for a while in
the stalk of a lotus flower in a lake. Once Agni hid himself
in the water and in plants, where the gods finally discovered
him. The sage Atharvan ® of the Vedas extracted Agni from
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the lotus flower, i.e. from the lotus stalk. Many dragon-
killers, who usually have some relation to the fire, sun, or
lightning, are born out of an enchanted flower.” We must
regard it as a very interesting and significant echo of the same
hoary myth that Zarathustra’s soul was sent down in the stalk
of a haoma-plant. Such a righteous soul was no doubt con-
ceived as a fiery substance derived from above.

It is not more than reasonable to see one original and primi-
tive myth at the root of all these stories, the myth of the mi-
raculous birth of the one universal fire stolen from the sun or
produced by the fire-drill in the clouds whence it comes down
to the earth (see Chapter VII).

Further, the dragon-slaying of ancient mythology is usually
the work of fire in one or another of its three aspects. The
Egyptian sun-god (evidently a compound being) kills the
dragon through his fire-spitting serpents. The Atar of the
Avesta (who gives both heat and light) fights with A% Da-
haka. The Greek Herakles, manifestly a sun-god, strangles
serpents in his early childhood. Agni, as well as Indra and
Surya, is a Vrtra-slayer. Nothing scares away the Macedonian
dragon so successfully as the name of the thunderbolt, and it
is well known how the evil spirits of superstition and folk-lore,
which are closely allied with dragons, as we shall see, are al-
ways afraid of fire-brands and of fire in general. Macdonell
says that Agni is very prominent as a goblin-slayer, even more
so than Indra.

Finally, Vahagn’s attributes of courage and victory are not
strangers to the Vedic Agni and Indra.** Both of them are
gods of war and victory, no doubt mostly in virtue of their
meteorological character. The war-like nature of weather-
gods is a commonplace of universal mythology. Even the
Avestic Verethraghna inherits this distinctive quality from his
original Indo-European self, when his name was only a title
of Indra or Vayu.
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We purposely delayed the mention of one point in our gen-
eral description of Vahagn. Modern Armenian folk-lore
knows a storm god called Dsovean (sea-born), who with an
angry storm goddess, Dsovinar (she who was born of the sea),
rules supreme in the storm and often appears to human eyes.”
In view of the fact that we do not know any other sea-born
deity in Armenian mythology, who else could this strange
figure of folk-lore be but Vahagn, still killing his dragons in
the sky with his fiery sword or arrow and sending down the
fertilizing rain? His title “ sea-born,” which must have been
retained from an ancient usage and is in perfect keeping with
the extant Vahagn song, strongly recalls the Vedic Apam napat
“ water child,” who is supreme in the seas, dispensing water to
mankind, but also identical with Agni clad with the lightning
in the clouds.* Dsovinar may very well be a reminiscence of
the mermaids who accompanied the ¢ water-child,” or even
some female goddess like Indrani, the wife of Indra.

From these considerations it becomes very plain that Vahagn
is a fire and lightning god, born out of the stalk® in the
heavenly (?) sea, with the special mission among other benef-
icent missions, to slay dragons. His title of dragon-reaper
is a distant but unmistakable echo of a pre-Vedic Vrtrahan.

In fact, the Armenian myth about him is an independent
tradition from the original home of the Indo-Iranians, and
confirms the old age of many a Vedic myth concerning Agni,
which modern scholars tend to regard as the fancies of later
poets.** And is it not a striking coincidence that the only sur-
viving fragment about Vahagn should be a birth-song, a topic
which, according to Macdonell, has, along with the sacrificial
functions of Agni, a paramount place in the minds of the Vedic
singers of Agni? **



CHAPTER VI
NATURE WORSHIP AND NATURE MYTHS
I. SUN, MOON, AND STARS

OSES of Chorene makes repeated allusions to the wor-

ship of the sun and moon in Armenia. In oaths the

name of the sun was almost invariably invoked," and there
were also altars and images of the sun and moon.? Of what
type these images were, and how far they were influenced by
Syrian or Magian sun-worship, we cannot tell. We shall
presently see the medizval conceptions of the forms of the
sun and moon. Modern Armenians imagine the sun to be like
the wheel of a water-mill.® Agathangelos, in the alleged
letter of Diocletian to Tiridates, unconsciously bears witness
to the Armenian veneration for the sun, moon and stars.*
But the oldest witness is Xenophon, who notes that the Ar-
menians sacrificed horses to the sun,® perhaps with some refer-
ence to his need of them in his daily course through the skies.
The eighth month of the Armenian year and, what is more sig-
nificant, the first day of every month, were consecrated to the
sun and bore its name, while the twenty-fourth day in the Ar-
menian month was consecrated to the moon. The Armenians,
like the Persians and most of the sun-worshipping peoples of
the East, prayed toward the rising sun, a custom which the
early church adopted, so that to this day the Armenian churches
are built and the Armenian dead are buried toward the east,
the west being the abode of evil spirits. As to the moon,
Ohannes Mantaguni in the Fifth Century bears witness to the
belief that the moon prospers or mars the plants,’ and Anania
of Shirak says in his Demonstrations,” “ The first fathers called
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her the nurse of the plants,” a quite widely spread idea which
has its parallel, both in the west and in the short Mah-yasht
of the Avesta, particularly in the statement that vegetation
grows best in the time of the waxing moon.® At certain of its
phases the moon caused diseases, especially epilepsy, which was
called the moon-disease, and Eznik tries to combat this super-
stition with the explanation that it is caused by demons whose
activity is connected with the phases of the moon!® The
modern Armenians are still very much afraid of the baleful
influence of the moon upon children and try to ward it off by
magical ceremonies in the presence of the moon.*

As among many other peoples, the eclipse of the sun and
moon was thought to be caused by dragons which endeavor
to swallow these luminaries. But the “evil star” of the
Western Armenians is a plain survival of the superstitions
current among the Persians, who held that these phenomena
were caused by two dark bodies, offspring of the primaval ox,
revolving below the sun and moon, and occasionally passing
between them and the earth™ When the moon was at an
eclipse, the sorcerers said that it resembled a demon (?). It
was, moreover, a popular belief that a sorcerer eould bind the
sun and moon in their course, or deprive them of their light.
He could bring the sun or moon down from heaven by witch-
craft and although it was larger than many countries (worlds?)
put together, the sorcerers could set the moon in a threshing
floor, and although without breasts, they could milk it like a
cow.’” This latter point betrays some reminiscence of a pri-
maval cow in its relation to the moon and perhaps shows that
this luminary was regarded by the Armenians also as a goddess
of fertility. Needless to add that the eclipses and the appear-
ance of comets foreboded evil. Their chronologies are full of
notices of such astronomical phenomena that presaged great
national and universal disasters. Along with all these practices,
there was a special type of divination by the moon.
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Both sun and moon worship have left deep traces in the
popular beliefs of the present Armenians.”

A few ancient stellar myths have survived, in a fragmentary
condition. Orion, Sirius, and other stars were perhaps in-
volved in myths concerning the national hero, Hayk, as they
bear his name.

We have seen that Vahagn’s stealing straw from Ba’al Sha-
min and forming the Milky Way, has an unmistakable refer-
ence to his character. The Milky Way ** itself was anciently
known as “the Straw-thief’s Way,” and the myth is current
among the Bulgarians, who may have inherited it from the
ancient Thracians.

Some of the other extant sun-myths have to do with the
great luminary’s travel beyond the western horizon. The
setting sun has always been spoken of among the Armenians
and among Slavs as the sun that is going to his mother.
According to Frazer ¢ Stesichorus also described the sun em-
barking in a golden goblet that he might cross the ocean in the
darkness of night and come to his mother, his wedded wife and
children dear.” The sun may, therefore, have been imagined
as a young person, who, in his resplendent procession through
the skies, is on his way to a re-incarnation. The people prob-
ably believed in a daily occurrence of death and birth, which
the sun, as the heavenly fire, has in common with the fire, and
which was most probably a return into a heavenly stalk or tree
and reappearance from it. This heavenly stalk or tree itself
must therefore have been the mother of the sun, as well as of
the fire, and in relation to the sun was known to the Letts and
even to the ancient Egyptians. The Armenians have forgotten
the original identity of the mother of the sun and have pro-
duced other divergent accounts of which Abeghian has given us
several.’® They often think the dawn or the evening twilight
to be the mother of the sun. She is a brilliant woman with eyes
shining like the beams of the sun and with a golden garment,
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who bestows beauty upon the maidens at sunset. Now she is
imagined as a good woman helping those whom the sun pun-
ished, now as a bad woman cursing and changing men into stone.
The mother of the sun is usually supposed to reside in the
palace of the sun, which is either in the east at the end of the
world or in a sea, like the Lake of Van. In the absence of a
sea, there is at least a basin near the mother. Like the Letto-
Lithuanians, who thought that Perkuna Tete, the mother of
the thunder and lightning, bathes the sun, and refreshes him
at the end of the day, the Armenians also associate this
mother closely with the bath which the sun takes at the close
of his daily journey. The palace itself is gorgeously described.
It is situated in a far-off place where there are no men, no birds,
no trees, and no turf, and where the great silence is disturbed
only by the murmur of springs welling up in the middle of
each one of the twelve courts, which are built of blue marble
and spanned over by arches. In the middle court, over the
spring, there is a pavilion where the mother of the sun waits for
him, sitting on the edge of a pearl bed among lights. When
he returns he bathes in the spring, is taken up, laid in bed and
nursed by his mother.

Further, that the sun crosses a vast sea to reach the east
was also known to the Armenians. Eznik is trying to prove
that this is a myth but that the sun passes underneath the earth
all the same. The sea is, of course, the primaval ocean upon
which the earth was founded. It is on this journey that the
sun shines on the Armenian world of the dead as he did on the
Babylonian Aralu and on the Egyptian and Greek Hades.
The following extract from an Armenian collection of folk-
lore unites the sun’s relation to Hades and to the subterranean
ocean: “ And at sun-set the sun is the portion of the dead.
It enters the sea and, passing under the earth, emerges in the
morning at the other side.” **

Medizval writers " speak about the horses of the sun,
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an idea which is no more foreign to the Persians than to the
Greeks. One counts four of them, and calls them Enik, Me-
nik, Benik, and Senik, which sound like artificial or magic
names, but evidently picture the sun on his quadriga. Another,
mingling the scientific ideas of his time with mythical images,
says: “The sun is a compound of fire, salt, and iron, light
blended with lightning, fire that has been shaped — or with a
slight emendation — fire drawn by horses. There are in it
twelve windows with double shutters, eleven of which look up-
ward, and one to the earth. Wouldst thou know the shape of
the sun? It is that of a man deprived of reason and speech
standing between two horses. If its eye (or its real essence)
were not in a dish, the world would blaze up before it like a
mass of wool.” The reader will readily recognize in “ the win-
dows of the sun” a far-off echo of early Greek philosophy.

Ordinarily in present-day myths the sun is thought to be a
young man and the moon a young girl. But, on the other hand,
the Germanic idea of a feminine sun and masculine moon is not
foreign to Armenian thought. They are brother and sister, but
sometimes also passionate lovers who are engaged in a weary
search for each other through the trackless fields of the
heavens. In such cases it is the youthful moon who is pining
away for the sun-maid. Bashfulness is very characteristic of
the two luminaries, as fair maids. So the sun hurls fiery needles
at the bold eyes which presume to gaze upon her face, and the
moon covers hers with a sevenfold veil of clouds.*® These very
transparent and poetic myths, however, have little in them that
might be called ancient.

The ancient Armenians, like the Latins, possessed two dif-
ferent names for the moon. One of these was Lusin, an un-
mistakable cognate of Luna (originally Lucna or Lucina), and
the other Ami(n)s, which now like the Latin mens, signifies
“month.” No doubt Lusin designated the moon as a female
goddess, while Amins corresponded to the Phrygian mén
or Lunus.
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The same mediaeval and quasi-scientific author who gives
the above semi-mythological description of the sun, portrays
the moon in the following manner: “ The moon was made out
of five parts, three of which are light, the fourth is fire, and
the fifth, motion . . . which is a2 compound. It is cloud-like,
light-like (luminous) dense air, with twelve windows, six of
which look heavenward and six earthward. What are the
forms of the moon? In it are two sea-buffaloes (?). The
light enters into the mouth of the one and is waning in the
mouth of the other. For the light of the moon comes from the
sun! ”** Here again the sea-buffaloes may be a dim and
confused reminiscence of a * primzval cow » which was associ-
ated with the moon and, no doubt, suggested by the peculiar
form of the crescent. Let us add also that the Armenians
spoke of the monthly rebirth of the moon, although myths
concerning it are lacking.

Fragments of Babylonian star-lore found their way into Ar-
menia probably through Median Magi. We have noticed
the planetary basis of the pantheon. In later times, however,
some of the planets came into a bad repute.*®* Anania of
Shirak (seventh century) reports that heathen (?) held Ju-
piter and Venus to be beneficent, Saturn and Mars were ma-
licious, but Mercury was indifferent.

Stars and planets and especially the signs of the Zodiac were
bound up with human destiny upon which they exercised a
decisive influence. According to Eznik * the Armenians be-
lieved that these heavenly objects caused births and deaths.
Good and i1l luck were dependent upon the entrance of certain
stars into certain signs of the Zodiac. So they said: “ When
Saturn is in the ascendant, a king dies; when Leo (the lion) is
ascendant, a king is born. When the Taurus is ascendant, a
powerful and good person is born. With Aries, a rich person
is born, ¢ just as the ram has a thick fleece.” With the Scorpion,
a wicked and sinful person comes to the world. Whoever is
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born when Hayk (Mars?) is in the ascendant dies by iron, i.e.,
the sword.” Mouch of this star lore is still current among the
Mohammedans in a more complete form.

Eznik alludes again and again to the popular belief that
stars, constellations, and Zodiacal signs which bear names of
animals like Sirius (dog), Arcturus (bear), were originally
animals of those names that have been lifted up into the
heavens.

Something of the Armenian belief in the influence that
Zodiacal signs could exercise on the weather and crops is pre-
served by al-Birtni ** where we read: “1I heard a number
of Armenian learned men relate that on the morning of the
Fox-day there appears on the highest mountain, between the
Interior and the Exterior country, a white ram (Aries?) which
is not seen at any other time of the year except about this time
of this Day. Now the inhabitants of that country infer that the
year will be prosperous if the ram bleats; that it will be sterile
if it does not bleat.”

F16. 1. RELIEF

Found in the neighborhood of Ezzinjan



CHAPTER VII
NATURE WORSHIP AND NATURE MYTHS
II. FIRE

HE worship of fire was possessed by Armenians as a ven-

erable heirloom long before they came into contact with
Zoroastrianism. It was so deeply rooted that the Christian
authors do not hesitate to call the heathen Armenians ash-
worshippers, a name which they apply also to the Persians
with less truth. We have seen that the old word “ Agni”
was known to the Armenians in the name of Vahagn and that
their ideas of the fire-god were closely akin to those of the
Rgveda. Fire was, for them, the substance of the sun and of
the lightning. Fire gave heat and also light. Like the sun,
the light-giving fire had a “mother,” most probably the
water-born and water-fed stalk or tree out of which fire was
obtained by friction or otherwise.* To this mother the fire
returned when extinguished. Even today to put out a candle
or a fire is not a simple matter, but requires some care and re-
spect. Fire must not be desecrated by the presence of a dead
body, by human breath, by spitting into it, or burning in it
such unclean things as hair and parings of the finger nail. An
impure fire must be rejected and a purer one kindled in
its place, usually from a flint. All this may be Zoroastrian
but it is in perfect accord with the older native views.

The people swear by the hearth-fire just as also by the sun.
Fire was and still is the most potent means of driving the evil
spirits away. The Eastern Armenian who will bathe in the
night scares away the malignant occupants of the lake or pool
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by casting a fire-brand into it, and the man who is harassed by
an obstinate demon has no more powerful means of getting rid
of him than to strike fire out of a flint. Through the sparks
that the latter apparently contains, it has become, along with
iron,* an important weapon against the powers of darkness.
Not only evil spirits but also diseases, often ascribed to de-
moniac influences, can not endure the sight of fire, but must flee
before this mighty deity. In Armenian there are two words
for fire. One is Aur,® a cognate of the Greek wUp, and the
other krak, probably derived, like the other Armenian word
jrag, ¢ candle,” “light,” from the Persian lirag (also lirah,
larag). Hur was more common in ancient Armenian, but we
find also krak as far back as the Armenian literature reaches.
While Vahagn is unmistakably a male deity, we find that the
fire as a deity was female, like Hestia or Vesta. This was also
true of the Scythian fire-god whom Herodotus calls Hestia.
On the contrary the Vedic Agni and the Avestic Atar were
masculine.

The worship of fire took among the Armenians a two-fold
aspect. There was first the hearth-worship. This seems to
have been closely associated with ancestor spirits,* which natu-
rally flocked around the center and symbol of the home-life.
It is the lips of this earthen and sunken fireplace which the
young bride reverently kisses with the groom, as she enters
her new home for the first time. And it is around it that they
piously circle three times. A brand from this fire will
be taken when any member of the family goes forth to found
a new home. Abeghian, from whose excellent work on the
popular beliefs of the Armenians we have culled some of this
material, says that certain villages have also their communal
hearth, that of the founder of the village, etc., which receives
something like general reverence, and often, in cases of mar-
riage and baptism, is a substitute for a church when there is
none at hand. Ethnologists who hold that the development
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of the family is later than that of the community would natu-
rally regard the communal fire as prior in order and impor-
tance.

A very marked remnant of hearth and ancestor worship
is found in special ceremonies like cleaning the house
thoroughly and burning candles and incense, which takes place
everywhere on Saturdays.

The second aspect of fire-worship in Armenia is the public
one. It is true that the Persian Atrushans (fire-temples or
enclosures) found little favor in both heathen and Christian
Armenia, and that fire, as such, does not seem to have attained
a place in the rank of the main deities. Nevertheless, there was
a public fire-worship, whether originally attached to a commu-
nal hearth or not. It went back sometimes to a Persian frobag
or farnbag (Arm, hurbak) fire, and in fact we have several ref-
erences to a Persian or Persianized fire-altar in Bagavan, the
town of the gods.® Moreover, there can be little doubt that
Armenians joined the Persians in paying worship to the
famous seven fire-springs of Baku in their old province
of Phaitakaran. But usually the Armenian worship of the
fire possessed a native character.

The following testimonies seem to describe some phases of
this widely spread and deeply rooted national cult.

In the hagiography called the ¢ Coming of the Rhipsimean
Virgins ” ®* wrongly ascribed to Moses of Chorene, we read
that on the top of Mount Palat (?) there was a house of Ara-
mazd and AstAik (Venus), and on a lower peak, to the south-
east, there was “a house of fire, of insatiable fire, the god of
incessant combustion.” At the foot of the mountain, moreover,
there was a mighty spring. The place was called Buth. “ They
burnt the Sister Fire and the Brother Spring.”

Elsewhere we read, in like manner: ¢ Because they called
the fire sister, and the spring brother, they did not throw the
ashes away, but they wiped them with the tears of the
brother.” ¥
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Lazare of Pharpe, a writer of the fifth century,® speaking
of an onslaught of the Christian Armenians on the sacred fire,
which the Persians were endeavoring to introduce into Ar-
menia, says: “ They took the fire and carried it into the water
as into the bosom of her brother, according to the saying of
the false teachers of the Persians.” The latter part of his
statement, however, is mistaken. So far as we know, the Per-
sians did not cast the sacred fire into the water, but allowed
the ashes to be heaped in the fire enclosure. When the floating
island (sea-monster) upon which Keresaspa had unwittingly
kindled a fire, sank and the fire fell into the water, this was
accounted to him a great sin. The above was rather a purely
Armenian rite. It would seem that it was a part of the Ar-
menian worship of the Sister Fire to extinguish her in the
bosom of her loving brother, the water, a rite which certainly
hides some nature myth, like the relation of the lightning
to the rain, or like the birth of the fire out of the stalk in the
heavenly sea. Whatever the real meaning of this procedure
was, the ashes of the sacred fire imparted to the water with
which they were “ wiped ” healing virtue. Even now in Ar-
menia, for example, in Agn and Diarbekir the sick are given
this potent medicine to drink which consists of the flaky ashes
of oak-fire mixed with water. W. Caland reports the same
custom of the ancient Letts in his article on the Pre-Christian
Death and Burial Rites of the Baltic People.” As the oak in
the European world is the tree sacred to the god of the
heavens and the storm, we may easily perceive what underlies
the ancient custom.

But it is not clear whether the Armenians (like many West-
ern nations) had several fire-festivals in the year. We have,
however, the survival of an indubitable fire-festival — which
originally aimed at influencing the activity of the rain-god —
in the annual bonfire kindled everywhere by Armenians at
Candlemas, or the Purification of the Blessed Virgin, on the
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13th of February, in the courts of the churches. The fuel
often consists of stalks, straw, and thistles, which are kindled
from a candle of the altar.’® The bonfire is usually repeated
on the streets, in the house-yards, or on the flat roofs. The
people divine the future crops through the direction of the
flames and smoke. They leap over it (as a lustration?) and
circle around it. Sometimes also they have music and a dance.
The ashes are often carried to the fields to promote their
fertility. It is perhaps not entirely without significance that
this festival falls within the month of Mehekan (consecrated
to Mihr), as the Armenian Mithra had distinctly become a
fire-god.’ Another fire-festival, rather locally observed, will
be mentioned in the next chapter.

F16. 2. DRAGON-LIKE FIGURE



CHAPTER VIII
NATURE WORSHIP AND NATURE MYTHS
III. WATER

F FIRE were a female principle, water was masculine,
and as we have noticed, they were somehow very closely
associated as sister and brother in the Armenian fire-worship.
It is possible that this kinship was suggested by the trees and
luxuriant verdure growing on the banks of rivers and lakes.
As we know, reeds grew even in the heavenly sea.

Many rivers and springs were sacred, and endowed with
beneficent virtues. According to Tacitus,' the Armenians
offered horses as a sacrifice to the Euphrates, and divined by
its waves and foam. The sources of the Euphrates and Tigris
received and still receive worship.* Sacred cities were built
around the river Araxes and its tributaries. Even now there
are many sacred springs with healing power, usually called
“the springs of light,” and the people always feel a certain
veneration towards water in motion, which they fear to pollute.
The people still drink of these ancient springs and burn candles
and incense before them, for they have placed them under the
patronage of Christian saints.

The Transfiguration Sunday, which comes in June, was con-
nected by the Armenian Church with an old water festival.
At this time people drench each other with water and the
ecclesiastical procession throws rose water at the congregation
during the Transfiguration Day rites. On this day the
churches are richly decorated with roses and the popular name
of the Festival is Vartavar, ¢ Burning with Roses.” *



6o ARMENIAN MYTHOLOGY

It is also reported that in various parts of Armenia, the
Vartavar is preceded by a night of bonfires. Therefore it
can be nothing else than the water festival which seems to
have once gone hand in hand with the midsummer (St. John’s,
St. Peter’s, etc.) fires in Europe, at which roses played a very
conspicuous part.* It is barely possible that the Armenian
name of this festival, ¢ Burning with Roses,” preserves some
allusion to the original but now missing fire, and even that
flowers were burnt in it or at least cast across the fire as in
Europe. In Europe the midsummer water festival was ob-
served also with bathings and visits to sacred springs. In parts
of Germany straw wheels set on fire were quenched in
the river; and in Marseilles, the people drenched each other
with water. There can be little doubt that the water was used
in these various ways not only as a means of purification from
guilt and disease, but also and principally as a rain-charm.
Frazer, who, in his Golden Bough, has heaped together an
enormous mass of material on the various elements and aspects
of these festivals, has thereby complicated the task of working
out a unified and self-consistent interpretation.

The custom of throwing water at each other is reported
by al-Birini® of the Persians, in connection with their New-
Year’s festival. As the Persian new year came in the spring,
there can be little doubt that the festival aimed at the increase
of the rain by sympathetic magic.® In fact, even now in certain
places of Armenia the tillers returning from their first day of
labour in the fields are sprinkled with water by those who lie
in wait for them on the way. So it may be safely assumed
that in Armenia also in ancient times the Navasard brought
with it the first water-festival of the year. In certain places
like the region of Shirak, flying doves form a part of the
Vartavar celebrations. Whether this has some reference to
an old Asthik (Ishtar) festival, is difficult to say. It is
quite possible that as in Europe, so also in ancient Armenia,
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love-making and other more objectionable rites, formed an
important feature of these mid-summer celebrations.

The great centre of the Armenian Navasard and of the water
festival (Vartavar) was Bagavan, probably because both had
the same character. The fact that Bagavan was also a centre
of fire-worship emphasizes once more the close association of
these two elements which we have already pointed out.



CHAPTER IX
NATURE WORSHIP AND NATURE MYTHS

Iv. TREES, PLANTS, AND MOUNTAINS

E HAVE old testimony to tree and plant worship in
Armenia. There were first the poplars (sausi) of
Armenia, by which a legendary saus (whose name and exist-
ence were probably derived from the venerated tree itself)
divined. Then we have the words Haurut, Maurut, as names
of flowers (Hyacinthus racemosus Dodonei). These, how-
ever, seem to be an echo of the Iranian Haurvatat and Ame-
retat (“ health ” and “immortality >’), two Amesha-Spentas
who were also the genii of plants and water. The oak and
other trees are still held to be sacred, especially those near a
spring, and upon these one may see hanging pieces of clothing
from persons who wish to be cured of some disease. This
practice is often explained as a substitution of a part for the
whole, and it is very common also among the Semites in gen-
eral and the Mohammedans in particular.?

Many mountains were sacred, while others, perhaps sacred
by themselves in very ancient times, became the sites of famous
temples. The towering Massis (Ararat) was called Azas
(Yazata?), “venerable.” It was a seat of dragons and fairies,
but the main reason of its sacredness must be sought in its im-
posing grandeur, its volcanic character, or even its association
with some deity like Marsyas-Masses, by the Phrygo-Arme-
nians.® This Phrygian god Marsyas-Masses was famous for
his skill with the flute but especially for his widely known
interest in rivers. He was the son of Hyagnis, probably a
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lightning god, and like the Norwegian Agne was Aung from
a tree by Apollo, who skinned him alive (Apuleius). In fact
Marsyas was no more than a tribal variety of Hyagnis, and
Hyagnis can be nothing else but the Phrygian form of
Vahagn.

Mount Npat (Nupdrns of Strabo), the source of the
mighty Tigris, must have enjoyed some veneration as a deity,
because the 26th day of each Armenian month was dedicated
toit. It has been maintained that Npat was considered by Zo-
roastrians the seat of Apam-Napat, an important Indo-Iranian
water deity.

Mt. Pashat or Palat was the seat of an Aramazd and Ast-
Aik temple and a centre of fire-worship. Another unidenti-
fied mountain in Sophene was called the Throne of Anahit.

One may safely assume that the Armenians thought in
an animistic way, and saw in these natural objects of worship
some god or spirit who in Christian times easily assumed the
name and character of a saint.



CHAPTER X
HEROES

HE loss of the ancient songs of Armenia is especially
regrettable at this point, because they concerned them-
selves mostly with the purely national gods and heroes. The
first native writers of Armenian history, having no access to
the ancient Assyrian, Greek, and Latin authors, drew upon this
native source for their material. Yet the old legends were
modified or toned down in accordance with euhemeristic views
and accommodated to Biblical stories and Greek chronicles,
especially that of Eusebius of Caesarea. It is quite possible
that the change had already begun in pagan times, when
Iranian and Semitic gods made their conquest of Armenia.

I. HAYK

There can be little doubt that the epic songs mentioned
Hayk first of all. Hayk was a handsome giant with finely
proportioned limbs, curly hair, bright smiling eyes, and a
strong arm, who was ready to strike down all ambition,
divine or human, which raised its haughty head and dreamt
of absolute dominion. The bow and the triangular arrow
were his inseparable companions. Hayk was a true lover
of independence. He it was, who, like Moses of old, led
his people from the post-diluvian tyranny of Bel (Nimrod) in
the plain of Shinar to the cold but free mountains of Armenia,
where he subjugated the native population.* Bel at first plied
him with messages of fair promise if he would return. But the
hero met them with a proud and defiant answer. Soon after,
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as was expected, Cadmus, the grandson of Hayk, brought
tidings of an invasion of Armenia by the innumerable forces
of Bel. Hayk marched south with his small but brave army
to meet the tyrant on the shores of the sea (of Van) ¢ whose
briny waters teem with tiny fish.” > Here began the battle.
Hayk arranged his warriors in a triangle on a plateau
among mountains in the presence of the great multitude of
invaders. The first shock was so terrible and costly in men
that Bel, confused and frightened, began to withdraw. But
Hayk’s unerring triangular arrow, piercing his breast, issued
forth from his back. The overthrow of their chief was a signal
for the mighty Babylonian forces to disperse.

Hayk is the eponymous hero of the Armenians according
to their national name, Hay, used among themselves. From
the same name they have called their country Hayastan
or the Kingdom (Ashkharh = Iran. Khshathra) of the Hays.
Adjectives derived from FHayk describe both gigantic
strength and great beauty. Gregory of Narek calls even the
beauty of the Holy Virgin, Hayk-like! The word Hayk itself
was often used in the sense of a “ giant.”

Some have tried to give an astronomical interpretation to
this legend. Pointing out the fact that Hayk is also the Ar-
menian name for the constellation Orion, they have main-
tained that the triangular arrangement of Hayk’s army re-
flects the triangle which the star Adaher in Orion forms
with the two dogstars. However, any attempt to establish
a parallelism between the Giant Orion and Hayk as we know
him, is doomed to failure, for beyond a few minor or general
points of resemblance, the two heroes have nothing in com-
mon. Hayk seems to have been also the older Armenian name
of the Zodiacal sign Libra, and of the planet Mars,® while the
cycle of Sirius was for the Armenians the cycle of Hayk.

The best explanation of Hayk’s name and history seems to
lie in the probable identity of Hayk (Hayik, « little Hay,”



66 ARMENIAN MYTHOLOGY

just as Armenak means little Armenius ) with the Phryg-
jan sky-god Hyas whom the Greeks called ims. Both the
Greeks and the Assyrians® know him as an independent
Thraco-Phrygian deity. The Assyrians call him the god
of Moschi.® Ina period when everything Thracian and Phryg-
ian was being assimilated by Dionysos or was sinking into
insignificance before his triumphant march through the
Thraco-Phrygian world, Hyas, from a tribal deity, became
an epithet of this god of vegetation and of wine. For us
Hyas is no one else but the Vayu of the Vedas and the
Avesta. So in the legend of Hayk we probably have the
story of the battle between an Indo-European weather-god
and the Mesopotamian Bel. It is very much more natural
to derive a national name like Hay from a national deity’s
name, according to the well-known analogies of Assur and
Khaldi, than to interpret it as pati, ¢ chief.” ®

II. ARMENAK

According to Moses of Chorene, Armenak is the name of
the son of Hayk. He chose for his abode the mountain Ara-
gads (now Alagez) and the adjacent country.

He is undoubtedly another eponymous hero of the Ar-
menian race. Armenius, father of Er, mentioned by Plato
in his Republic,’ can be no other than this Armenak who,
according to Moses of Chorene and the so-called Sebeos-frag-
ments, is the great-grandfather of Ara (Er). The final
syllable is a diminutive, just as is the “k” in Hayk. Pop-
ular legend, which occupied itself a good deal with Hayk,
seems to have neglected Armenak almost completely. It is
quite possible that Armenak is the same as the Teutonic Ir-
min and the Vedic Aryaman, therefore originally a title of the
sky-god. The many exploits ascribed to Aram, the father of
Ara, may indeed, belong by right to Armenak.®
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III. SHARA

Shara is said to be the son of Armais. As he was uncom-
monly voracious his father gave him the rich land of Shirak
to prey upon. He was also far-famed for his numerous
progeny. The old Armenian proverb used to say to
gluttons: “If thou hast the throat (appetite) of Shara, we
have not the granaries of Shirak.” One may suspect that an
ogre is hiding behind this ancient figure. At all events his
name must have some affinity with the Arabic word Sharah,
which means gluttony.®

IV. ARAM

Aram, a son of Harma, seems to be a duplicate of Ar-
menak, although many scholars have identified him with
Arame, a later king of Urartu, and with Aram, an eponymous
hero of the Aramaic region. The Armenian national tradition
makes him a conqueror of Barsham “whom the Syrians deified
on account of his exploits,” of a certain Nychar Mades (Nychar
the Median), and of Paiapis Chalia, a Titan who ruled from
the Pontus Euxinus to the Ocean (Mediterranean). Through
this last victory Aram became the ruler of Pontus and Cappa-
docia upon which he imposed the Armenian language.

In this somewhat meagre and confused tale we have prob-
ably an Armenian god Aram or Armenius in war against the
Syrian god Ba’al Shamin, some Median god or hero called
Nychar," and a western Titan called Paiapis Cha\ia, who no
doubt represents in a corrupt form the Urartian deity Khaldi
with the Phrygian (?) title of Papaios. The legend about
the Pontic war probably originated in the desire to explain how
Armenians came to be found in Lesser Armenia, or it may be a
distant and distorted echo of the Phrygo-Armenian struggles
against the Hittite kingdoms of Asia Minor.
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V. ARA, THE BEAUTIFUL

With Ara we are unmistakably on mythological ground.
Unfortunately this interesting hero has, like Hayk and
Aram, greatly suffered at the hands of our ancient Hellen-
izers. The present form of the myth, a quasi-classical ver-
sion of the original, is as follows: When Ninus, King of
Assyria, died or fled to Crete from his wicked and volup-
tuous queen Semiramis, the latter having heard of the manly
beauty of Ara, proposed to marry him or to hold him for a
while as her lover. But Ara scornfully rejected her ad-
vances for the sake of his beloved wife Nvard. Incensed by
this unexpected rebuff, the impetuous Semiramis came
against Ara with a large force, not so much to punish him
for his obstinacy as to capture him alive. Ara’s army was
routed and he fell dead during the bloody encounter. At
the end of the day, his lifeless body having been found
among the slain, Semiramis removed it to an upper
room of his palace hoping that her gods (the dog-spirits
called Aralezes) would restore him to life by licking his
wounds. Although, according to the rationalizing Moses of
Chorene, Ara did not rise from the dead, the circumstances
which he mentions leave no doubt that the original myth
made him come back to life and continue his rule over
the Armenians in peace. For, according to this author,"
when Ara’s body began to decay, Semiramis dressed up
one of her lovers as Ara and pretended that the gods had
fulfilled her wishes. She also erected a statue to the gods in
thankfulness for this favor and pacified Armenian minds by
persuading them that Ara was alive.

Another version of the Ara story is to be found at the
end of Plato’s Republic,® where he tells us that a certain
Pamphylian hero called Er, son of Armenius, “ happening on
a time to die in battle, when the dead were on the tenth day
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carried off, already corrupted, was taken up sound; and
being carried home as he was about to be laid on the funeral
pile, he revived, and being revived, he told what he saw of the
other state.” The long eschatological dissertation which fol-
lows is probably Thracian or Phrygian, as these peoples were
especially noted for their speculations about the future life.

The Pamphylian Er’s parentage, as well as the Armenian
version of the same story, taken together, make it highly
probable that we have here an Armenian (or Phrygian),
rather than Pamphylian,”® myth, although by some queer
chance it may have reached Greece from a Pamphylian
source. Semiramis may be a popular or learned addition to
the myth. But it is quite reasonable to assume that the orig-
inal story represented the battle as caused by a disappointed
woman or goddess. An essential element, preserved by Plato,
is the report about life beyond the grave. The Armenian
version reminds us strongly of that part of the Gilgamesh
epic in which Ishtar appears in the forest of Cedars guarded
by Khumbaba to allure Gilgamesh, a hero or demi-god, with
attributes of a sun-god, into the réle of Tammuz. We know
how Gilgamesh refused her advances. Eabani, the companion
of Gilgamesh, seems to be a first (primzval) man who was
turning his rugged face towards civilization through the love
of 2 woman. He takes part in the wanderings of Gilgamesh,
and fights with him against Ishtar and the heavenly bull sent
by Anu to avenge the insulted goddess. Apparently
wounded in this struggle Eabani dies. Thereupon Gilgamesh
wanders to the world of the dead in search of the plant of life.
On his return ke meets with Eabani who has come back from
the region of the dead to inform him of the condition of the
departed and of the care with which the dead must be buried
in order to make life in Aralu (Hades) bearable*

Possibly the original Ara story goes back to this Baby-
lonian epic but fuses Gilgamesh and Eabani into one hero.
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Sayce suggests that Ara may be the Eri of the Vannic in-
scriptions and the latter may have been a sun-god.*

V1. TIGRANES, THE DRAGON-FIGHTER

This story also must be interpreted mythologically, although
it is connected with two historical characters. It is a dragon
legend which does not contain the slightest fraction of histor-
ical fact, but was manifestly adapted to the story of Astyages
in the first book of Herodotus. For the sake of brevity we
shall not analyse it in detail, as its chief elements will be
brought out in the chapter on dragons. The rationalizing zeal
of the later Armenian authors has evidently made use of the
fact that A2dahak, “ dragon,” was also the name of a famous
Median king in the times of Cyrus the Great.*

The legend was as follows: Tigranes (from Tigrish,
“arrow,” the old Iranian name of the Babylonian Nabu),
King of Armenia, was a friend of Cyrus the Great. His im-
mediate neighbor on the east, AZzdahak of Media, was in great
fear of both these young rulers. One night in a dream, he
saw himself in a strange land near a lofty ice-clad mountain
(the Massis). A tall) fair-eyed, red-cheeked woman, clothed
in purple and wrapped in an azure veil was sitting on the sum-
mit of the higher peak, caught with the pains of travail. Sud-
denly she gave birth to three full-grown sons, one of whom,
bridling a lion, rode westward. The second sat on a zebra and
rode northward. But the third one, bridling a dragon,
marched against AZdahak of Media and made an onslaught
on the idols to which the old king (the dreamer himself) was
offering sacrifice and incense. There ensued between the Ar-
menian knight and Astyages a bloody fight with spears, which
ended in the overthrow of AZdahak. In the morning, warned
by his Magi of a grave and imminent danger from Tigranes,
AZdahak decides to marry Tigranuhi, the sister of Tigranes, in



HEROES 71

order to use her as an instrument in the destruction of her
brother. His plan succeeds up to the point of disclosing his
intentions to Tigranuhi. Alarmed by these she immediately
puts her brother on his guard. Thereupon the indomitable
Tigranes brings about an encounter with AZdahak in which he
plunges his triangular spear-head into the tyrant’s bosom
pulling out with it a part of his lungs."” Tigranuhi had already
managed to come to her brother even before the battle.
After this signal victory, Tigranes compels Azdahak’s family
to move to Armenia and settle around Massis. These
are the children of the dragon, says the inveterate ration-
alizer, about whom the old songs tell fanciful stories, and
Anush, the mother of dragons, is no one but the first queen

of AZdahak.”

Fi6. 3. Bronze FIGURES

Found in Van usually explained as Semiramis in the form of a dove and
possibly representing the Goddess Sharis, the Urartion Ishtar.



CHAPTER XI
THE WORLD OF SPIRITS AND MONSTERS

HE ARMENIAN world of spirits and monsters teems
with elements both native and foreign. Most of the
names are of Persian origin, although we do not know how
much of this lore came directly from Iran. For we may safely
assert that the majority of these uncanny beings bear a general
Indo-European, one might even say, universal character. So
any attempt to explain them locally, as dim memories of an-
cient monsters or of conquered and exterminated races will in
the long run prove futile. One marked feature of this vital
and ever-living branch of mythology is the world-wide uni-
formity of the fundamental elements. Names, places, forms,
combinations may come and go, but the beliefs which underlie
the varying versions of the stories remain rigidly constant. On
this ground mythology and folklore join hands.

The chief actors in this lower, but very deeply rooted stra-
tum of religion and mythology are serpents and dragons, good
or evil ghosts and fairies, among whom we should include
the nymphs of the classical world, the elves and kobolds of the
Teutons, the vilas of the Slavs, the jinn and devs of Islam, etc.

At this undeveloped stage of comparative folklore it would
be rash to posit a common origin for all these multitudinous
beings. Yet they show, in their feats and characteristics, many
noteworthy interrelations and similarities all over the world.

Leaving aside the difficult question whether serpent-worship
precedes and underlies all other religion and mythology, we
have cumulative evidence, both ancient and modern, of a
world-wide belief that the serpent stands in the closest rela-
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tion to the ghost. The genii, the ancestral spirits, usually ap-
pear in the form of a serpent. As serpents they reside in and
protect, their old homes. Both the serpent and the ancestral
ghost have an interest in the fecundity of the family and the
fertility of the fields. They possess superior wisdom, healing
power, and dispose of wealth, etc. They do good to those
whom they love, harm to those whom they hate. Then
these serpents and dragons frequently appear as the physical
manifestation of other spirits than ghosts, and so we have a
large class of serpent-fairies in all ages and in many parts of
the world, like the serpent mother of the Scythian race,® and
like Melusine, the serpent-wife of Count Raymond of Poitiers
(Lusignan). Further, the ghosts, especially the evil ones, have
a great affinity with demons. Like demons they harass men
with sickness and other disasters. In fact, in the minds of many
people, they pass over entirely into the ranks of the demons.

Keeping, then, in mind the fact that, as far back and as far
out as our knowledge can reach, the peoples of the world have
established sharp distinctions between these various creatures
of superstitious imagination, let us run over some of the feats
and traits which are ascribed to all or most of them. This
will serve as an appropriate introduction to the ancient Arme-
nian material.

They all haunt houses as protectors or persecutors; live in
ruins, not because these are ruins, but because they are ancient
sites; have a liking for difficult haunts like mountains,
caves, ravines, forests, stony places; live and roam freely
in bodies of water, such as springs, wells, rivers, lakes, seas;
possess subterranean palaces, realms and gardens, and dispose
of hidden treasures; although they usually externalize them-
selves as serpents, they have a marked liking for the human
shape, in which they often appear. They exhibit human habits,
needs, appetites, passions, and organizations. Thus they are
born, grow, and die (at least by a violent death). They are
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hungry and thirsty and have a universal weakness for milk;
they often steal grain and go a-hunting. They love and hate,
marry and give in marriage. In this, they often prefer the
fair sons and daughters of men (especially noble-born ladies),
with whom they come to live or whom they carry off to their
subterranean abodes. The result of these unions is often —
not always—a weird, remarkable, sometimes also very
wicked, progeny. They steal human children, leaving change-
lings in their stead. They usually (but not always) appear
about midnight and disappear before the dawn, which is her-
alded by cockcrow. They cause insanity by entering the human
body. Flint, iron, fire, and lightning, and sometimes also
water,® are very repugnant to them. They hold the key to
magical lore, and in all things have a superior knowledge,
usually combined with a very strange credulity. They may
claim worship and often sacrifices, animal as well as human.

Although these beings may be classified as corporeal and
incorporeal, and even one species may, at least in certain
countries, have a corporeal as well as incorporeal variety, 1t is
safe to assert that their corporeality itself is usually of a subtle,
airy kind and that the psychical aspect of their being is by far
the predominating one. This is true even of the serpent and
the dragon. Finally, in one way or another, all of these mys-
terious or monstrous beings have affinities with chthonic powers.

Largely owing to such common traits running through al-
most the whole of the material, it is difficult to subject the Ar-
menian data to a clean-cut classification.

I. SHAHAPET OF LOCALITIES

The Shahapet (Iranian Khshathrapati, Zd. Shoithrapaiti,
lord of the field or of the land) is nothing else than the very
widely known serpent-ghost (genius) of places, such as fields,
woods, mountains, houses, and, especially, graveyards. It ap-
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pears both as man and as serpent. In connection with houses,
the Armenian Shahapet was probably some ancestral ghost
which appeared usually as a serpent. Its character was always
good except when angered. According to the Armenian trans-
lation of John Chrysostom, even the vinestocks and the olive-~
trees had Shahapets. In Agathangelos Christ Himself was
called the Shahapet of graveyards,* evidently to contradict or
correct a strong belief in the serpent-keeper of the resting place
of the dead. We know that, in Hellenistic countries, grave-
stones once bore the image of serpents. We have no classical
testimony to the Shahapet of homesteads, but modern Arme-
nian folklore, and especially the corrupt forms Shvaz and
Shvod, show that the old Shahapet of Armenia was both a
keeper of the fields and a keeper of the house. The Shvaz
watches over the agricultural products and labours, and appears
to men once a year in the spring. The Shvod is a guardian of
the house. Even today people scare naughty little children
with his name. But the identity of these two is established by
a household ceremony which is of far-off kinship to the Ro-
man paternalia, itself an old festival of the dead or of ghosts,
which was celebrated from February 13 to 21. In this con-
nection Miss Harrison has some remarks “ on the reason for
the placating of ghosts when the activities of agriculture were
about to begin and the powers of the underground world were
needed to stimulate fertility.” ®* But the Armenians did not
placate them with humble worship and offerings: they rather
forced them to go to the fields and take part in the agricultural
labours. This ancient ceremony in its present form may be
described as follows: ® On the last day of February the Ar-
menian peasants, armed with sticks, bags, old clothes, etc., strike
the walls of the houses and barns saying: “ Out with the Shvod
and in with March! ” On the previous night a dish of water
was placed on the threshold, because, as we have seen, water
is supposed to help the departure of the spirits, an idea also
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underlying the use of water by the Slavic peoples in their
burial rites. Therefore, as soon as the dish is overturned,
they close the doors tightly and make the sign of the cross.
Evidently, this very old and quaint rite aims at driving the
household spirits to the fields, and the pouring out of the water
is regarded as a sign of their departure. According to the de-
scription in the Pshrank, the Shvods, who are loath to part
with their winter comforts, have been seen crying and asking,
“ What have we done to be driven away in this fashion? ”
Also they take away clean garments with them and return them
soon in a soiled condition, no doubt as a sign of their hard
labours in the fields.

The house-serpent brings good luck to the house, and some-
times also gold. So it must be treated very kindly and respect-
fully. If it departs in anger, there will be in that house endless
trouble and privation. Sometimes they appear in the middle
of the night as strangers seeking hospitality and it pays to be
kind and considerate to them, as otherwise they may depart in
anger, leaving behind nothing but sorrow and misfortune.

As there are communal hearths, so there are also district
serpents. The serpent-guardian of a district discriminates care-
fully between strangers and the inhabitants of the district,
hurting the former but leaving the latter in peace.”

As the Armenian ghost differs little from other ghosts in its
manner of acting, we shall refer the reader for a fuller descrip-
tion to the minute account of it given in Abeghian’s Arme-
nischer Volksglaube (chapters 2 and 6).

II. DRAGONS

The close kinship of the dragon with the serpent has always
been recognized. Not only have they usually been thought
to be somewhat alike in shape, but they have also many myth-
ical traits in common, such as the dragon’s blood, the serpent’s
or the dragon’s stone,® the serpent’s or the dragon’s egg, both
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of the latter being talismans of great value with which we
meet all over the world and in all times. They are corporeal
beings, but they have a certain amount of the ghostly and the
demoniac in them. Both can be wicked, but in folklore and
mythology they are seldom as thoroughly so as in theology.
Of the two, the dragon is the more monstrous and demoniac in
character, especially associated in the people’s minds® with evil
spirits. He could enter the human body and possess it, caus-
ing the victim to whistle. But even he had redeeming qualities,
on account of which his name could be adopted by kings and
his emblem could wave over armies. In the popular belief of
Iran the dragon can not have been such a hopeless reprobate
as he appears in the Avestan AZi Dahaka.

Mount Massis, wrongly called Ararat by Europeans, was
the main home of the Armenian dragon. The volcanic char-
acter of this lofty peak, with its earthquakes, its black smoke
and lurid flames in time of eruption, may have suggested its
association with that dread monster. But the mountain was
sacred independently of dragons, and it was called Azat (i.e.,
Yazata (?), “ venerable”).

The Armenian for dragon is Vishap, a word of Persian origin
meaning “ with poisonous saliva.,” It was an adjective that
once qualified A%Zi Dahaka, but attained an independent ex-
istence even in Iran. In the Armenian myths one may plaus-
ibly distinguish “ the chief dragon ” and the dragons, although
these would be bound together by family ties; for the dragon
breeds and multiplies its kind. The old songs told many a
wonderful and mysterious tale about the dragon and the brood
or children of the dragon that lived around the Massis. Most
of these stories have a close affinity with western fairy tales.
Some wicked dragon had carried away a fair princess called
Tigranuhi, seemingly with her own consent. Her brother,
King Tigranes, a legendary character, slew the dragon with his
spear in a single combat and delivered the abducted maiden.”
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Queen Sathenik, the Albanian wife of King Artaxias, fair
and fickle as she was, had been bewitched into a love affair
with a certain Argavan who was a chief in the tribe of the
dragons. Argavan induced Artaxias himself to partake of a
banquet given in his honour in “the palace of the dragons,”
where he attempted some treacherous deed against his royal
guest. The nature of the plot is not stated, but the King must
have escaped with his life for he kept his faithless queen and
died a natural death.™ ;

The dragon (or the children of the dragons) used to steal
children and put in their stead a little evil spirit of their own
brood, who was always wicked of character. An outstanding
victim of this inveterate habit — common to the dragons and
Devs of Armenia and their European cousins, the fairies ** —
was Artavasd, son of the above mentioned Artaxias, the friend
of Hannibal in exile and the builder of Artaxata. History
tells us that Artavasd, during his short life, was perfectly true
to the type of his uncanny ancestry, and when he suddenly
disappeared by falling down a precipice of the venerable Mas-
sis, it was reported that spirits of the mountain or the dragons
themselves had caught him up and carried him off.

More important than all these tales, Vahagn, the Armenian
god of fire (lightning), won the title of “ dragon-reaper » by
fighting against dragons like Indra of old. Although the
details of these encounters have not come down to us, the
dragons in them must have been allied to Vrtra, the spirit of
drought.

The epic songs mentioned also Anush, as the wife of
the dragon and the mother of the children of the dragon.
She lived in the famous ravine in the higher peak of the
Massis.

The records as they stand, permit us to conjecture that be-
sides the dragon as such, there was also a race of dragon-
men, born of the intermarriage of the dragon with human
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wives. But we cannot be very certain of this, although there
would be nothing strange in it, as the history of human beliefs
teems with the “serpent fathers” of remarkable men, and
the character of the Iranian A%Zi Dahaka himself easily lends
itself to these things. The children of the dragon also,
whether mixed beings or not, dwelt around the Massis and
were regarded as uncanny people with a strong bent towards,
and much skill in, witchcraft.*®

However it may be about the children of the dragon, it is
incontestable that the dragons themselves were a very real
terror for the ancient Armenians.” We are told that they lived
in 2 wide ravine left by an earthquake on the side of the higher
peak of the Massis. According to Moses, Eznik, and Vahram
Vardapet,** they had houses and palaces on high mountains, in
one of which, situated on the Massis, King Artaxias had en-
joyed the dangerous banquet we have mentioned.

These dragons were both corporeal and personal beings
with a good supply of keen intelligence and magical power.
They boasted a gigantic size and a terrible voice (Ehishe).
But the people were neither clear nor unanimous about
their real shape. They were usually imagined as great ser-
pents and as sea-monsters, and such enormous beasts of the
land or sea were called dragons, perhaps figuratively. We find
no allusion to their wings, but Eznik says that the Lord pulls
the dragon up  through so-called oxen ” in order to save men
from his poisonous breath.”” The dragons appeared in any
form'they chose, but preferably as men and as serpents, like
the jinn of the Arabs. They played antics to obtain their live-
lihood. They loved to suck the milk of the finest cows.*
With their beasts of burden or in the guise of mules and
camels they were wont to carry away the best products of the
soil. So the keepers of the threshing floor, after the harvest,
often shouted, “Hold fast! Hold fast! ” (Kal! Kall!)
probably to induce them to leave the grain by treating them as
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guarding genii.'” But they carefully avoided saying ¢ Take!
Take! » (Ar! Arl).

The dragons also went hunting just as did the Kaches with
whom we shall presently meet. They were sometimes seen
running in pursuit of the game (Vahram Vardapet) and they
laid traps or nets in the fields for birds. All these things point
to the belief that their fashion of living was like that of men
in a primitive stage of development, a trait which we find also
in western and especially Celtic fairies.

It would seem that the dragons as well as their incorporeal
cousins the Kaches claimed and kept under custody those mor-
tals who had originally belonged to their stock. Thus Arta-
vasd was bound and held captive in a cave of the Massis for
fear that he might break loose and dominate or destroy the
world.”® Alexander the Great, whose parentage from a ser-
pent or dragon-father was a favorite theme of the eastern
story-mongers, was, according to the medizval Armenians,
confined by the dragons in a bottle and kept in their mountain
palace at Rome. King Erwand also, whose name, according
to Alishan, means serpent, was held captive by the dragons
in rivers and mist. He must have been a changeling, or rather
born of a serpent-father. For he was a worshipper of Devs
and, according to Moses, the son of a royal princess from an
unknown father. He was proverbially ugly and wicked and
possessed an evil eye under the gaze of which rocks crumbled
to pieces.”’

Like most peoples of the world, Armenians have always
associated violent meteorological phenomena with the dragon.
This association was very strong in their mind. In a curious
passage in which E\ishe (fifth century) compares the wrath
of Yezdigerd I to a storm, the dragon is in the very centre
of the picture. We need not doubt that this dragon was
related to the foregoing, although ancient testimony on this
subject leaves much to be desired. Eznik’s account of the
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ascension of the dragon “through so-called oxen ” into the
sky, is in perfect accord with the medizval Armenian accounts
of the “ pulling up of the dragon.” This process was always
accompanied by thunder, lightning, and heavy showers. Vana-
kan Vardapet says: “ They assert that the Vishap (the dragon)
is being pulled up. The winds blow from different directions
and meet each other. This is a whirlwind. If they do not
overcome each other, they whirl round each other and go
upward. The fools who see this, imagine it to be the dragon
or something else.” * Another medizval author says: “ The
whirlwind is a wind that goes upward. Wherever there are
abysses or crevasses in the earth, the wind has entered the veins
of the earth and then having found an opening, rushes up
together in a condensed cloud with a great tumult, uprooting
the pine-trees, snatching away rocks and lifting them up noisily
to drop them down again. This is what they call pulling up
the dragon.” *

Whether the dragon was merely a personification of the
whirlwind, the water spout, and the storm cloud is a hard
question which we are not ready to meet with an affirmative
answer, like Abeghian ** who follows in this an older school.
Such a simple explanation tries to cover too many diverse phe-
nomena at once and forgets the fundamental fact that the
untutored mind of man sees many spirits at work in nature,
but rarely, if ever, personifies Nature itself. To him those
spirits are very real, numerous, somewhat impersonal and ver-
satile, playing antics now on the earth, now in the skies, and
now under the ground. In the case of the dragon causing
storms, to the Armenian mind the storm seems to be a second-
ary concomitant of the lifting up of the dragon which threat-
ens to destroy the earth.”® Yet, that the original, or at least
the most outstanding dragon-fight was one between the thunder
or lightning-god and the dragon that withholds the waters is
an important point which must not be lost sight of.**
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We must not forget to mention the worship that the dragon
enjoyed. Eznik says that Satan, making the dragon appear
appallingly large, constrained men to worship him. This wor-
ship was no doubt similar in character to the veneration paid to
evil spirits in many lands and perhaps not entirely distin-
guished from serpent-worship. According to the same writer,
at least in Sassanian times even Zrvantists (magians? ) indulged
in a triennial worship of the devil on the ground that he is
evil by will not by nature, and that he may do good or even be
converted.” But there was nothing regular or prescribed
about this act, which was simply dictated by fear. As the black
hen and the black cock® make their appearance often in
general as well as Armenian folk-lore as an acceptable sacri-
fice to evil spirits, we may reasonably suppose that they had
some role in the marks of veneration paid to the dragon in
ancient times. But we have also more definite testimony in
early martyrological writing (History of St. Hripsimeans)
about dragon worship. The author, after speaking of the cult
of fire and water (above quoted) adds: “ And two dragons,
devilish and black, had fixed their dwelling in the cave of the
rock, to which young virgins and innocent youths were sacri-
ficed. The devils, gladdened by these sacrifices and altars,
by the sacred fire and spring, produced a wonderful sight with
flashes, shakings and leapings. And the deep wvalley
(below) was full of venomous snakes and scorpions.”

Finally the myth about the dragon’s blood was also known
to the Armenians. The so-called treaty” between Con-
stantine and Tiridates, which is an old but spurious document,
says that Constantine presented his Armenian ally with a
spear which had been dipped in the dragon’s blood. King
Arshag, son of Valarshag, also had a spear dipped in the blood
of “reptiles ” with which he could pierce thick stones.*” Such
arms were supposed to inflict incurable wounds.
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III. KACHES

The Kaches form a natural link between the Armenian
dragon and the Armenian Devs of the present day. In fact
they are probably identical with the popular (not theological)
Devs. They are nothing more or less than the European
fairies, kobolds, etc. Their name means “the brave ones,”
which is an old euphemism (like the present day Armenian ex-
pression “ our betters,” or like the Scots “ gude folk ”) used
of the spirit world and designed to placate powerful, irrespon-
sible beings of whose intentions one could never be sure.
From the following statements of their habits and feats one
may clearly see how the people connected or confused them
with the dragons. Our sources are the ancient and mediaeval
writers. Unlike the dragon the Kaches were apparently incor-
poreal beings, spirits, good in themselves, according to the
learned David the Philosopher, but often used by God to exe-
cute penalties. Like the Devs, they lingered preferably
in stony places with which they were usually associated and
Mount Massis was one of their favorite haunts. Yet they
could be found almost everywhere. The country was full of
localities bearing their name and betraying their presence, like
the Stone of the Kaches, the Town of the Kaches, the
Village of the Kaches, the Field of the Kaches (Katchavar,
“where the Kaches coursed”), etc.*®

Like the dragons, they had palaces on high sites. According
to an old song it was these spirits who carried the wicked Arta-
vazd up the Massis, where he still remains an impatient
prisoner. They hold also Alexander the Great in Rome, and
King Erwand in rivers and darkness, i.e., mists.* They waged
wars, which is a frequent feature of serpent and fairy, commu-
nities, and they went hunting.** They stole the grain from
the threshing floor and the wine from the wine press. They
often found pleasure in beating, dragging, torturing men, just
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as their brothers and sisters in the West used to pinch their
victims black and blue. Men were driven out of their wits
through their baleful influence. Votaries of the magical art
in medizval Armenia were wont, somewhat like Faust and his
numerous tribe, to gallop off, astride of big earthen jars,* to
far-off places, and walking on water, they arrived in foreign
countries where they laid tables before the gluttonous Kaches
and received instructions from them. Last of all, the medi-
@&val Kaches (and probably also their ancestors) were very
musical. The people often heard their singing, although we
do not know whether their performance was so enthralling as
that ascribed to the fairies in the West and to the Greek sirens.
However, their modern representatives seem to prefer human
music to their own. According to Djvanshir, a historian of
the Iberians of Transcaucasia, the wicked Armenian King
Erwand built a temple to the Kaches at Dsung, near Akhalka-
Aak in Iberia (Georgia).

IV. JAVERZAHARSES (NYMPHS)

These are not mentioned in the older writers, so it is not
quite clear whether they are a later importation from other
countries or not. They probably are female Kaches, and folk-
lore knows the latter as their husbands. Alishan, without
quoting any authority, says that they wandered in prairies,
among pines, and on the banks of rivers. They were invisible
beings, endowed with a certain unacquired and imperishable
knowledge. They could neither learn anything new nor for-
get what they knew. They had rational minds which were
incapable of development. They loved weddings, singing,.
tambourines, and rejoicings, so much so, that some of the later
ecclesiastical writers confused them as a kind of evil spirits
against whose power of temptation divine help must be in-
voked. In spite of their name (* perpetual brides”) they
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were held to be mortal.*® The common people believed that
these spirits were especially interested in the welfare, toilette,
marriage, and childbirth of maidens. There are those who
have supposed that Moses of Chorene was thinking of these
charming spirits when he wrote the following cryptic words:
“The rivers having quietly gathered on their borders along
the knees (?) of the mountains and the fringes of the fields,
the youths wandered as though at the side of maidens.”

V. TORCH (OR TORX)

Torch is in name and character related to the Duergar
(Zwerge, dwarfs) of Northern Europe and to the Telchins
of Greece or rather of Rhodes.”® This family of strange
names belongs evidently to the Indo-European language, and
designated a class of demons of gigantic or dwarfish size,
which were believed to possess great skill in all manner of arts
and crafts. They were especially famous as blacksmiths. In
antiquity several mythical works were ascribed to the Greek
Telchins, such as the scythe of Cronos and the trident of Posei-
don. They were mischievous, spiteful genii who from time
immemorial became somewhat confused with the Cyclops. The
Telchins were called children of the sea and were found only
in a small number.

The Torch, who can hardly be said to be a later importa-
tion from Greece, and probably belongs to a genuine Phrygo-
Armenian myth, resembles both the Telchins and the Cyclops.
In fact he is a kind of Armenian Polyphemos. He was said to
be of the race of Pascham (?) and boasted an ugly face, a
gigantic and coarse frame, a flat nose, and deep-sunk and cruel
eyes. His home was sought in the west of Armenia most
probably in the neighbourhood of the Black Sea. The old epic
songs could not extol enough his great physical power and
his daring. The feats ascribed to him were more wonderful
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than those of Samson, Herakles, or even Rustem Sakjik (of
Segistan), whose strength was equal to that of one hundred
and twenty elephants.*

With his bare hands the Armenian Torch could crush a
solid piece of hard granite. He could smooth it down into a
slab and engrave upon it pictures of eagles and other objects
with his finger-nails. He was, therefore, known as a great
artisan and even artist.

Once he met with his foes, on the shores of the Black Sea,
when he was sore angered by something which they had evi-
dently done to him. At his appearance they took to the sea
and succeeded in laying eight leagues between themselves and
the terrible giant. But he, nothing daunted by this distance, be-
gan to hurl rocks as large as hills at them. Several of the
ships were engulfed in the abyss made by these crude pro-
jectiles and others were driven off many leagues by the mighty
waves the rocks had started rolling.*

V. THE DEVS

Ahriman, the chief of the Devs, was known in Armenia
only as a Zoroastrian figure. The Armenians themselves prob-
ably called their ruler of the powers of evil, Char, « the evil
one.” Just as Zoroastrianism recognized zemeka,  winter,”
as an arch demon, so the Armenians regarded snow, ice,
hail, storms, lightning, darkness, dragons and other beasts,
as the creatures of the Char or the Devs.*® Although they
knew little of a rigid dualism in the moral world or of a con-
stant warfare between the powers of light and the powers of
darkness, they had, besides all the spirits that we have de-
scribed and others with whom we have not yet met, a very
large number of Devs. These are called also 4is (a cognate
of the Sanscrit asu and Teutonic as or aes), which Eznik ex-
plains as “ breath.” Therefore a good part of the Devs were
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pictured as beings of “air.” They had, like the Mohammedan
angels, a subtile body. They were male and female, and
lived in marital relations not only with each other, but
often also with human beings.”” They were born and perhaps
died. Nor did they live in a state of irresponsible anarchy,
but they were, so to speak, organized under the absolute rule
of a monarch. In dreams they often assumed the form of
wild beasts ** in order to frighten men. But they appeared
also in waking hours both as human beings and as serpents.*’

Stony places, no doubt also ruins, were their favorite haunts,
and from such the most daring men would shrink. Once when
an Armenian noble was challenging a Persian viceroy of royal
blood to ride forward on a stony ground, the Prince retorted:
“ Go thou forward, seeing that the Devs alone can course in
stony places.” *°

Yet according to a later magical text, there can be nothing
in which a Dev may not reside and work. Swoons and in-
sanity, yawning and stretching, sneezing, and itching around
the throat or ear or on the tongue, were unmistakable signs
of their detested presence. But men were not entirely helpless
against the Devs. Whoever would frequently cut the air or
strike suspicious spots with a stick or sword, or even keep these
terrible weapons near him while sleeping, could feel quite
secure from their endless molestations.** Of course, we must
distinguish between the popular Dev, who is a comparatively
foolish and often harmless giant, and the theological Dev,
who is a pernicious and ever harmful spirit laying snares on
the path of man. To the latter belonged, no doubt, the Druzes
(the Avestic Drujes), perfidious, lying, and lewd female
spirits. Their Avestic mode of self-propagation, by tempting
men in their dreams,*” is not entirely unknown to the Arme-
nians. They probably formed a class by themselves like the
Pariks ** (Zoroastrian Pairikas, enchantresses), who also were
pernicious female spirits, although the common people did not



88 ARMENIAN MYTHOLOGY

quite know whether they were Devs or monsters."* These,
too, were mostly to be sought and found in ruins.*’

VII. ALS

The most gruesome tribe of this demoniac world was that
of the Als. It came to the Armenians either through the
Syrians or through the Persians, who also believe in them
and hold them to be demons of child-birth.** Al is the Baby-
lonian Alu, one of the four general names for evil spirits.
But the Armenian and Persian Al corresponds somewhat to the
Jewish Lilith and Greek Lamia.

Probably the Als were known to the ancient Armenians,
but it is a noteworthy fact that we do not hear about them until
medizeval times. They appear as half-animal and half-
human beings, shaggy and bristly. They are male and female
and have a “ mother.” ** They were often called beasts, nev-
ertheless they were usually mentioned with Devs and Kaches.
According to Gregory of Datev ** they lived in watery, damp
and sandy places, but they did not despise corners in houses
and stables. A prayer against the Als describes them as im-
pure spirits with fiery eyes, holding a pair of iron scissors in
their hands, wandering or sitting in sandy places. Another
unnamed author describes an Al as a man sitting on the sand.
He has snake-like hair, finger-nails of brass, teeth of iron
and the tusk of a boar. They have a king living in abysses,
whom they serve, and who is chained and sprinkled up to the
neck with (molten?) lead and shrieks continually.

The Als were formerly disease-demons who somehow came
to restrict their baleful activities to unborn children and their
mothers. They attack the latter in child-birth, scorching her
ears, pulling out her liver and strangling her along with
the unborn babe. They also steal unborn children of seven
months, at which time these are supposed in the East to be fully
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PLATE V

Thepta, a variety of Al. From 4 lishan’s Ancient
Faith of Armenia.
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PLATE VI

Al, the dread of women in childbirth. From
Alishar’s Ancient Faith of Armenia.
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formed and mature, in order to take them ¢ deaf and dumb >
(as a tribute?) to their dread king.** In other passages they are
said to blight and blind the unborn child, to suck its brain and
blood, to eat its flesh, and to cause miscarriage, as well as to
prevent the flow of the mother’s milk. In all countries women
in child-bed are thought to be greatly exposed to the influence
and activity of evil spirits. Therefore, in Armenia, they are
surrounded during travail with iron weapons and instruments
with which the air of their room and the waters of some neigh-
bouring brook (where these spirits are supposed to reside) are
frequently beaten.” If, after giving birth to the child, the
mother faints, this is construed as a sign of the Al’s presence.
In such cases the people sometimes resort to an extreme means
of saving the mother, which consists in exposing the child on
a flat roof as a peace-offering to the evil spirits.”* Identical
or at least very closely connected with the Al is Thepla, who
by sitting upon a woman in child-bed causes the child to become
black and faint and to die.*

VIII. NHANGS

These monster spirits, at least in Armenian mythology,
stand close to the dragons. The word means in Persian,
“crocodile,” and the language has usually held to this matter-
of-fact sense, although in the Persian folk-tale of Hatim Tii,
the Nhang appears in the semi-mythical character of a sea-
monster, which is extremely large and which is afraid of the
crab. The Armenian translators of the Bible use the word in
the sense of “crocodile” and “ hippopotamus.” However,
the Nhangs of Armenian mythology, which has confused an
unfamiliar river monster with mythical beings, were per-
sonal ** and incorporeal. They were evil spirits which had
fixed their abode in certain places and assiduously applied
themselves to working harm. They sometimes appeared as
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women (mermaids?) in the rivers. At other times they became
seals (phok) and, catching the swimmer by the feet, dragged
him to the bottom of the stream, where, perhaps, they had
dwellings like the fairies.* In a geography (still in MS.) as-
cribed to Moses, the Nhangs are said to have been observed
in the river Aracani (Murad Chay?) and in the Euphrates.
After using an animal called charchasham for their lust, vam-
pire-like they sucked its blood and left it dead. The same
author reports that, according to some, the Nhang was a beast,
and according to others, a Dev. John Chrysostom (in the
Armenian translations) describes the daughter of Herodias
as more bloodthirsty than “the Nhangs of the sea.”**

IX. ARLEZ (ALSO ARALEZ, JARALEZ)

Ancient Armenians believed that when a brave man fell in
battle or by the hand of a treacherous foe, spirits called ¢ Ar-
lez” descended to restore him to life by licking his wounds.
In the Ara myth, these spirits are called the gods of Semira-
mis; also in a true and realistic story of the fourth century
about the murder of Mushegh Mamigonian, the commander of
the Armenian king’s forces.”® “His family could not believe
in his death . . . others expected him to rise; so they sewed
the head upon the body and they placed him upon a tower,
saying, ¢ Because he was a brave man, the Arlez will descend
and raise him.’” Presumably their name is Armenian, and
means “ lappers of brave men,” or “ lappers of Ara,” * or even
“ever-lappers.” They were invisible spirits, but they were de-
rived from dogs.®® No one ever saw them. Evidently the
dogs from which they were supposed to have descended were
ordinary dogs, with blood and flesh, for Eznik wonders how
beings of a higher spiritual order could be related to bodily
creatures. The Arlez were imagined to exist in animal form
as dogs.”
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X. OTHER SPIRITS AND CHIMERAS

The Armenians believed also in the existence of chimeras
by the name of Hambaris or Hambarus, Jushkapariks (Vush-
kapariks), Pais, and sea-bulls, all of which are manifestly of
Persian provenience. Yet the nature and habits of these beings
are hidden in confusion and mystery.

The Hambarus are born and die. They appear to men as-
suming perhaps different forms like the Devs and Pasviks.
They are probably feminine beings with a body, living on land
and particularly, in desert places or ruins. Von Stackelberg
thinks that the word Hambaruna means in Persian, ¢ house-
spirits.” This is possibly justified by the shorter form, Anbar,
which may convey the sense of the falling of a house or wall;
so the original Hambaru may be interpreted as a ghostly. inhabi-
tant of a deserted place. The word may also mean “ beautiful ”
or even ““a hyena.” An old Armenian dictionary defines it as
Chartho\ (?) if it lives on land, and as “ crocodile,” if it lives
in water. But the oldest authorities, like the Armenian version
of the Bible and Eznik, consider the Hambarus as mythologi-
cal beings. Threatening Babylon with utter destruction Isaiah
(Armenian version, xiii. 21-22) says, “ There shall the wild
beasts rest and their houses shall be filled with shrieks. There
shall the Hambarus take their abode and the Devs shall dance
there. The Jushkapariks shall dwell therein and the porcu-
pines shall give birth to their little ones in their palaces.”
Hambaru here and elsewhere is used to render the oepijy
(siren) of the Septuagint.*

Another chimerical being was the Jushkaparik or Vushka-
parik, the Ass-Pairika, an indubitably Persian conception about
which the Persian sources leave us in the lurch. Its name
would indicate a half-demoniac and half-animal being, or a
Pairika (a female Dev with amorous propensities) that ap-
peared in the form of an ass and lived in ruins. However
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Eznik and the ancient translators of the Bible use the word
through a hardly justifiable approximation to translate
"Ovokévravpos, the ass-bull of the Septuagint (Isaiah xiii.
22, XXXiv. 11, 14). According to Vahram Vardapet (quoted
by Alishan) the Jushkaparik was imagined, in the middle ages,
as a being that was half-man and half-ass, with a mouth of
brass. Thus it came nearer the conception of a centaur, which
word it served to translate in Moses of Khoren’s history.
Sometimes also to make the confusion more confounded, it is
found in the sense of a siren and as a synonym of Hambaru.

We are completely in the dark in regard to the Pais which
boasted human parenthood (presumably human mothers).
There were those in Eznik’s time who asserted that they had
seen the Pais with their own eyes. The old Armenians spoke
also of the Man-Pai.®* The Pais seem to be a variety of the
Pariks.

The case i1s not so hopeless with the sea-bull; a chimerical
monster which propagated its kind through the cow, somewhat
after the manner of the sea-horses of Sinbad the Sailor’s first
voyage. Men asserted that in their village the sea-bull as-
saulted cows and that they often heard his roaring. We can
well imagine that immediately after birth, the brood of the
monster betook themselves to the water, like the sea-colts of
the Arabian Nights’ story which we have just mentioned.”
But this sea-bull may also recall the one which Poseidon sent
to Minos for a sacrifice and which was by the wise king un-
wisely diverted from its original purpose and conveyed to his
herds, or the one which, on the request of Theseus, Poseidon
sent to destroy Theseus’ innocent son, Hippolytus.

Another such chimeric monster, but surely not the last of
the long list, was the elephant-goat (phlachal).*



CHAPTER XII
COSMOGONY, DEATH, AND ESCHATOLOGY

OTHING certain of the old Armenian cosmogony has
survived and we may well doubt they had any, seeing
that a definite cosmogony is not an integral part of Indo-Euro-
pean mythology. The early Christian writers, as Agathangelos
and Eznik, often explain how God established the earth on
“ nothing,” which they call the Syrian view. They maintain
this against those who, according to the more general Semitic
(Biblical etc.) view, teach that the earth was founded on a
watery abyss. Only in modern Armenian folklore do we hear
about the primaval ox or bull upon whose horns the world was
set and which causes earthquakes by shaking his head whenever
he feels any irritation.” Agathangelos conceives the heavens as
a solid cube hanging on nothing, and the earth ¢ compactly
formed and provided with a thick bottom, standing on noth-
ing.” For all the Armenian authors the earth stands firm and
is practically the whole of the world. The star-spangled
heaven upon which transparent spheres were sometimes sup-
posed to be revolving, was of little consequence.

Whether the early Armenians had a distinct cosmogony or
not we find that in the Zoroastrian stage of their religion,
they held the world and all that is therein to be the work of
Aramazd, who, by Agathangelos, is plainly called the creator
of heaven and earth. The invisible world for them was
thickly populated with occult powers, gods, angels (Hreshtak,
from the Persian firishtak, “ messenger »), spirits, demons and
demoniac monsters of many kinds. Human life, its events
and end, were predestined either by divine decrees (Hraman,
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Pers. Farman) which were unchangeable and unerring, or
through their mysterious connection with stars, constellations,
and the zodiacal signs. We do not know positively, but it
is very likely, that the stars were thought to be the fravashi
(double, the external soul or self) of human beings. In
modern folklore whenever a shooting star drops, a human
being dies. In a word, the old Armenians were thorough-
going fatalists. This view of life was so deeply rooted, and
proved so pernicious in its effects, that the early Christian
writers strenuously endeavored to destroy it by arguments
both theological and practical.

Man was composed of a body (marmin) and a soul (%hogi
or shunch, “breath,” Yvy1). Uru, the Iranian wrva, may
have originally been used also in the sense of soul, but it finally
came to mean a phantom or a ghostly appearance. Ghosts were
called urvakan, i.e., ghostly creatures. That these spirits re-
ceived a certain kind of worship is undeniably attested by the
old word wrvapast, ¢ ghost-worshippers,” applied by Agathan-
gelos to the heathen Armenians. The linguistic evidence shows
that originally the soul was nothing more than “ breath,” al-
though this conception was gradually modified into something
more personal and substantial. It was never called a “ shade,”
but in Christian times it was closely associated with light, a
view which has a Zoroastrian tinge. Death was the separation
or rather extraction of the soul — a more or less subtile mate-
rial, from the body, through the mouth. This has always been
conceived as a painful process, perhaps owing to the belief that
the soul is spread through the whole body. The soul-
taking ” angel and the * writer ” * are nowadays the princi-
pal actors in this last and greatest tragedy of human life. After
death the soul remains in the neighbourhood of the corpse until
burial has taken place. The lifeless body usually inspires awe
and fear. It is quickly washed and shrouded, and before and
after this, candles and incense burn in the death-room, perhaps
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not so much to show the way to the disembodied and confused
soul (Abeghian) as to protect the dead against evil influences.
They may also be a remnant of ancestor-worship, as the Sat-
urday afternoon candles and incense are. Death in a home
necessitates the renewal of the fire, as the presence of the dead
body pollutes the old one. In ancient times the weeping over
the dead had a particularly violent character. All the kinsmen
hastened to gather around the deceased man. The dirge-
mothers, a class of hired women, raised the dirge and sang his
praises. The nearest relatives wept bitterly, tore their hair, cut
their faces and arms, bared and beat their chests, shrieked and
‘reproached the departed friend for the distress that he had
caused by his decease. It is very probable that they cut also
their long flowing hair as a sign of mourning, just as the monks,
who, technically speaking, are spiritual mourners (abela,
from the Syriac #b4il3), did, at the very beginning of their tak-
ing the ecclesiastical orders. The dead were carried to their
graves upon a bier. We have no mention whatever of crema-
tion among the Armenians. On the open grave of kings and
other grandees a large number of servants and women com-
mitted suicide, as happened at the death of Artaxias, to the
great displeasure of his ungrateful son, Artavasd. The forti-
fied city of Ani in Daranali contained the mausoleums of the
Armenian kings. These were once opened by the Scythians,
who either expected to find great treasures in them or intended
by this barbarous method to force a battle with the retreating
natives.®

The hankering of the spirits for their ancient home and their
“ wander-lust ” are well known to the Armenians. The many
prayers and wishes for the < rest ” of the departed soul, as well
as the multitudinous funeral meals and food-offerings to the
dead, show the great anxiety with which they endeavored to
keep the soul in the grave. The gravestones were often made
in the form of horses and lambs, which perhaps symbolized
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the customary sacrifices for the dead, and even now they often
have holes upon them to receive food and drink offerings.
Even the rice-soup in which the pizaras (ancestral souls) of the
ancient Indians (Hindus) delighted is recalled by the present
of rice which in some localities friends bring to the bereaved
house on the day following the burial.

Like the Letts, Thracians, Greeks, and many other peoples,
the Armenians also passed from a wild sorrow to a wilder joy
in their funeral rites. This is proved by the boisterous revels
of ancient times around the open grave, when men and women,
facing each other, danced and clapped hands, to a music which
was produced by horns, harps, and a violin. There was and
is still a regular funeral feast in many places.”

It is very difficult to give a clear and consistent description
of the Armenian beliefs in regard to life after death. There
can be no doubt that they believed in immortality. But origi-
nally, just as in Greece and other lands, no attempt was made
to harmonize divergent and even contradictory views, and con-
tact with Zoroastrianism introduced new elements of confusion.
The ordinary Armenian word for grave is gerezman, which
is nothing else but the Avestic garo-mmana, ¢ house of praise,”
i.e., the heavenly paradise as the place of eternal light, and as
the happy abode of Ahura Mazda.® The use of this important
word by the Armenians for the grave may be simply a euphe-
mism, but it may also be expressive of an older belief in
happiness enjoyed or torture suffered by the soul in the grave,
very much like the foretaste of paradise or hell which is al-
lotted to the Mohammedan dead, according to their deserts.
If this be the case, the departed soul’s main residence is the
grave itself in the neighbourhood of the body. This body it-
self is greatly exposed to the attack of evil spirits.

There are also marked traces of a belief in a Hades. The
Iranian Spenta Armaiti (later Spentaramet), “the genius of
the earth,” occurs in Armenian in the corrupt form of Santara-
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met and only in the sense of Hades or Hell. The Santaramet-
akans are the dwellers in Santaramet, i.e. the evil spirits. Even
the Avesta betrays its knowledge of some such older and pop-
ular usage when it speaks of the “darkness of Spenta Ar-
maiti.” © The earth contained Hades, and the spirit of the
earth is naturally the ruler of it. Nor is this a singular phe-
nomenon, for the earth goddesses and the vegetation gods in
Western Asia and in the Graeco-Roman world have this indis-
pensable relation to the underworld. Demeter the Black of
Arcadia, or her daughter and duplicate, Persephone, forms the
reverse side of Demeter, the beautiful and generous. Sabazios
(Dionysos) in the Thracian world was also an underworld ruler
(as Zalmoxis?). The Armenian language possesses also the
word owydn as the name of the ruler of Hades. This is
clearly Aidonceus, or Hades. But it is difficult to ascertain
whether it is an Armenized form or a cognate of these Greek
names.

Another word which the Armenian Old Testament con-
stantly uses in the sense of Hades is DZok#4, from the Persian
Duzakh, used for Hell. However, as the Christian expression
gayank, ¢ station,” came into use for the place where, according
to the ancient Fathers of the church, the souls gather and wait
in a semi-conscious condition for the day of judgment, both
Santaramet and DZokh became designations of Hell, if indeed
this had not already happened in heathen times.

There is some uncertainty in regard to the location of Hades.
It may be sought inside the earth at the bottom of or, perhaps,
below the grave. But, on the other hand, a saying of Eznik
about the wicked who have turned their faces towards the West,
although directly alluding to the location of the Christian Hell
and devils, may very well be understood also of the pagan
Hades. For we know that Hell is a further development of
Hades, and that the Babylonians, the Greeks, and the Egyp-
tians all sought Hades, sometimes in the earth, but more usu-
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ally in the West. For all of them the setting sun shone upon
the world of the dead. And we have already seen how a bit
of modern Armenian folklore calls the setting sun, ¢ the por-
tion of the dead.”® The life led in the grave or in Hades,
however sad and shadowy, was held to be very much like the
present. The dead needed food, servants, etc., as the food
offerings as well as the compulsory or voluntary suicides at the
graves of kings clearly show.

The Armenian accounts of the end of the world are based
directly upon the Persian. First of all, the people knew and
told a popular Persian story about AZdahak Byrasp (Azda-
hak with the 10,000 horses). According to this version AZda-
hak Byrasp was the ancestor of the first ruler of the Persians.
He was a communist and a lover of publicity. For him noth-
ing belonged to any one in particular and everything must be
done in public. So he began his career with a perfidious but
ostentatious goodness. Later he gave himself to astrology and
he was taught magic by a familiar (?) evil spirit, who kissed
his shoulders, thus producing dragons on them, or changing
A%dahak himself into a dragon. Now AZdahak developed an
inordinate appetite for human flesh and for spreading the lie.
Finally Hruden (Thraetona, Feridun) conquered and bound
him with chains of brass. While he was conducting him to
Mount Damivand, Hruden fell asleep and allowed AZdahak
to drag him up the mountain. When he awoke he led AZda-
hak into a cave before which he stood as a barrier preventing
the monster from coming out to destroy the world.’

But both among the Armenians and among their northern
neighbours, there arose local versions of this Zoroastrian myth,
in which the traditional AZdahak yielded his place to native
heroes of wickedness and the traditional mountain was changed
into Massis and Alburz. In old Armenia the dreaded monster
was Artavazd, the changeling son of King Artaxias. At the
burial of his father, when a multitude of servants and wives
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and concubines committed suicide (or were slain?) on the
grave, the ungrateful and unfeeling son complained and said:
“Lo! Thou hast gone and taken the whole Kingdom with
thee. Shall I now rule over ruins? ” Angered by this re-
proach, Artaxias made answer from the grave and said:

When thou goest a-hunting

Up the venerable Massis

May the Kaches scize thee

And take thee up the venerable Massis.

‘There mayst thou abide and never see the light.

In fact, shortly after his accession to the throne, when he
went out to hunt wild boars and wild asses, he became dizzy
and falling with his horse down a precipice, disappeared. The
people told about him that he was chained in a cave of Massis
with iron fetters which were constantly gnawed at by two dogs.
When they are broken he will come out to rule over the world
or to destroy it. But the noise of the blacksmith’s hammer on
the anvil strengthens those chains; therefore, ever in Christian
times, on Sundays and festival days, the blacksmiths struck
their hammers on the anvil a few times, hoping thereby to pre-
vent Artavazd from unexpectedly breaking loose upon the
world.

It is also worth noting that the story about the serpents
standing upon the shoulders of AZdahak and teaching him
divination was told in Greek Mythology, of the blind Melam-
pos and possibly of Cassandra and her clairvoyant sister, while
the Armenians of the fourth century of our era asserted it of
the wicked King Pap, whose fame for magic had reached even
the Greek world.

Any story about a catastrophic end of the world may reason-
ably be followed by the description of a last judgment and of
a new heaven and a new earth. But unfortunately the old
records completely break down on this point. The old Arme-
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nian knows the Persian word ristaxez, * resurrection,” as a
proper name (Aristakes). Modern Armenian folk-lore has a
vivid picture of the finvar-bridge which it calls the hair-
bridge.’* There is the word “kingdom ” for the heavenly
paradise which is called also drakht (from the Persian dirakht,
“tree ). The picture lacked neither fire nor Devs for the tor-
ments of the evil doers, while Santaramet and DZokh, once
meaning Hades, had also acquired the meaning of Hell. But
out of these broken and uncertain hints we cannot produce
a connected picture of the Armenian conception of the events
which would take place when the world came to an end.
Christian eschatology, thanks to its great resemblance to the
Zoroastrian, must have absorbed the native stories on this
subject. However, as a branch of the Thracian race, the Ar-
menians must have had a strong belief in immortality and
brought with them a clear and elaborate account of the future
world such as we find in Plato’s myth of Er.**



AFRICAN MYTHOLOGY

BY

ALICE WERNER

Sometime Scholar and Fellow of Newnham College, Combridge
Professor of Swahili and Bantu Languages, University of London



‘ 5 % -
~ q:: i cog
» Il‘]| ”"—“I (.‘
: =7 'l 'jruHE;
'.|| r J‘
.— .
{':r )\
| : i
ﬁl:::jzw
r‘*‘!n‘&‘
M‘ -
vui;“’
o
k ;
il
i.l'ﬂ' ¥ ‘.
.‘ ;l I



TorE. 7E. €, W-:

PEekiING

Go, little Book, and pass to Kambalu

Greet him who dwells beside the Peaceful Gate,
Hard by the sheep-mart, in the ancient town.

May Peace be his, and happy springs renew

Earth’s beauty, marred by foolish strife and hate: —
On his fair garth sweet dews glide gently down.

He loves the ancient lore of Chou and Han

And eke the science of the farthest West;

High thought he broods on ever — yet maybe

He will not grudge an idle hour, to scan

These childlike dreams — these gropings for the Best
Of simple men beyond the Indian sea.
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AUTHOR’S PREFACE

HERE may perhaps be an impression in the minds of
most readers that Africa, with its practically unwritten
languages and comparatively undeveloped religious ideas, can
have little or nothing which can properly be described as myth-
ology, or at any rate that the existing material is too scanty to
justify a volume on the subject.

I must confess that, until I actually undertook the work, I
had no conception of the enormous amount of material that
is in fact available — a great deal of it in German periodicals
not always readily accessible. The limitations of time, space,
and human faculties have prevented my making full use of
these materials: I can only hope to supply clues which other in-
vestigators may follow up if I cannot doso. I intend, however,
should I live long enough, to work out in detail some of the
subjects here presented in a very imperfect sketch — for in-
stance, the distribution of the Chameleon-myth in Africa;
the “Exchanges” story (fresh material having come to
hand since I wrote the article in the African Monthly, 1911);
the Swallower-myth as exemplified in Kholumolumo of
the Basuto and its various African modifications; and several
others.

I have not attempted to state any theories or to work out
comparisons with any folklore outside Africa, though here
and there obvious parallels have suggested themselves. Any
approaches to theorising —such as the occasional protests I
have felt compelled to make against the assumption that simi-
larity necessarily implies borrowing — must be regarded as
merely tentative.
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Since completing the chapter on the “ Origin of Death,”
I have found among my papers a Duruma Chameleon-story
(kindly supplied to me in MS., with interlinear translations
into Swahili, by Mr. A. C. Hollis), which is so interesting that
I may perhaps be excused for inserting it here. The Duruma
are one of the so-called “ Nyika” tribes living inland
from Mombasa, neighboured on the east by the Rabai and
on the southwest (more or less) by the Digo: they have not
been very fully studied up to the present. The legend is as
follows:

When man was first made, the Chameleon and the Lizard
(dzonzoko or gae — called in the Swahili translation mjusika-
firs) were asked their views about his ultimate fate. The Cha-
meleon answered: ¢ I should like all the people to live and not
to die,” while the dzonzoko said: “ I wish all people to die.”
The matter was settled by the two running a race, a stool (chiti)
being set up as the goal; the one who reached it first was to have
his desire granted. As might be expected, the Lizard won, and
ever since, the Chameleon walks slowly and softly, grieving
because he could not save men from death.

The mention of the stool is curious, because it affords a point
of contact with a Chameleon-story of a widely different type,
current both in East and West Africa, but hitherto, so far as I
am aware, not much noticed by folklorists. It seems to be an
independent form of the idea contained in the well-known
Hare and Tortoise race. Pre-eminence among the animals is
to be decided by a race to a stool (the chief’s seat of honour):
the Dog thinks he has won, but the Chameleon gets in first by
clinging to his tail and leaping in front of him at the last mo-
ment. Of course this folklore tale has, so far as one can see,
nothing to do with the older myth.

The author desires to express her most cordial thanks to all
who have contributed to the embellishment of this volume:
in the first place to Miss Alice Woodward for her beautiful
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drawings; then to Messrs. E. Torday, P. Amaury Talbot, and
F. W. H. Migeod, for the use of original photographs; and to
the Clarendon Press for permitting the reproduction of plates
trom Bushman Paintings copied by Miss M. H. Tongue.

ALICE WERNER

ScHooL oF ORIENTAL StupIES
LoxpoN, January 23, 1922



INTRODUCTION

O TREAT the mythology of a whole continent is a task

_ not to be lightly undertaken. In the case of Africa,
however, there are certain features which make the enterprise
less formidable than it would be if directed elsewhere. The
uniformity of Africa has become a commonplace with some
writers; and, indeed, when we compare its almost unbroken
coast-line and huge, undifferentiated tracts of plain or table-
land, with Europe and Asia, we cannot picture it as divided into
countries occupied by separate nations. This feeling is intensi-
fied, if we confine our view to Africa south of the Sahara, as we
shall practically have to do for the purposes of this book, which
omits from consideration both Egypt and (except for incidental
references) the Islamised culture of the Barbary States.
Broadly speaking, the whole of this area (which we might de-
scribe as a triangle surmounted by the irregular band extending
from Cape Verde to Cape Guardafui) is occupied by the black
race, and as, to the casual European, all black faces are as much
alike as the faces of a flock of sheep, it is a natural infer-
ence that their characters are the same. The shepherd, of
course, knows better; so does the white man who has lived long
enough among “black ” people (comparatively few are black
in the literal sense) to discriminate between the individual and
the type." But, in any case, the inhabitants, even of the limited
Africa we are taking for our province, are not all of one kind.
We have not only the black Africans, but the tall; light-com-
plexioned Galla, Somali, and Fula, with their Hamitic speech,
the Hottentots, whose Hamitic affinities, suspected by Moffat,
have been strikingly demonstrated in recent years, the little



INTRODUCTION 109

yellow Bushmen, who are probably responsible for the non-
Hamitic elements in the Hottentots, and others. Moreover,
there is a very distinct cleavage of speech — though not, per-
haps, of race, among the black Africans themselves: between
the monosyllabic, uninflected languages of the Gold Coast and
the upper Nile, and the symmetrically-developed grammati-
cal structure of the Bantu tongues. And, even taking the
Bantu by themselves, we may expect to find great local differ-
ences. As the late Heli Chatelain remarked, speaking of a
writer who has not greatly advanced the cause of research:

“ The material on which he worked consisted of but a few
volumes on South African tribes, and he often fell into the
common error of predicating of the whole race, the Bantu, and
even of all Africans, what he had found to hold true in several
South African tribes. To this habit of unwarranted generali-
sation must be attributed, very largely, the distressing inaccu-
racy and the contradictory statements with which books and
articles on Africa are replete.” *

At the same time, a study of African folk-lore extending
over many years has gradually produced the conviction that
both sections of the African race, the Bantu-speaking and the
Sudanic, have many ideas, customs and beliefs in common.
Some of these may be due to independent development,® others
to recent borrowing, but there is a great deal which, I feel
certain, can only be accounted for by some original community
of thought and practice. This will appear, over and over again,
in connection with various stories which we shall have to dis-
cuss. But this is not all. We shall find that both Negro and
Bantu have some elements in common with Galla, Masai, and
other Hamitic or quasi-Hamitic peoples (I here leave out
of account matter demonstrably introduced by Arabs or Euro-
peans at 2 more recent date); and some very interesting prob-
lems of diffusion are connected with tales originating, perhaps,
in the Mediterranean basin and carried to the extreme south of
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the continent by the nomad herdsmen whom Van Riebeek
found in possession at the Cape of Good Hope. The Hausa,
whose linguistic and racial affinities have long been a puzzle,
have evidently been influenced from both sides — the black
aboriginal tribes from whom they are in great part descended,
and the pastoral Hamitic immigrants.

Here let me remark in passing that I use the word ¢ aborig-
inal ” in a purely relative sense and without intending to ex-
press any opinion on this point. Neither shall I attempt to deal
with the vexed question of race. What really constitutes
¢ race ” is by no means clear to me, nor, I imagine, can the ex-
perts agree on a definition. Whether there is any real distinc-
tion of race between Bantu-speaking and other (Sudanic)
Negroes,* I very much doubt, and, in any case, the problem
lies outside our present scope.

As suggesting a common fund of primitive ideas in widely
separated parts of the continent, let us take the case of the
Zulu word inkata and the thing denoted by it. The word is
also found in Nyanja as nkata, in Swahili kkata (with aspir-
ated %), in Chwana as khare (kxare), in Herero as ongata,
and in similar or cognate forms elsewhere. Its original
meaning seems to be a “coil ” or “twist ”; but it generally
stands for the twisted pad of grass or leaves used by people
who carry heavy loads on the head. But the Zulu inkata
has another and more recondite meaning. The inkata yezwe
(“coil of the country”) or inkata yomuzi (“coil of the
clan ”) is both “a symbol of unity and federation of the
people ”  and an actual talisman to ensure the same, together
with the personal safety of the chief. It is a large twist or
cushion of grass, impregnated with powerful ¢ medicines”
and made with special ceremonies by professional ¢ doctors ”
(izinmyanga), on which the chief, at his installation, has to
stand. At other times it is kept, carefully hidden from view,
in the hut of the chief wife. I do not know whether the inkata
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A Somali, member of a typically Hamitic tribe,
who inhabit the “ Eastern Horn of Africa.” After
a photograph by Dr. Aders.
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has everywhere the same ritual significance: I strongly suspect
that, where such is not recorded, it has either become obsolete
or escaped the notice of inquirers, as — belonging to the most
intimate and sacred customs of the people — it would be quite
likely to do. But, in Uganda, enkara means, not only the
porter’s head-pad, but the topmost of the grass rings forming
the framework of the house and supporting the thatch. This
“was of equal importance with the foundation of a brick
house,” ® and, in building the house of the King’s first wife —
the Kadulubare — had to be put in position with special cere-
monies. Now, we find that, on the Gold Coast, where the
head-pad is called ekar in TWi, it has some ritual connection
with the succession to the chieftainship, while it (or something
representing it) figures in some curious magical ceremonies of
the Ibibio (Calabar), described by the late Mrs. Amaury
Talbot.”

Some other facts, interesting in this connection, will come in
more fittingly when considering the numerous animal-stories
of the “ Uncle Remus ” type, which are found in these areas.

Whether one studies Africa geographically, ethnologically,

v actict onc studic

or psychologically, one feels the absence of definite frontiers
mmcutely as one goes on. We can recognize
Abyssmm or Basutoland as a separate country, just like Switzer-
land or Denmark; but such cases are infrequent, and this ap-
plies even more strongly to thought, belief and custom, than to
physical configuration. Hence I have been forced to give up
as hopeless the geographical or “regional ” treatment of the
subject, and shall attempt, instead, to trace a few main groups
and ideas through the different strata of which the African
population is made up.

It will make clearer what I have been trying to say, if we
picture these strata, not as regular, superimposed beds of hard
stone, but as composed of different coloured sands, spread in
successive layers, some of each penetrating those below
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and the lighter particles of the lower beds working up
into the higher at every jar or disturbance. And here we come
back to our starting-point. With all the diversity to be found
in Africa, on which, as we have seen, it is necessary to insist,
there is some indefinable quality inherent in the whole of it, as
though the continent imparted its own colour and flavor to
whatever enters it from the outside. The white man who has
grown up among the Zulus very quickly feels at home with
Yaos or Giryama, though he may know nothing of their lan-
guage; and there is always a certain community of feeling be-
tween ¢ old Africans,” in whatever part of the continent their
experiences may have lain.

Without wasting time in speculation on the past, we may
now briefly survey the state of things as known at present.
In the main, the area we have mapped out, from the Cape of
Good Hope to Lake Victoria, and thence eastward to the Tana
River and westward to the Cameroons, is occupied by Bantu-
speaking tribes. North of these, the peoples of ¢ Negro,”
¢ Sudanic,” or ¢ Nigritian ” speech extend in an irregular
band from Cape Verde to the confines of Abyssinia, even to
some extent penetrating the latter. The “ Eastern Horn,”
which ends in Cape Guardafui, is inhabited by the Hamitic
Somali, while their kinsmen the Galla, and other tribes, prob-
ably more or less allied to them (Samburu, Rendile, Turkana,
Nandi), spread out to the north, west, and south, their fringes
touching on the areas of Bantu and Negro tribes — Pokomo,
Kikuyu, Kavirondo, and others.

But these areas are not completely uniform. In South
Africa we have two non-Bantu elements, though both are now
almost negligible except within a very limited area. The
Bushmen, who would seem to have been the oldest inhabitants,
are now practically confined to the Kalahari Desert and the ad-
jacent regions, though a few (who have quite lost all memory
of their own language and traditions) are to be found scattered
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about the Cape Province and Orange Free State. If they are
the Troglodytes alluded to by Herodotus, whose speech was
“ like the squeaking of bats,” they must either have at one time
overspread the greater part of the continent, or migrated
southward from the Sahara within historic times. The
wretched Troglodytes were hunted with chariots by the Gara-
mantes, and I remember being told of a Natal farmer (by one
of his own relatives) that he used to talk cheerfully of having
shot a Bushman or two before breakfast. Here is at least one
additional point of resemblance.

The treatment of the South African Bushmen by the colo-
nists is one of the most disgraceful pages in Colonial history.
Particulars may be found in G. W. Stow’s Native Races of
South Africa— it is no part of our plan to give them here;
but there is another point of which we must not lose sight.
To speak of “ extermination ” in connection with the Bushmen,
though only too true as regards a limited area of South Africa,
is somewhat misleading when we come to survey a larger ex-
tent of the continent. In the earlier stages of the Bantu migra-
tion into South Africa, the relations between the Bushmen and
the newcomers appear to have been friendly, and intermar-
riage frequently took place. There is reason to think that some
Bechwana tribes — e.g. the Leghoya, are largely of Bushman
descent; and the same probably applies to large sections of the
Anyanja, in the districts west of the Shire. The importance of
this point will appear when we have to come back to it in the
chapter on Creation-Legends.

Whether the Bushmen have anything beyond their small
stature and their mode of life, in common with the Pygmies
of the Congo basin and other small races known or reported
to exist in various parts of Africa, remains, at least, doubtful;
but anatomists, I believe, hold that their physical evolution has
proceeded on entirely different lines. Both, in any case, are
interesting, not only as living representatives of a prehistoric
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age, but because, like a similar early population of Europe,
of whom the Lapps may be a surviving remnant, they have
given rise, as we shall see, to a great deal of mythology.

We have already referred to the people whom we are ac-
customed to call “ Hottentots > — their own name for them-
selves, when speaking of the whole people and not of any
particular tribe (e.g. Nama, Kora), appears to be Khoi-Khoin
— “men,” par excellence. Many Hottentot tribes have dis-
appeared, not by actual dying out, but through losing their
language and corporate identity and becoming merged in the
mixed “coloured ”*® population, who speak only  Cape
Dutch ” and a corresponding form of English. The Colonial
records show that, in the 17th century, they were a numerous
and flourishing people; and the researches of Meinhof and
others prove that their speech belongs to the Hamitic stock,
though it has assimilated the Bushman clicks and perhaps other
peculiarities.

In Struck’s language-map,’ the green Bantu ground is di-
versified, in the Eastern Equatorial region, by a large irregu-
lar yellow patch. This denotes the Masai, a nomad, pastoral
people, lighter-coloured than the average Bantu, though
darker than the pure Galla or Somali. At one time they were
spread over seven or eight degrees of latitude — say from
Mount Elgon in the north nearly to the Usambara hills in the
south; but they have now, in the East African Protectorate,
been confined to a reservation. The most probable theory of
their language is, that it is Hamitic by origin (which would
account for its possessing gender-inflection), but has been
strongly influenced by contact with Bantu and Sudanic idioms
(angenegert is Meinhof’s expression). The contact between
their legends and those of the Hottentots is one of the most
interesting facts which have come to light in recent years.

Besides these, we have to do, in East Africa, with some cu-
rious ¢ helot ” tribes — not exactly outcasts, though that desig-
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nation might apply to some of them, but vassals or dependents
of stronger tribes who seem both to dread and to despise them.
Such are the Dorobo among the Masai, the Wasanye among
the Galla, the Midgan and Yibir in Somaliland. These are
commonly hunters and have, in some ways, much in common
with the South African Bushmen, though their physique
differs widely from that of the latter, as we now know them.
Their origin is still a matter of debate; but they are most prob-
ably connected with certain “ outcast ” tribes still existing in
Abyssinia. The Wasanye and Dorobo formerly had languages
of their own, which a few old men still know, but the former
now speak Galla and the latter Masai. The Wasanye and the
Yibir and some, at any rate, of the rest, have an uncanny reputa-
tion as sorcerers, and some of these helot tribes, e.g. the Tumal
and the Il-kunono,” are blacksmiths. We cannot help being
reminded of our own Gypsies and tinkers. The latter are —
or were till recently — distinct by race as well as by occupation,
and long preserved a language of their own, ascertained to
be a prehistoric dialect of Celtic.

Lastly, for we take no account of modern intruders, such
as Arabs and Europeans, we have, in Abyssinia, a Semitic people
who entered Africa at some unknown period — early as com-
pared with the Arabs, but late, if we look back on the millen-
niums of ancient Egyptian history. They share with the Copts
of Egypt the distinction of being the only Christians in Africa
whose existence is not due to European missions established
since the sixteenth century.

As this book deals with mythology and not with comparative
religion, it would be out of place to discuss at length the dis-
tribution and possible origin of the “ High God ” idea, which
undoubtedly occurs in Africa and has been the subject of much
heated controversy. I need only refer to the works of the
late Andrew Lang, Pater Schmidt, Sir J. G. Frazer and others.
Here it is enough to say that, in various parts, we do come
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across the more or less vague notion of a Supreme Being who
is, so far as one can see, neither a personified Nature-Power
nor a glorified ancestral ghost. Such may be Nyankupong of
the Gold Coast tribes, Nzambi -of the Congo and adjacent
regions, Leza, Chiuta and Mulungu in Nyasaland, Ngai of the
Masai, and Wak of the Galla. But some of these are very
difficult to discriminate from the sun, or the sky, or the first
ancestor of the tribe; and experience seems to show that differ-
ent notions are entertained by different individuals among the
same people, or that the higher conception may have developed
out of the lower. We shall see in the next chapter that it is by
no means clear whether the Galla think of Wak as a Personal
God or as the sky; that the name Mulungu is sometimes used
for the spirits of the dead; and that while some Zulus spoke
of Unkulunkulu in terms which suggest a vague Theism, others
distinctly said that he was the first man, though no cult was
paid him as an idAlozi (ancestral spirit), because he had lived
so long ago that none could directly trace their descent from
him.

Bruno Gutmann, who has written some very interesting
books on the Wachaga of Kilimanjaro, and clearly knows them
well, insists that their deity, Ruwa, is not identical with the sun
(i-ruwa), though called by the same name. But many of the
customs and legends recorded by him certainly imply some
connection.

While, therefore, it seems desirable to devote a chapter
apiece to “ High Gods,” ¢ Ancestral Ghosts,” and ¢ Nature-
Spirits,” we cannot undertake to keep these three classes of
beings as separate as strict logic would require.

The High God is not always — perhaps we might say, not
often — thought of as a Creator in our sense. Even when he
is spoken of as making man, the inanimate world seems to be
taken for granted as already in existence; sometimes all animals
are felt to need accounting for, sometimes only the domestic






PLATE VIII

Types of the Wasanye “helot” hunting tribe,
Malindi District, Kenya Colony. After a photo-
graph by Prof. A. Werner.
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ones — cattle, sheep and goats. But the Deity does not always
make man, who is sometimes described as appearing on the
earth quite independently of him — in fact, one legend intro-
duces him as inquiring where these new creatures have come
from. (This same story, from Nyasaland, speaks of the ani-
mals, in contradistinction from man, as “ Mulungu’s people,”
apparently implying that he made them.) Very often, the
progenitors of the human race issue, by a kind of spontaneous
generation, from a reed-bed, a tree, a rock, or a hole in the
ground.

The numerous myths which attempt to account for the
origin of Death are frequently — but not always — connected
with a High God. We also sometimes find Death personified
under various names—e.g. in Angola as Kalunga, which
elsewhere is one of the names for God. The Baganda call
Death Walumbe, and make him a son of Heaven (Gulu).
The interesting legend of his admission into this world will be
told in our third chapter.

But it is the Ancestral Ghosts, the amadhlozi of the Zulus,
who may be called the central factor in Bantu religion. The
same thing is largely true of the non-Bantu populations, and
the ghost-cult probably coexists with and underlies the more
highly developed religions, with comparatively elaborate
mythologies, which we find, e.g., on the Gold Coast, and which,
on a superficial view, would seem to deal mainly with nature-
spirits. But here, again, it is extraordinarily difficult to draw
the line. A nature-god may easily have started as the spirit
of a dead man, like those “ old gods of the land ” who were
worshipped by the Yaos along with their own ancestors and
came to be looked on as the genii loci of particular hills, but
were really former chiefs of the Anyanja who had been buried
on those hill-tops. Similarly, in Uganda, Roscoe says: “ The
principal gods appear to have been at one time human beings,
noted for their skill and bravery, who were afterwards deified
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by the people.” In the case of such men, as of the Nyasaland
chiefs just mentioned, the worship would extend beyond their
own immediate relatives, to the whole clan or tribe, and this
would in time help to obscure their original status. But the
principle is the same. Without committing ourselves unre-
servedly to the Spencerian view that all religions have their
roots in the feelings — whether of awe, dread, or affection —
aroused by the ghosts of the dead, we can at least be certain
that many religious and mythological conceptions can be traced
to this origin.

The habitation of the ghosts is supposed to be underground,
in a region sometimes conceived of as a replica of the upper
world. This is called, in many Bantu languages, Ku-zimu,
which has the same root as one of the commonest among the
many different names applied to the ghosts.” Earthquakes
are often said to be caused by the movements of these subter-
ranean hosts. We shall see that stories of people who have
penetrated into this mysterious country and returned — or
failed to return —are not uncommon. Among these are
numerous variants of the tale called, in Grimm’s collection,
“ Frau Holle,” which originally referred to the land of the
Dead, though most European versions have lost sight of the
fact.

Only the most recent ghosts are individualised, so to speak;
it is quite natural that all earlier than the grandfather, or, at
most, the great-grandfather, should fade into a vague col-
lectivity: perhaps this is one reason why, in most typical Bantu
languages, the word for “ ghost” is not a personal noun.
Some Yaos have explained “ Mulungu ” as the sum of all the
spirits, “a spirit formed by adding all the departed spirits
together ” — another illustration of the way in which different
conceptions overlap and tend to melt into one another. But
this rule is not without exceptions, for we come across heroes or
demi-gods — and some beings who have to be classed with
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them, though they can scarcely lay claim to either appellation
— who may possibly be personified nature-powers, but are more
probably men known or imagined to have lived a long time ago.
Whether they actually existed or not, matters little to our
present purpose; but it is in many cases demonstrable that they
are conceived of as human beings whose eminent services to
their fellows or conspicuous qualities of whatever kind lifted
them, after death, out of the common ruck of ghosts. Such
are Haitsi-aibeb of the Hottentots, Hubeane of the Bechwana,
Mrile of the Wachaga, Sudika-bambi in Angola — perhaps
we might also count Kintu of Uganda. Closely connected with
this part of our subject is the world-wide myth of the Hero-
Deliverer, who rescues mankind (or as much of it as was
known to the original narrators) from the stomach of a monster
which has swallowed it.** Several very interesting forms of
this are current in Africa. In some of them, the people’s
ingratitude leads them to plan the hero’s death; and the clever-
ness with which their various expedients are baffled forms a
link with another group of tales, exhibiting the Hero as
Trickster. To this group belong the adventures of Hubeane.

We have seen that some gods are personified nature-powers:
the sky, the sun, also rain, lightning, and thunder. Other
things, too, without precisely ranking as gods, are recognized
as personalities and sometimes have rites performed in their
honor — the moon, certain stars, the rainbow. Then there are
mountain-spirits (some of these, however, as we saw just now,
were originally ancestral ghosts), river-spirits, tree-spirits, and
a number of queer, uncanny beings who cannot be classed
under these or any similar headings, but are called by Mein-
hof ‘haunting-demons” (Spukdimonen).*® These haunt
lonely places — the deep shade of the forests, or the sun-
baked steppe-country with its weird clumps of thorny bush.
There is a considerable variety of these, and the traveller may
often hear minutely circumstantial, sometimes even first-hand,
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accounts of them. But we shall find, as we go on, ample proof,
if any were needed, that the mythopceic faculty is still emphati-
cally a living thing in Africa.

Partly connected with these last are the ¢ Little People ” —
Abatwa, Itowi, Maithoachiana, etc. — really the Bushmen or
Pygmy aborigines whom the immigrant Bantu found in occupa-
tion of the country and thought so uncanny, with their strange
speech, their poisoned arrows, and their proficiency in arts un-
known to the more civilized newcomers, that they easily credited
them with preter-human powers, while they at the same time
detested and despised them.'* Hence, while we shall have
plenty to say about the myths and traditions of the real Bush-
men, we shall also have to consider them in the light of purely
fabulous beings. Among such demons and monsters the Izimu
(Irimu) has such a conspicuous position in Bantu folk-lore that
it has seemed advisable to devote a chapter to him.

We have already mentioned the animal-stories which form
so large a part of African folk-lore. These, no doubt, sprang
from totemism — or rather, they originated in that stage of
human life and thought which produced totemism. This,
where it exists in Africa, has mostly passed into a state of sur-
vival: among the clearest cases seem to be those of the Be-
chuana, the Nandi, the Baganda, and the Twi (Gold Coast).
But besides the general fact of these tales being products of
the totemistic attitude of mind, we have a number of particu-
lar instances which plainly involve the theory of the totem.
Thus there is 2 well-known legend of the Gold Coast ** relat-
ing how a Chama man married a woman who was really a trans-
formed bonito, and their descendants to this day abstain from
eating that fish. There is another point of interest about the
story: the husband (like Undine’s) ultimately loses his wife
through the infringement of a tabu. This or some similar
catastrophe occurs in a great many tales, both Bantu and Su-
danic, and may, in some cases, be connected with totemism.
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The animals figuring most prominently in African folk-lore
are the Hare, the Tortoise, the Spider, the little Dorcathe-
rium antelope, the Jackal, the Chameleon, the Elephant, the
Lion and the Hyena, with many others which are either less
frequently met with or play less conspicuous parts.

Transformations of men into animals and wice versa are
common incidents in folklore and are believed in as actual
occurrences at the present day. Were-hyenas, were-leopards
and similar creatures lead us on to the subject of Witchcraft,
without which no survey of African mythology would be com-
plete.

Finally, while I have tried to confine myself to what is
genuinely African, and therefore to rule out, as far as possible,
all European and Arab importations, there are some recent
products of the myth-making instinct, indirectly, if not di-
rectly, due to outside influence, which deserve attention as
interesting phenomena in themselves. I must say I do not
know what to make of the very curious story from the Tana
Valley which I give in the last chapter: I let it stand as com-
municated to me. Others, while coloured by Moslem ideas,
are yet, in their way, genuine products of the soil. Worth
notice too, is the very ancient infiltration of Arab, Persian, or
Indian ideas, which have become grafted on to and intertwined
with the elements of indigenous folklore, and appear in the
most unexpected places. This might be laid hold of as an
argument by those — if any still exist — who think that all
tales must have been diffused from one common centre; but
in my view the process has been largely helped on by antece-
dent coincidences. Thus we find a Jitaka story at Zanzibar in
which the Hare plays a part not found in the original, and al-
most certainly added after its introduction into Africa. Then
Abu Nawids, the jester of Bagdad, has become immensely pop-
ular all down the East Coast of Africa, where his adventures
are related, not only in Swahili, but even in Ronga at Delagoa
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Bay. But as you go south, you find that his real personality
becomes obscured, and ¢ banawasi » is used as a common noun,
meaning a clever trickster, or even as a synonym for the Hare,
with whom he is apt to get mixed up.

Having thus sketched out our programme, we may return
to our starting-point and enter on the consideration of African

High Gods.



AFRICAN MYTHOLOGY

CHAPTER 1
HIGH GODS AND HEAVEN

T HAS been denied that such a conception as that of a
“High God ” exists in Africa, except where introduced by
missionaries. The late Major Ellis," finding the name Nyanko-
pong in use on the Gold Coast and supposed to denote such a
being, came to the conclusion that he was “ really a god bor-
rowed from Europeans and only thinly disguised.” Mr. R. S.
Rattray,” on the other hand, is * absolutely convinced ” that
this is not the case, one of his reasons being that the name oc-
curs in sayings “ known to the o/d Ashanti men and women, and
strange or unknown among the young and civilized commu-
nity.” The names (O)nyame, (O)nyankopong and several
others “are used by the Ashantis to designate some power
generally considered non-anthropomorphic, which has its abode
in the sky (which by metonymy is sometimes called after it).”
The High God is often, if not always, believed to live in
the sky,— a point to which we shall come back later. But it
is often difficult to make out whether the people conceive of
him as distinct from the actual sky, and in the case of the Galla
who told me the legend about Wak (to be given in Chapter
III), I found it quite impossible.

The story told about Nyankopong which, Mr. Rattray says,
is “universally known among the older people,” is very
curious, because it seems to suggest that, in an older stage of
thought, Nyankopong may have been the actual sky. More-
over, I cannot help thinking (though Mr. Rattray does not
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notice this) that in its original form this myth was an attempt
to explain how Heaven and Earth came to be separated, they
having been at first (as the Polynesians also believe) in close
contact. There are traces of this myth elsewhere, as in the
belief of the Giryama ® that all things proceeded from the mar-
riage of Heaven and Earth, or in the Herero legend recorded
by Irle,* which we shall refer to again in the next chapter.
But here Heaven is said to have been close to the Earth after
a great flood — it is not stated whether this had always been so
or was a consequence of the deluge, nor is it clear whether they
were actually in contact and needing to be separated; the great
anxiety of the Ovakuru (ancestral spirits) seems to have been
lest men should climb into Heaven. This may possibly —
though Irle thinks the flood story is a genuine native one —
be an echo of missionary teaching. Otherwise, the conception
in its crude form does not appear to be common in Africa, but
Mr. Dennett thinks the idea of the Heaven-Father and the
Earth-Mother underlies the ancient religion of the Congo
people.’

This is the Ashanti myth above referred to, literally trans-
lated by Mr. Rattray: ® “Long, long ago, Onyankopong lived
on earth, or at least was very near to us. Now there was a
certain old woman who used to pound her fufu (mashed yams,
ete.), and the pestle used constantly to knock up against
Onyankopong (who was not then high up in the sky). So
Onyankopong said to the old woman, ¢Why do you always
do so to me? Because of what you are doing, I am going to
take myself away up into the sky.” And of a truth he did
so. . . . But now, since people could no longer approach
near to Onyankopong, that old woman told her children to
search for all the mortars they could find and bring them, and
pile one on top of another, till they reached to where Onyan-
kopong was. And so her children did so and piled up many
mortars, one on top of another, till there remained but one to
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PLATE IX

1. The Baobab at Kurawa, the sacred tree of the
Galla.

2. Galla huts at Kurawa.

After photographs by Prof. A, Werner.
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reach to Onyankopong. Now, since they could not get the
one required anywhere, their grandmother — that is, the old
woman — told her children saying: ¢Take one out from the
bottom and put it on top to make them reach.” So her children
removed a single one, and all rolled and fell to the ground,
causing the death of many people.”

This incident, of the High God retreating into the sky after
sojourning for a time on earth, recurs in many different parts
of Africa. Sometimes, but not always, the reason given is the
wickedness of mankind. The Bushongo of the Kasai country ’
have a High God, Bumba, who, after completing the creation,
prescribing tabus to mankind, and appointing rulers over them,
retired to Heaven, and thenceforth only communicated his
will, from time to time, in dreams and visions.

It 1s by no means always the case that the High God is also
the Creator; we shall return to Bumba in the following
chapter.

The name Jambi is used by some divisions of the same
people, and various forms of this name are widely distributed
through the south-western part of Africa. The Herero speak
of Ndyambi Karunga ® as distinct from the ancestral ghosts,—
“he is in heaven above and not in the graves.” Nzambi is,
in Angola,’ “ the name of one great, invisible God, who made
all things and controls all things. . . . Tradition says men
have offended him, and he has withdrawn his affection from
them.” Among the Lower Congo people, Nzambi Mpungu
means “ what we should call the Creator,” *° but Nzambi-si is
the Earth-Mother. Nzambi Mpungu is described in Fiote
mythology as “a human being — a naked man.” But this, in
Mr. Dennett’s opinion, is an idea of late growth, suggested by
the crucifixes and religious pictures imported by Romanist
missionaries.**

Mulungu is a name which, in several easily-recognisable
cognate forms, can be traced from the Tana to Mozambique.
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From the Yaos (to whom, perhaps, it originally belonged),
it has spread eastward to the Anyanja and other tribes, wholly
or partly superseding the names of Mpambe, Chiuta, and Leza.
Leza (Reza, Rezha, etc.) belongs to a group of tribes in the
centre of the continent — the Luba, Bemba, Subiya, Ila, and
several others. Leza is sometimes identified with the light-
ning or the rain; but Mr. E. W, Smith ** says of the Baila:
‘it is not plain that they regard rain and God as one and the
same. . . . Leza is closely identified with nature, but, as
Lubumba, the Creator, he is above nature, and, as Chilenga,
he is regarded as the grand institutor of custom.”

The Anyanja call the rainbow Uts wa Leza, “ the Bow of
Leza”

Mulungu is a name with several perplexing connotations.
The Rev. Duff Macdonald ** and Dr. Hetherwick ** have both
discussed the subject at some length. Certainly, as used by
some natives, it seems to express the idea of a High God dwell-
ing in the heavens. I have myself heard a native woman say
of the thunder, Mulungu anena —  Mulungu is speaking ”;
and on two occasions, persons who had recently died were said
to have “gone to Mulungu.” In Nyasaland I never heard
any expressions indicating that Mulungu might be the actual
sky; but I did once hear it said that the offerings made to the
manes of a deceased chief were ¢ for Mulungu.”

I find, however, that the Giryama have the word, and with
them its primary meaning seems to be the sky, though it is
also used in the sense of “ God.”

It does not seem possible that Mulungu can be, as Bleek **
thought, the same word as the Zulu Unkulunkulu: the latter
is admittedly derived from the root Aulu, which I cannot by
any process of sound-shifting, get out of Mulungu, even with
the help of the Mulungulu from Inhambane ** on which Bleek
relied. 1 fail to find any later authority for this word, which
is presumably meant to be Chopi — the nearest one gets to it
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in any recent books is Nungungulu. On the other hand, Mu-
lungu is clearly the same as the Zulu #mlungu, which, what-
ever may have been its original sense, now means “a white
man,” and no doubt indicates that the first Europeans were
taken for supernatural beings. It may be worth noticing that
the languages which use the word in this sense do not possess
“ Mulungu ” as a divine name. This is the case with the
Baronga of Delagoa Bay, who, however, believe that certain
small apparitions called Balungwana (plural diminutive of
Mulungu) sometimes descend from the sky during thunder-
storms.’” These same people use the word T'ilo, ¢ heaven,” to
mean, not merely the visible sky but “a spiritual principle which
plays a considerable part in the religious conceptions of the
tribe.” ** Heaven is thought of as a place: one woman said to
M. Junod: ¢ Before you came to teach us that there is an All-
Good Being, a Father in Heaven, we already knew there was a
Heaven, but we did not know there was any one in it.”*®
Another convert, however, said: “ Our fathers all believed
that life existed in Heaven.,” But, adds M. Junod:** ¢ T'ilo
is something more than a place. It is a power which acts and
manifests itself in various ways. It is sometimes called
hosi (‘chief” or ¢lord?) . . . but is generally regarded as
something entirely impersonal.” They say: “ It is Heaven
which kills and makes alive.” It is associated with cosmic
phenomena, especially such as are more or less abnormal and
unexpected, such as storms and lightning; with the birth of
twins, which is held to be something out of the course of na-
ture; and with convulsions in infants — I suppose because these
seizures are sudden and unaccountable. The complaint is
hence called tilo, and, curiously enough, the Swahili call it
“ the bird,” believing it to be caused by an owl, that universal
bird of ill-omen. The idea of the sky as a place accessible to
human beings enters into many folk-tales, and we shall recur
to it later on.
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We have mentioned the name of Unkulunkulu as used by
the Zulus. It sometimes appears to denote a Spiritual Power
and, like Mulungu, has been adopted by native Christians as
the word for “ God.” Some natives, however, have quite
distinctly stated that Unkulunkulu was the first man, though
not reckoned as one of the amadhlozi, because he died so long
ago that no one now living can trace his descent from him.
We find that many “ First Ancestors ” are in a similar position
and, conversely, that many “ High Gods,” if one comes to ex-
amine them at close quarters, are really the progenitors of the
human race (at any rate that part of it to which the narrators
belong — these myths do not often concern themselves with
anything more), or at least of their royal line. The ghost of
a great chief, who is not the direct ancestor of the whole tribe
and who is associated, through his grave, with some prominent
landmark of the country, is a step nearer to godship than that
of a common man.

The Bapedi and Bavenda of North Transvaal have a ¢ god,”
Ribimbi, who was also the first man, and his son Khudjana is
said to have made the world; while the same probably applies
to Nwali or Nyali of the Banyai.”* Some tribes in East Africa
give the name of their divinity as Were,”* and it seems to me
by no means improbable that here we have a point of contact
with Vere, the Pokomo ancestor whose story will be related in
the next chapter.

As to Unkulunkulu, we find Bishop Callaway’s ** native
informants saying that  he came out first, he is the uhlanga **
from which all men broke off. . . . The old men say . . .
he made the first men, the ancients of long ago. . . . What
I have heard is this, that men sprang from Unkulunkulu, as
if he made them because he existed before them.”

He is distinguished from ¢“the King which is above”
(inkosi e pezulu), who would seem to be identical with the
Thonga T'ilo; for, of the latter, * we say, he is above, Unku-
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lunkulu is beneath; the things which are beneath were made
by him.” This fits in with the idea that the abode of the dead
is under the earth. It is unnecessary to pursue this subject
further, as it belongs rather to the domain of Comparative
Religion than to that of Mythology; and the principal myth
connected with Unkulunkulu — that of the Chameleon —
will find a more appropriate place in the chapter on the ¢ Ori-
gin of Death.”

Imana of the Warundi *° is similarly envisaged as the Su-
preme Being, the ancestor of the race and the Chief of the
Ancestral Spirits (umukuru yimizimu).

The difficulty, not to say impossibility, of laying down hard
and fast definitions, is illustrated in the case of Mukasa, said
to hold the highest rank among the gods of Uganda,*® though
he is neither the Creator nor the First Man. He has a father
and grandfather among the gods, but neither of these is Ka-
tonda, the Creator, nor Gulu, “ Heaven,” who figures so con-
spicuously in the story of Kintu, the First Man, as we shall see
in our next chapter. In fact, we hear curiously little about
Katonda, and Gulu, though said to “ command the elements,”
has nothing like the importance of Mukasa — at any rate in
the officially recognised religion.?” Dr. Roscoe thinks it
“ certain that he was a human being who, because of his be-
nevolence, came to be regarded as a god.” We do not learn
whether any Baganda at the present day trace their descent
from him. His legend represents him as appearing in a fully
peopled world, whereas Kintu found it uninhabited, so that
we should have to suppose him long posterior to the latter, if
logical consistency went for anything in mythology. Mukasa
had temples over all Uganda, and these, with the exception of
the principal temple, on Bubembe Island, contained a canoe-
paddle as his “ sacred emblem.” “ No one knows for certain
what was there; some say it was a large meteoric stone turned
first to the east and then to the west according to the phases of
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the moon.” Neither of these objects is alluded to in the story
told of Mukasa, nor can I find any explanation of their mean-
ing in connection with him.

Moukasa is said to have been the son of Musisi,* the god who
causes earthquakes, though elsewhere his father is called Wa-
nema. His mother, presumably a mortal, belonged to the
Lung-fish clan: her name was Nambubi. Before the birth of
Mukasa, she refused all food but ripe plantains of a special
kind; how this affected the child is not very clear, since we are
told that, when he was weaned he would eat nothing but the
heart and liver of animals, and drank their blood. At a very
tender age, he disappeared from his home and was found by
the people of Bubembe sitting under a large tree on their
island. They built him a house and appointed a man named
Semagumba — whose descendants or representatives were
down to our own day the priests of the Bubembe temple —to
look after him. Some say that, after living there for fourteen
generations, he died and was buried in the forest; others that
he disappeared as he had come. The most noteworthy fact
about his cult is that, unlike many other gods of the Baganda,
he did not require human sacrifices.

Whether or not the High God is consciously identified with
the material Heaven, we constantly find him conceived as
dwelling there. This material sky, of course, is a solid vault,
above which is a country much like this familiar earth of ours.
The Thonga * call the point wheré heaven touches the earth
“bugimamusi . . . viz., the place where women can lean
their pestles (which elsewhere must be propped against a wall
or tree) against the vault.” Sometimes it is called “ The place
where women pound mealies kneeling . . . they cannot
stand erect, or their pestles would strike against the sky.”
Men have frequently attempted to scale this vault without suc-
cess, as we saw in the legend of Onyankopong: it seems as if
all collective efforts had been foredoomed to failure; but indi-



HIGH GODS AND HEAVEN 131°

viduals have occasionally been more fortunate. The idea
seems a very natural one in the childhood of the world: the
sky, which seems so near and yet is so inaccessible, even if we
travel to the farthest limit of our horizon where it seems to
touch the earth, would be one of the first things to draw the
questioning mind of man beyond his immediate surroundings.
The early school of mythologists, coming upon such tales,
might have inferred either a “ Primitive Revelation ” — or
rather, tradition — or an infiltration of European influence
which would have introduced echoes of the Tower of Babel
story, perhaps even of the classical Giant legends. There is,
after all, a connection, though not precisely of the kind early
mythologists supposed: all these tales alike have their roots
in a Primitive Revelation — a universal instinct of the human
heart.

There is a remarkable group of tales describing the adven-
tures of human beings who (like Jack of the Bean-Stalk) have
made their way into the sky; but before going on to examine
these we must note the fact that, in a number of instances, the
High God who now dwells in the sky is said to have retired
thither after a more or less prolonged sojourn on earth. This
may have been the case with Mukasa, though we are not ex-
pressly told that he disappeared to heaven, nor do we know
the reason for his disappearance.

The Mbundu people, says Chatelain,* ¢ believe in one great,
invisible God, who made all things and controls all things.
But they confess they know very little about His character.
Tradition says men have offended Him, and He has with-
drawn His affection from them.” True, this does not speak
of an actual withdrawal from earth to heaven, but probably
some older tradition of the kind underlies the statement.

The Bushongo * say that Bumba, the Creator, whom they
also call Chembe (= Jambi = Nzambi = Nyambe), after
completing his work, prescribed tabus (I think it would not be
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too much to say, ¢ assigned their totems ”’) to men, appointed
three chiefs over them (from the first and greatest of whom
the Bushongo Paramount Chief traces his descent), and then
rose into the air and disappeared. Thenceforward he only
communicated with men by revealing himself in dreams, and
no real worship is paid to him. It may be noted that some tribes
have a much more abstract and immaterial conception of him
than others, who regard him as a “ magnified ” and (to some
extent) “ non-natural man.”

Here no blame is assigned to any one for Bumba’s disap-
pearance. It is otherwise on the Zambezi,”* where the Ba-
luyi say that Nyambe once lived on earth, but afterwards as-
cended into the sky ¢ for fear of men.” No explanation, how-
ever, is given of this statement, and it does not seem to be borne
out by another account, which is as follows: “ When Nyambe
lived on earth, people said that he had fallen from the sky.
When he returned thither, he climbed up by means of a spider’s
thread. When he was up on high, he said: ¢ Worship me.
Men, seeing him act like this (offended by what they con-
sidered his pride), said: ‘Let us kill Nyambe’ He
escaped into heaven. . . . They planted long poles in the
earth and fixed others on top of them. ... When they
had climbed to a great height, the posts fell, and the men who
had climbed up on them were killed.”

The Basubiya,*® however, who call their High God Leza,
while they say he went up to heaven by a spider’s thread, give
no reason for his so doing, unless we are to connect a previous
remark, that “ men were very much afraid of him,” with his
action. Some tried to follow him up by the same route, but
the thread broke and they came down. So they put out the
spider’s eyes — an &tiological myth to account for the supposed
fact that he has none at the present day. Then they set up a
scaffolding with the same result as in the case of the Baluyi.
It would almost seem as if their purpose, like that of the
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Ashantis, had been to bring Leza back, for the narrator goes
on to say: ¢ They had formerly lived with Leza under a great
tree, and here they pérformed their worship (after his depar-
ture?); they used to bring thither great numbers of goats and
sheep so that Leza might have food. . . . One day, Leza
met a2 man under this tree and said to him, ¢ Where do you
come from? > The man answered, ¢ I am bringing four goats.’
Leza said to him, ¢ Go back to the village and say, “ Leza says:
when you see a great cloud of dust, you will know that it is
Leza.”” One day they saw a column of dust which was fol-
lowed by a great hurricane.  The people gathered in the place
of assembly. Leza arrived and stood under a tree, and they
heard him say, ¢ You must pay honour to my house (as repre-
senting me?). As for me, you will never see me again —
I am going away now.” ”

Still, when people see shooting stars, they utter cries and
say that it is their chief, Leza, who is coming to see how his
children on earth are getting on. If this refers to human
beings, we have a hint of the “ All-Father ”; and, in fact, the
Wankonde * (at the north end of Lake Nyasa) address their
Supreme God, Mbamba or Kiara, as ¢ Father.” Mbamba is
of human form, ¢ white and shining,” and he, too, lives
“above the sky.” Some kind of worship is paid to Leza by
the Basubiya, but M. Jacottet thinks this — or most of it —
is really directed to the ancestors, while Leza (or Nyambe)
most probably represents the sun. The Baluyi expressly assert
this of Nyambe,* and they are in the habit of saluting the ris-
ing sun with shouts of, “ Mangwe! Mangwe! our king! ” But
the same people may think of him sometimes as the one, some-
times as the other; and it is not difficult to believe that the
¢ All-Father ” idea might have grown out of either — or both
— of these notions.

The Yao myth of Mulungu * is in many ways very sugges-
tive. ‘At first there were not people, but God and beasts,”
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Later on, the beasts are repeatedly called “Mulungu’s
people,” as though some special relation existed between them
and him; yet he is not said to have made them. The Chame-
leon, who seems to have been in the habit of setting fish-
traps — like the local population to-day — one morning found
a man and woman in one of these. He took them to Mu-
lungu who ¢ was staying down here before he went away to
heaven,” and who was as much perplexed by the strange
creatures as he, but advised him to ¢ place them there, they will
grow,” and “man then grew, both the male and female.”
All the beasts and birds were called together to look at them,
but they too had nothing to say. The next day the new beings
were seen making fire by drilling with a stick; they then killed
a buffalo which they cooked and ate.  And they kept eating
all the beasts in this way,” and finally set the Bush on fire as
well. ¢ Again Mulungu came, saying, ¢ Chameleon, I told you
that you introduced puzzling beings on the earth here. See
now, my people are finished. Now, how shall I act? > They
actually saw the bush at their verandah burning with fire,”
and had to run for it. “The Chameleon ran for a tree.
Mulungu was on the ground, and he said ¢I cannot climb a
tree! > Then Mulungu set off and went to call the Spider.
The Spider went on high and returned again, and said, ¢ I have
gone on high nicely. You, now, Mulungu, go on high.” Mu-
lungu then went with the Spider on high. And he said, ¢ When
they die, let them come on high here.” ”?

That is, as the narrator explains, men are to go and be slaves
to God “because they ate his people here below.” In other
words, Mulungu was driven from the earth because of man’s
cruelty to the animals.

One cannot help thinking — though of course the cases are
in no way parallel — of the account given to Mr. Orpen * by
Qing of the Bushman god Cagn: “ Cagn made all things and
we pray to him. At first he was very good and nice, but he
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got spoilt through fighting so many things. . . . We do not
know where he is, but the elands know. Have you not hunted
and heard his cry when the elands suddenly run to his call? ”
And the prayer to him is, “ O Cagn, O Cagn, are we not your
children? Do you not see our hunger? Give us food! ”
There is something very beautiful about this, and it is not sur-
prising that it should have inspired one of Andrew Lang’s
finest sonnets.

It seems pretty well established that Cagn ( | kiggen in Dr.
Bleck’s orthography) was originally the Mantis and therefore
possibly a totem-god, but cela w’empéche pas, as we shall so
often have occasion to notice. There is nothing to prevent the
higher conception growing out of the lower.

The Spider’s agency is noteworthy because, wherever he
appears in Bantu folklore (except in some Duala tales), it is
in this capacity of intermediary between heaven and earth —a
very different character from the crafty and malignant Anansi
of the Gold Coast. In a Congo story he brings down the
heavenly fire, with the help of the Tortoise, the Woodpecker,
the Rat and the Sand-fly: all have a share in carrying out the
enterprise, but it is the Spider who takes them up to the sky.*

The idea of a rope by which one could climb up to heaven,
whether originally suggested or not by the spider swinging his
thread, is found in a very old Zulu saying quoted by Calla-
way:* “ Who can plait a rope for ascending, that he may go to
heaven? ”

This seems to imply that the thing is utterly impossible,
yet we find King Senzangakona (Tshaka’s father) credited
with this very feat in an isibongo, which tells how he escaped
in this way from the (presumably hostile) “spirits of the
house of Mageba.”

An old Thonga chant *° expresses the same hopeless longing:
“Ah! if T had but a rope! I would go up to the heavens
and be at rest! »
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Thonga warriors used to shout to their enemies before a
battle: “ Get ready your ropes and climb up to heaven! ” mean-
ing, of course, “there is no other way by which you can
escape us.” In a story given by Junod under the title “ La
Route du Ciel,” ** a young girl who fears her mother’s anger
is described as “ going away and climbing a rope to get to
heaven,” as if this were the most natural proceeding in the
world.

The same object is sometimes attained by climbing a tree.
In the Zulu tale of “ The Girl and the Cannibals,” ** a brother
and sister, escaping from these amazimu, climbed a tree and
“gsaw a very beautiful country. They found a very beautiful
house there; that house was green, and the floor was bur-
nished. . . . But the earth they saw was at a great distance
below them; they were no longer able to go down to it, for
they feared the cannibals, thinking they saw them going about
on the earth and seeking for food.” They found cattle and,
it would seem, everything else that they wanted; they slaugh-
tered an ox, ate the meat and made the hide into a rope, with
which they drew up one of the cannibals — either fearing he
might obstruct their return to earth, or simply for the sake of
revenge, and “ did him in ” in the most callous fashion. They
subsequently returned home by means of the rope.

The Wakonyingo — dwarfs or elves supposed to live on the
top of Kilimanjaro — are said by the Wachaga to have ladders
by which they can reach the sky from the summit.*

Mrile, a hero of the same country, having a grievance
against his family, sat down on his stool and sang incantations,
and the stool rose into heaven with him. There he found a
world much like the one he had left. He went on and came to
some people who were hoeing. He greeted them, and asked
them the way to the kraal of the Moon.** They told him to
go on till he found some people cutting wood, and ask again.
He did so and the wood-cutters directed him how to reach
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some men digging an irrigation-trench. These again sent him
on to some people who were weeding, and these to a place
where they were gathering in the crops. (One version says
that all these in turn asked him to help them, which he oblig-
ingly did.) The reapers told him to go on till he came to a
place where the road divided.  If you take the lower road,
you will come to people sitting at a meal.” He went on and
was hospitably welcomed by them, but found that the food
offered him was raw. So he took out his fire-sticks and showed
them how to make fire and cook their food. They were so
delighted that they presented him with large numbers of
cattle and goats, and he returned home in triumph. It is a
remarkable point, to which I know no parallel elsewhere, that
the Heaven-dwellers should be unacquainted with the use of
fire, though in Polynesia this is told of the people of the under-
world.*

The same people have a very curious legend of a Heaven-
tree. A girl named Kichalundu went out to cut grass and was
swallowed up in a bog. Her companions heard her voice
growing fainter and fainter, as she sank through the three suc-
cessive realms of the Dead — we shall come back to these in
a later chapter — till at last all was silent. By and by, a tree
sprang up on this spot, and kept growing till it reached the sky.
The herd-boys used to drive their cattle into its shade and play
about in the branches. One day, two of them climbed higher
than the rest, quite out of sight. Their companions called to
them to come back but they refused, saying, ¢ We are going up
to the sky — to Wuhuu, the world above! ”— and they were
never seen again. People say that they went on beyond the
Wahuu (the Heaven-clan) to the Waranjui, who live above
the sky. Perhaps the human dwellers on “ middle earth »
are the first of the series to which these two orders of beings
belong — the three corresponding to the three orders of ghosts
recognised by the Wachaga.
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Two other remarkable traditions ** of heaven-dwellers be-

long to the same district. A man and woman — said to be the
ancestors of the existing Molama clan — came down from the
sky and alighted on a certain hill. They said they had been
sent down by Ruwa and were found to have tails, which they
were afterwards induced to cut off. The other story concerns
a being called Mrule (he appears to be quite distinct from
Mrile or Nrile), who also came down from heaven and went
first to the Masai, afterwards to the Wachaga in the Shira dis-
trict. He had only one leg, so suggesting the half-men we
shall discuss later on, and the people, being frightened by his
strange appearance, refused to take him in or give him food.
So he returned to heaven, and they regretted their unkindness
too late."

We have referred to a Ronga tale about the “Road to
Heaven,” ** which is of interest in this connection. It is one of
a very wide-spread group of stories, most of which, however,
have their scenes laid in the underground regions of the dead
and not in the country above the sky. They exhibit an unmis-
takable relationship to the European tales of which we may
take Grimm’s “ Frau Holle ” as the type, but the idea is so
likely to occur spontaneously anywhere, that there seems no
need to resort to any hypothesis of diffusion, or, at any rate, of
introduction from Europe. Fiilleborn * mentions a tale of this
type from the Konde country, which he characterises as ¢ psy-
chologisch recht unverstindlich ”— probably because the ver-
sion before him was corrupt, or imperfect in its details.
Junod’s “ La Route du Ciel,” is evidently very far from being
a primitive version; in fact, the reason for one of the most
important incidents has been entirely lost sight of. It will
therefore be better to begin with the variant given by Duff
Macdonald under the title “ The Three Women,” ** which
itself is not perfectly clear throughout, and elucidate its diffi-
cult points by comparison with others.
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“There were three Women with their children, and they
went to the water. When they had reached it, one of them was
cheated by her companions, who said, ¢ Throw your child into
the water, we have thrown our children into the water.” But
they had hidden their children under a tree.”

There seems no point in this beyond a senseless and heartless
practical joke, but a Chaga tale,” which begins quite differ-
ently, probably suggests the right version of the incident. A
chief’s son fetching home his bride puts her into a large honey-
barrel and carries her over the hills on his back. On the way
she hears the lowing of her father’s cattle and asks him to let
her out, so that she may take a last look at them. While she
is gone, a certain bird called Airindovo gets into the honey-
barrel in her place, and the bridegroom, being unable to see
behind him, thinks the girl has returned and fastens down the
lid. The story, however, does not proceed on the usual lines
of the “ False Bride ” incident, for the real bride is reinstated
without difficulty, and the kirindovo (metamorphosed or not,
for we have the usual vagueness about such matters) is rele-
gated to the position of a secondary wife. When the head-
wife has a child, the jealous irindovo fabricates a pretended
one out of a banana-stalk and throws it into a pool, telling the
mother that by so doing she will get it back stronger and more
beautiful. The motive for inducing the mother to drown her
child is here quite clear.

“So their companion threw her child into the water and a
crocodile swallowed it. Then her companions began to laugh
at her and said, ¢ We were only cheating you! >» The mother
then “climbed a tree and said ‘I want to go on high,” and
the tree grew much and reached upwards.” She does not here
say that she wants to find the dwelling-place of Mulungu, but
this appears later. She meets some leopards who ask her where
she is going, and she tells them, “ I want my child; my com-
panions cheated me and said ¢ Throw your child into the
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water.”” The leopards directed her on to certain creatures
called nsenzi (which Dr. Macdonald takes to be birds), and
they to the Mazomba (Masomba? — large fishes), who said,
“ What do you want, my girl? ? ¢ The girl said, ‘I want to
know the way.” The Mazomba said, ¢ Where to?’> The girl
said, ¢ The way to Mulungu.” The Mazomba said, ¢ Well, be
strong in your heart” The girl said, ¢ Yes, Masters, I under-
stand.” ”

The woman is not asked to render any services to those she
meets, but it is evident from what follows, that her civil an-
swers to the leopards and the other creatures are counted to
her for righteousness. When she reaches “ the village of Mu-
lungu ” and tells her story, Mulungu calls the crocodile and
restores her child. ¢ The girl received the child and went
down ” — we are not told how — “to her mother.” Her
companions, when they heard what had happened, at once
threw their babies into the water and climbed the tree. They
gave impertinent answers to the leopards, nsenzi, and Ma-
zomba and even abused them.

“Then they came to Mulungu. He said, ¢ What do you
want? > The girls said, ¢ We have thrown our children into
the water.” But Mulungu said, ¢ What was the reason of
that? > The girls hid the matter and said, ¢ Nothing.” But
Mulungu said, ¢ It is false. You cheated your companion, say-
ing ¢ Throw your child into the water,” and now you tell me
a lie” Then Mulungu took a bottle of lightning and said,
¢ Your children are in here.” They took the bottle, which made
a report like a gun, and the girls both died.”

In “La Route du Ciel,” the opening, as we have seen, is
quite different: it is a young girl, afraid of being scolded for
breaking her water-jar, who climbs a rope to take refuge in the
sky. Nothing is said about a baby, actual or prospective, and
the girl’s announcement, on reaching * the village of Heaven ”
—< T have come to look for a child,” is consequently somewhat
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perplexing. It becomes quite intelligible, however, on compar-
ison with the Yao variant, which undoubtedly represents the
older form. We might suppose the beginning to have been
altered in order to point a moral for the benefit of wilful and
ill-behaved daughters, but the world-wide recurrence of the
motive is against this, and the probability is that two different
tales have — perhaps purposely — here been combined into
one. The final catastrophe is very much alike in both. What
makes this view more probable is that the usual story of the
half-sisters, of whom the ill-treated one is kind and helpful
and gets rewarded, while the spoilt and petted one acts in the
opposite way and comes to grief, is always, more or less con-
sciously, connected, not with the sky above, but with the realm
of the dead beneath. The girl in the original * Frau Holle ”
story falls into the well; the wife in the Chaga tale (where the
combination of incidents is reversed) throws herself into the
pool where her baby has been drowned, and both come to what
is really, if not avowedly, the country of the ghosts. And the
recollection of this persists, even when the exact nature of the
journey has been forgotten. In the Sierra Leone variant,” the
stepmother sends the child to the “ Devil,” to get the rice-
stick washed, and the mysterious city where the Hausa place
the “ Menders of Men,” ** seems to point in the same direction.
In the other Hausa variant,” “ How the Ill-treated Maiden
became Rich,” the girls do not apparently leave the world of
the living; but their goal, the River Bagajun, is presided over
by a witch, and, on their way to it, they pass rivers of sour
milk and honey. This may be some distorted recollection of
a Hindu myth refracted through Islam, or may possibly belong
to an older indigenous stratum of thought.

In the chapter on “ The Little People ” I shall quote a
Chaga story ** which belongs to the same type as these, but
substitutes the top of Kilimanjaro for the sky, and the Wa-
konyingo dwarfs for the Heaven-people. A remarkable point
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is that, as the latter scem, in the Chaga view, to be unac-
quainted with the use of fire, the hero in this case instructs the
Wakonyingo in protective magic. It is curious to compare this
with the Pokomo tradition which represents the tribal ancestor
as getting the knowledge of fire from a member of the aborig-
inal race, the Wasanye. Some other tales of the kind will be

more suitably discussed in connection with Ancestral Ghosts
and the Abode of the Dead,



CHAPTER 1II
MYTHS OF ORIGINS

HIS title seems preferable to that of “ Creation Myths,”

for of the creation, as we understand it, we hear singu-

larly little in Bantu legend. The earth, in most cases, seems to
be taken for granted, as if it had existed from the beginning;
and though, occasionally, we may hear of men being actually
made, they more often just  appear,” sometimes coming down
from the sky, sometimes up out of the earth, sometimes with-
out any attempt at explanation whence they came. Junod says:
“1 believe that the origin of man preoccupies the Bantu mind
more than the origin of the world as a whole.”* So much is
this the case that one almost feels inclined to wonder whether,
when we find little more than the bald statement that Katonda,
or Mulungu, or Nyambe made the earth, the sun, etc., this
may not be merely the improvised answer to the question of
some European pressing for information on a subject which
had never previously occurred to his listeners. Duff Macdon-
ald says: * “ The existence of the world itself is accepted as a
fact not to be explained. But there are legends that explain the
introduction of the sun, moon, and stars, clouds and rain, as also
how mountains and rivers appeared on the scene.” The Yao
divinity Mtanga (by some said to be the same as Mulungu) is
described as pressing up the surface of the earth into mountain
ridges and excavating rivers, and ¢ putting the country right.” ®
It existed already and only needed shaping; moreover, the
scene of Mtanga’s activities seems to be confined to the Yao
country — the original mountain home of the tribe. Probably,
when they had started on their migrations and reached the
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Chilwa plain, they felt the need of accounting for the differ-
ence.

The Bushongo * have something more like a genuine cre-
ation legend, of a very peculiar kind. I have not met with its
parallel elsewhere in Africa. Bumba, the Creator, who is
described as a gigantic white being in human form, existed
alone in the beginning, in a universe where there was nothing
but water. Some touches in this narrative, apart from the su-
preme act of creation, are surprisingly suggestive of Genesis I,
and but for the fact that the Bushongo were entirely un-
touched by missionary influence, and that Mr. Torday was to
an unusual degree independent of interpreters, one might feel
somewhat suspicious. As it is, one may perhaps draw the
moral that, without accepting the conclusions which have been
or might be based on them, we need not be too incredulous as
to the genuineness of Merker’s Masai traditions.

Bumba, say the Bushongo, one day felt severe internal pains
and, as a consequence, “ vomited up the sun, moon, and stars,”
thus giving light to the world. As the sun’s rays dried up the
water, sandbanks began to appear above its surface, but there
was no life anywhere. Bumba then, in the same manner,
produced eight living creatures which, in their turn, gave rise,
with some exceptions, to all the rest. These were, the leopard,
the crested eagle, the crocodile, a small fish (the parent of all
other fish), the tortoise, the lightning (a beast like a black
leopard), the white heron, a beetle, and the goat. He then
produced men. Whether these included the three sons who
now appear on the scene is not stated. The animals undertook
to people the world, but it is not quite clear on what principle
they did so; the goat produced all horned beasts, the beetle all
insects, the crocodile all serpents and the iguana, the white
heron all birds except the kite. Then Bumba’s sons took a
hand. One produced white ants, which, apparently, are not
counted as insects, and died in the effort; the second a plant,
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from which all vegetable life has sprung; and the third tried
to bring forth new creatures, but the only result was the kite.
Why the kite should thus be set apart from all other birds is
not explained.

The Bushongo, according to their own tradition, came from
the far north, probably from the region of Lake Chad, and
within historical times. This might account for the exceptional
character of much in the above legend. It is true that the name
of Bumba (who is not only Creator but First Ancestor, whose
direct descendants, the reigning chiefs, have preserved every
link in their genealogy) is found among other tribes, such as
the Baila. But the name is Bantu, and the Bushongo brought
with them from the north a strange archaic, non-Bantu lan-
guage which has nearly, if not quite gone out of use.

Coming now to the conception of origin from trees or plants,
we may link together the legends of the Herero, Zulus, and
other tribes south of the Zambezi. I have not definitely
traced it much farther north, unless we can count the belief
of the Bangongo in the Kasai country ° that the Batwa pygmies
came out of trees, and a vague account ® which I was, unfor-
tunately, never able to check or get further light on, of some
sacred tree from which the Wasanye in East Africa deduce
their origin.

The Zulus say: “It is said that we men came out of a bed
of reeds, where we had our origin.”* Some content them-
selves with this general statement, others say that it was Un-
kulunkulu who “ had his origin in a valley where there was
a reed-bed (wmhlanga) here on the earth, and men sprang
from Unkulunkulu by generation. All things as well as
Unkulunkulu sprang from a bed of reeds — everything, both
animals and corn, everything coming into being with Unku-
lunkulu.”

Elsewhere, the word used is #hlangs,® a single reed (as
distinguished from wmhlanga, a reed-bed). Callaway and



146 AFRICAN MYTHOLOGY

Colenso ® both thought that these words are not to be taken
in their literal meaning, but as referring to some ¢ Primal
Source of Being.” Yet the former admits that the native who
gave the account “ clearly understood by it a reed,” ** while
adding that « one cannot avoid believing that he did not under-
stand the import of the tradition.” But comparison with the
traditions of other tribes suggests that this, or something like
it, was really the primitive belief, and that wAlanga came to
mean “source” or “origin” because it was thought that
mankind had sprung from a reed. The Basuto certainly
thought so, and used to commemorate the belief by sticking
a reed (or bunch of reeds) into the thatch of a hut where a
child had been born.'* The Thonga vary between the reed
(liklanga) and the reed-bed (mhlanga): in the first version
“ one man and one woman suddenly came out from one reed,
which exploded, and there they were! ” 1In the second, “ men
of different tribes emerged from a marsh of reeds, each tribe
already having its peculiar costume, implements, and cus-
toms.” *?

The Herero believe in a sacred tree from which their
earliest ancestors sprang. It is called Omumborombonga and
has been identified by botanists as Combretum primigenum.
The actual tree which produced the human race is supposed to
be still in existence, in the ¢ Kaoko veld,” west of the Ndonga
country and south of the Kunene River. Beiderbecke ** speaks
almost as if he had seen it. “ There is nothing particular in
the tree, unless it may be its looking old and antediluvian.
The Ovaherero, in passing it, bow themselves reverently,
holding in the hand a bunch of green twigs which they stick
into it, or otherwise throw down at the foot. They also enter
into a conversation with the tree, giving the answers themselves
in a somewhat altered voice.” This presumably refers to the
original tree: a note added by another hand tells that the
Herero honoured all trees of the same species, saluting them
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with the words: Tate Mukuru, uzera! “ Father Mukuru, thou
art holy,” or perhaps rather “tabu.” ¢ Formerly the Ova-
herero had such a reverence for the tree that they would not
even sit down in its shade.”

But it should be noted that only the Herero themselves and
their cattle sprang from the sacred Omumborombonga. The
“ Hill-Damara,” a previous population supposed to be Bantu
by race, though speaking a Hottentot dialect, came out of a
rock, together with goats, sheep and baboons.: Perhaps a
double racial tradition explains the divergent accounts given
by the Basuto;** the one most generally accepted is that men
sprang from a reed-bed, but some say that they issued (to-
gether with the animals) from a cave. The Anyanja believe
that the first men came out of a hole in the ground at a place
called Kapirimtiya, where their footprints and those of the
animals are still to be seen impressed on the rock. This is
said to be on a hill, or, according to some, an island in a lake,
somewhere west of Lake Nyasa. A correspondent of Life and
Work (the Blantyre Mission Magazine) ** was shown the al-
leged site of this event in the Wemba country, “a conglome-
rate rock, showing what the natives call footprints of a man, a
child, a zebra, a horse, and a dog.” The horse, if not the re-
sult of a misunderstanding, must be a comparatively recent
addition. The legend may indicate that here or hereabouts was
a centre of dispersion for the Nyanja, Wemba, and perhaps
some other tribes; also it looks as if it had been inherited from
that older stratum of the population which, as we have seen,
was most probably absorbed. The Hill-Damara, who likewise
came out of a rock, may represent the mingling of the advance
guard of the Bantu immigrants with some Bushman tribe.
We know this to have happened in the case of the Le-
ghoya *° and some other Bechwana clans, and in the absence of
direct proof I should think it probable that these clans were
precisely those who did not hold the theory of the reed origin.
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Stow, however, says that in all Bantu myths of the origin of
man — whether deriving him from the split reed or the
fissure of a rock — the Bushmen are disregarded or taken for
granted as existing already. Some of these  traditions state
that when their forefathers migrated to the south, they found
the land without inhabitants, so that only the wild game and
the Bushmen were living in it — evidently classing . . .
them together as wild animals.” **

This reminds us of the Masai,® who say that “ when God
came to prepare the world, he found there a Dorobo, an ele-
phant and a serpent.” The Dorobo are a hunting tribe, who
must have occupied the country before the Masai, and are now
more or less in the position of vassals or serfs to them. The
fact that not only the Dorobo but the elephant and the
serpent are put on a different level from the rest of creation
is highly curious. We are not told what kind of serpent this
was, but it is clear that he was not, at any rate, intentionally
harmful. The three lived together for some time and the Do-
robo, by what means we do not learn, became possessed of a
cow. After a time the Dorobo picked a quarrel with the ser-
pent, whose breath, he said, affected him with a most unpleas-
ant irritation of the skin. The poor serpent apologised very
humbly, saying: ¢ Oh, my father, I do not blow my bad breath
over you on purpose ”’; but the Dorobo, though he said nothing
at the time, waited his opportunity and killed the serpent with
a club. The elephant, missing him, asked where the “thin
one ” was. The Dorobo denied all knowledge of himj; but the
elephant, who had no doubt come to her own conclusions as to
his character, was not deceived. By and by, the elephant pro-
duced a calf. The rains were now over, and all the pools had
dried up, except in one place, where the Dorobo took his cow
every day to drink. The elephant, too, used to come to this
pool and, after drinking, lie down in the water, stirring up the
bottom, so that the Dorobo, when he came, was much annoyed
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to find the water very muddy. He appears to have said
nothing, but bided his time, till one day he made an arrow and
shot the elephant. The young elephant, finding itself thus
orphaned, said: “ The Dorobo is bad. I will not stop with him
any longer. He first of all killed the snake, and now he has
killed mother. I will go away and not live with him again.”
So the young elephant went to another country, where he met
a Masai, and, in answer to his questions, told him what had
happened. The Masai seems to have been impressed by the
Dorobo’s qualities, for he said: “ Let us go there; I should like
to see him.” They went and found the Dorobo’s hut and saw
that God had overturned it, so that the open door faced the sky.
This part of the story calls for cross-examination, as, on the
face of it, one would suppose this state of things to be a mark
of displeasure at the Dorobo’s previous conduct, but, if so, it
hardly seems consistent with what follows. For we hear,
without comment or explanation, that Ngai called the Dorobo
and said to him: “I wish you to come to-morrow morning,
for I have something to tell you.” The Masai overheard this
and played the trick which Jacob played on Esau by being on
the spot first. But it is somewhat disconcerting to find that,
when “he went and said to God ‘I have come,” ” Ngai does
not appear to have noticed the difference, but went on giving
him the instructions intended for the Dorobo. He was to
build a large cattle-kraal and then go out into the forest till he
found a lean calf, which he was to bring home and slaughter,
afterwards burning the meat. Then he was to go into his
hut — the Dorobo’s hut of course, though we do not hear
whether it had been restored to its normal position — and not
be startled or cry out, whatever he might hear. He did as he
was told and waited in the hut till he heard a sound like
thunder. Ngai let down a strip of hide from the sky, and down
this cattle began to descend into the kraal. They kept on com-
ing till the kraal was full and the animals were so crowded
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that they began to break down the hut. The Masai could
not keep back an exclamation of astonishment, and came out
to find that the lariat had been cut and no more cattle were
coming down. Ngai asked him if he had enough, for he
should certainly get no more, as he would have done, had he
been able to hold his tongue.

This is the story told to account for the fact that the Masai
have cattle and the Dorobo have none. “ Nowadays,” says the
narrator, “if cattle are seen in the possession of Bantu tribes,
it is presumed that they have been stolen or found, and the
Masai say, ¢ These are our animals, let us go and take them, for
God in olden days gave us all the cattle upon earth.””

Another version of this myth says nothing of the Dorobo’s
previous misdoings, and only relates how the Masai cheated
him out of the cattle, very much as shown above. But there is
one significant addition at the end, which may involve a refer-
ence to the earlier part of the story: ¢ After this the Dorobo
shot away the cord by which the cattle had descended, and God
moved and went far off >

Are we to take this as implying — what perhaps was no
longer clear to the narrator himself — that the Dorobo’s
treatment of his fellow-creatures had made the earth impos-
sible as a residence for Ngai? If so, we are reminded of what
the Yaos say about Mulungu. It is true we are not told that
Ngai lived on the earth, but he seems at any rate to have oc-
cupied a near and comparatively accessible part of heaven.

This differs considerably from the legend mentioned by
Irle,* explaining how the Herero got the cattle which the
Nama spend their lives — or did, not so very long ago —in
“lifting ” from them. It appears that some of the first human
beings quarrelled over the skin of the first ox slaughtered for
food. The colour of their descendants was determined by the
distribution of the meat: the ancestors of the Hereros ate the
liver, so their children were black; the Nama are red because
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their fathers took the lungs and the blood. The Nandi legend
of origins is very similar to the Masai one, but there are some
interesting points of difference. In general, we find that
when the Masai and Nandi possess different versions of the
same story, the latter seem to have the more primitive form.
In this case, too, God found the earth tenanted by the Dorobo
and the elephant,” but the third in the partnership was the
Thunder, not the serpent. The Thunder distrusted the
Dorobo almost from the beginning, because, when lying down,
he could turn over without getting up, which neither
the elephant nor, it appears, the Thunder, was able to do.
The elephant only laughed at the Thunder’s warning, and the
latter retreated into the sky, where he has remained ever since.
The Dorobo then remarked: “ The person I was afraid of
has fled; I do not mind the elephant,” and at once proceeded
to shoot him with a poisoned arrow. The unfortunate ele-
phant, too late, called upon the Thunder to help him and take
him up, but received the unfeeling answer: “ Die by yourself,”
with the addition of, “I told you so,” or words to that effect.
So he was hit by a second arrow, and died, and the Dorobo
“ became great in all the countries.”

One wonders whether these stories reflect some dim notion
that the elephant belongs to the older world; that he was not
merely existing on the earth before man appeared there, but
that he is the survivor of an extinct order. It is possible, too,
that others of the earlier vertebrates — giant saurians and
cetaceans — may have lingered on in Africa after the coming
of man, and that some memory of them survives in the figures
made by the Anyanja and Yaos for their unyago ceremonies,*
and in the reports, persistent, but difficult to substantiate, of
monstrous fish believed to inhabit the depths of the Great
Lakes.

Other tribes believe that the first man, or the first pair,
descended from the sky, like the Peruvian Manco Capac and
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Mama QOella. The Galla say that the ancestor of their oldest
clan — the Uta Laficho —did so, and some, at least, of the
other clans, perhaps all those who are not known to have
branched off from older stocks within human memory.

It seems also to be held by some of the Baganda that Kintu,
the first man, descended from heaven.*” But this is clearly
inconsistent with his story as generally related,* which shows
that the denizens of Heaven knew no more about him than
Mulungu knew of the two strange creatures found in the
Chameleon’s fish-trap. It is merely said that Kintu and his
cow “came into this country ” (mu nsi muno), whence or
how is not explained, and found it vacant — there was nothing
to eat. Kintu lived for some time on the products of the cow,
till one day he saw several persons coming down from the sky.
These were the sons of Heaven (Gulu) and their sister
Nambi, who said to her brothers: “ Look at this man, where
has he come from?” Kintu, on being questioned, said:
¢« Neither do I know where I come from.” In the course of
a short conversation, he impressed Nambi so favourably that
she said to her brothers: Kintu murungi mmwagala, mmu-
fumbirwe — “ Kintu is good, I like him —let me marry
him.” They, not unnaturally, demurred, asking whether she
were sure that he was really a human being; whereto she re-
plied: “I know he is a man —an animal does not build a
house,” from which we may infer that Kintu had done so,
though the fact has not been previously mentioned. She then
turned to him and, with admirable directness, said: “ Kintu,
I love you. Well, then, let me go home and tell my father
that I have seen a man out in the jungle whom I should like
to marry.” The sons of Heaven were by no means satisfied
and told their father privately that Kintu did not eat ordinary
food and was certainly a suspicious character. Gulu suggested
that his sons should steal Kintu’s cow, “ and then we shall see
whether he dies or not.” They did so, and Kintu subsisted
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precariously for a time on the bark of trees. Nambi, growing
anxious about her lover, came down to look after him and
brought him back with her to heaven. There he saw “ many
people and many cattle and banana-trees and fowls and sheep
and goats, and much of everything that is eaten.” (In short,
the Platonic ideas or patterns of things which did not yet
exist on earth, were all there in the heavens.) Gulu, when
informed of Kintu’s arrival, determined to put him to the test.
It is not quite clear whether he wished to find out if Kintu
could really eat human — or celestial — food, or whether he
wished to choke off an unwelcome connection by imposing
impossible conditions. He ordered his slaves to make a house
without a door and interned Kintu therein, together with ten
thousand bundles ** of mashed plantains (emere), the car-
cases of a thousand bullocks, and a thousand gourds of banana-
beer (omwenge). 1f he failed to consume these viands,
said Gulu, “ he is not really Kintu; he is lying, and we will
kill him.” The message actually given to Kintu, however,
was less jmtransigeant than this. “ Guest Kintu, Gulu says,
¢ Take our guest the emere and the meat and the beer; if he
cannot eat them, he is not Kintu and he shall not have the
cow he has come to fetch, and I will not give him my
daughter.’ ”

Kintu thanked his host politely, but on being left alone was
ready to despair, when, behold, he saw that the earth had
opened in the middle of the house. He threw in the super-
fluous food and the pit immediately closed up. In the same
way he accomplished two other tasks set him — or rather they
were accomplished for him, he could not tell how. There is
nowhere any hint who or what is this friendly Power which
takes his part against Gulu and is evidently stronger than the
latter. Another remarkable point is the statement that Kintu
prayed (yegairira) in his difficulties, though it is not said to
whom. Having passed these three tests, he was next told that
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he should have his cow, if he could pick her out from the herds
which Gulu ordered to be driven up — some twenty thousand
beasts. Again Kintu was appalled by the magnitude of the
task, when he heard a hornet buzzing at his ear. The hornet
said: “ Watch me when I fly up — the cow on whose horn I
shall settle is yours.” The hornet remained quiet, and Kintu
said: « Take away these cattle, my cow is not among them.”
A second herd was driven up, and still the hornet gave no
sign, but when the third instalment arrived, it flew off and
settled on one of the cows. “ That is my cow,” said Kintu,
going up to it and striking it with his stick. The hornet then
flew off to a fine heifer. “ That is a calf of my cow,” said
Kintu; and in the same way he claimed another calf. (This
indicates that he must have been living on bark for a consider-
able period.) Gulu laughed and said: ¢ Kintu is a wonder!
No one can take him in! And what he says is true. Well,
let them call my daughter Namb1.”> So he gave her to Kintu
in marriage and sent them down to live on the earth, giving
them also a fowl, a banana-tree, and the principal seeds and
roots now cultivated by the Baganda.” He also warned them
most particularly not to turn back, once they had started, even
if they should find that they had forgotten anything. But,
as this warning has to do with the entrance of death into the
world, the way in which it was neglected, and the disastrous
consequences which followed, it will be better related in the
next chapter. The couple came down to earth ¢ here at Ma-
gonga,” ** set up housekeeping and began to cultivate. Nambi
planted the banana-tree, which produced numerous other trees,
and in course of time they had three children.

This Kintu, of course, is an entirely mythical figure, though
we have reason to suppose that the Kintu from whom the Kings
of Uganda trace their descent (every link in the pedigree is
preserved) was a historical character, who invaded Uganda,
coming from the north. In fact, as Roscoe points out, the
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traditions of some clans do not fit in with the legend as given
above. Some say that Nambi was not the daughter of Heaven
but 2 woman of the Lung-fish clan, who therefore was already
living in the country at the time of Kintu’s invasion; and there
are still in existence alleged relics of chiefs who were there
before Kintu. In the version of the story given by Stanley,*
he is represented as an ordinary human immigrant, coming
from the north with his wife, and bringing with him the princi-
pal domestic animals and plants. He disappeared from the
earth after many years, disgusted by the wickedness of his
descendants, and his successors sought for him in vain. He
revealed himself to the twenty-second king, Mawanda, bid-
ding him come to the meeting-place accompanied by no one
but his mother. One of Mawanda’s councillors, unknown to
the king, followed him into the forest. Kintu asked Mawanda
why he had disobeyed his orders, and the latter, when he
discovered the councillor, killed him. Kintu then disappeared
and has never been seen since, but whether on account of the
minister’s disobedience or the king’s deed of violence, does not
seem clear. But we may perhaps see in the story a rationalised
version of the legend which represents the Creator as leaving
the earth, as in the cases of Mulungu and Bumba.

Another case of an ancestor who appears in an uninhabited
country, without any indication of his having descended from
heaven, is Vere, from whom the Buu tribe of the Pokomo
trace their descent. He is sometimes spoken of as a preter-
natural being ¢ without father or mother.” Other narrators
content themselves with saying that no one knows where he
came from or who his parents were. He wandered about
alone in the forests of the Tana Valley, feeding on wild fruits
and raw fish, for he had no knowledge of fire and no means
of making it. After two years, he met with one Mitsotsozini,
who showed him how to make fire by means of two sticks and
cook his food. The remarkable part of this story is that Mitso-
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tsozini belonged to the hunter tribe of the Wasanye, who are
generally considered less advanced in the arts of life than the
Bantu. It may also indicate that the Wasanye — like the
Dorobo, with whom, in fact, they have a good deal in com-
mon — are supposed to have been there from the beginning
of things. As, moreover, some of the Buu clans trace their
descent from Mitsotsozini, as well as from Vere, we may
infer that intermarriage took place at an early period between
the Pokomo and the Wasanye, and a good many facts con-
nected with the former tribe render this extremely probable.?

Before concluding this chapter, I should like to refer to a
very curious myth of the Nandji, interesting, not only in itself,
but because of its points of contact with the traditions of races
in the far South-west. Among the Masai folk-tales collected
by Hollis is one called “ The Old Man and his Knee.” * It
relates how an old man, living alone, was troubled with a
swelling in his knee which he took for an abscess; but, at the
end of six months, as it did not burst, he cut it open and out
came two children, a girl and a boy. The rest of the story
proceeds very much on the lines of the Sesuto ¢ Tselane ” and
other tales of cannibals, though without the usual happy
ending. This, as it stands, is not a myth of origins, but an
ordinary fairy-tale. The Nandi, however, have what is evi-
dently the more primitive form of it.** “Amongst the Moi
clan there is a tradition that the first Dorobo ”— again we
find the Dorobo looked on as the earliest men — “ gave birth
to a boy and a girl. His leg swelled up one day . . . at
length it burst, and a boy issued from the inner side of the
calf, while a girl issued from the outer side. These two in
course of time had children, who were the ancestors of all the
people on earth.”

The same idea crops up among the Wakuluwe (between
Lakes Nyasa and Tanganyika) who hold that the first human
pair came’ down from heaven, but did not produce offspring
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in the ordinary way. Ngulwe (the local equivalent of
Mulungu) caused a child, known as Kanga Masala, to come
out of the woman’s knee.™

What lies behind this notion it is difficult to see; but it seems
to reappear, distorted and half-forgotten, in Hottentot
mythology. A good deal of controversy has raged round
Tsiii || Goab (or Tsuni || Goam), the “ Supreme Being of the
Hottentots.” **  This name was long ago interpreted as
“ Wounded Knee,” with the added explanation that the deity
(according to some, a famous warrior of old times) ** had got
his knee injured in a fight in which he overcame the evil being
|| Gaunab. Hahn,** who was anxious to prove that the Khoi-
khoi (Hottentots) had a relatively high conception of a God,
rejected this interpretation in 1881 (though he had previously
advocated it) and leaned to the view that Tsuni || Goam means
“The Red Dawn,” thus placing this being in the category of
Sky-gods. Krdnlein,” one of the best authorities on the Hot-
tentot language, translates the name as “ He who is entreated
with dificulty ” (der miihsam zu Bittende), which, though
different enough from Hahn’s rendering, could be cited in
support of a similar view. But a more recent writer, Dr. L.
Schultze,* shows that Krdnlein’s interpretation is inadmissible
on linguistic grounds, and declares, on the ground of his own
independent inquiries, for Hahn’s (earlier) derivation, viz.,
that 24 || goab is equivalent to “ wounded knee,” and is the
designation of a hero who had his knee wounded in battle.
Dr. Schultze does not mention the view advocated in Hahn’s
later work.

This, of course, is a very different matter from the Nandi
myth as related by Hollis, but we have already seen how the
latter has been transformed by the Masai, who no longer seem
to recognise it as part of their “ Genesis.” The Hottentots,
while (as has been demonstrated by recent research into their
language and customs) remotely connected with the Masai and
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other Hamitic and semi-Hamitic tribes of the North-east,
have been so long separated from their congeners that they
might easily have forgotten the original meaning of the
Wounded Knee. Especially would this be the case where later
generations find the story strange and perplexing, if not repel-
lent, whereas the battle with || Gaunab readily commends itself
to the intelligence.

The identity of Tsii || Goab presents some difficulties. It
is impossible to keep him quite distinct from Haitsi-aibeb
(about whom we shall have something to say in a later chapter,
and to whom some of Tsiii || Goab’s adventures are expressly
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