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PREFACE.

So many are the beoks and articles which have already been
written about the symbolism of the fish in early Christianity and
about the cult of this saered animal in the ofther pre-Christian
religions, that it might seem impossible to find out anything new
about this subject after the long and diligent researches of
predecessors so numerous and so illustrions. Yet I hope to have
opened an entirely new aspect of the question by discussing—as
far as I know, for the first time—not the cult of the sacred fish
itself, but the worship of a divine fisher, the rites and the beliefs
which the different nations of the ancient world connected with
this peculiar mythic figure, and finally the Christian symbolism of
the Messianic “ fisher of men,” which is indeed entirely different
from and quite independent. of the much discussed Christian
IXOYZ allegory—of which I have proposed a new very simple
explanstion below, p. 171, n.1; 187,n.1; 253, n. 1.

As the paper and printing betray at first sight, this book had
been printed and almost finished before August, 1914.

The enlarged and illustrated edition in book form of the long
serieg of papers which I have been allowed by the editor’s kindness
to contribute to The Quest from 1910-14 was about to be published
when the fatal war began that finally buried the author’s native
land, the ancient realm of the Hapsburgs, under the ruins of an
unfortunate oriental policy. Having done his military duty in the
first line until the day of his complete disablement in 1917, the
author was allowed to return to his peaceful research work and to
wait patiently for the day when the old international relations of
friendly competition would be resumed in a spirit of reconciliation.

The kind private letters of congratulation and welcome
criticism from HEnglish scholars and friends, which he has received
in return for the presentation copies of his recent book on the
decipherment of the Sinaitic inscriptions discovered by W. M.
Flinders Petrie and published by A. H. Gardiner, the forthcoming
publication of the author’s last paper on the Cadmean Alphabet in
the Journal of the Royal Asiatic Society and the last welcome
public manifesto of Oxford professors seem to show that this
time is about to veturn. Nevertheless the author feels under
great obligation to his publisher for presenting without further
delay to the British public the results of the pre-war studies
of an Austrian archeologist which could not by any means be
published in the author’s own land during its present desperate
economic plight.

Unhappily the conditions of book-production throughout the
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whole world prevent the inclusion of the great quantity of
corroborative and complementary material — texts as well as
monuments—which the author has been able to collect in the
meantime and which would well fill another volume of the same
size.

Hspecially the somewhat scanty treatment of the Pagan
material in the initial chapters 1.-VII. could be much amplified
and advantageously rearranged now. The ultimately appended
pp. 271ff. may give the reader a foretaste of this projected 2nd
volume, of which a type-written copy will be placed at the disposal
of readers in the library of the British Museum, the publigher
being prepared to receive the names of those who may desire to
_ purchase an eventual printed edition of it with many additional
plates.

As the illustrations have been added after the completion of
the whole work, I have availed myself of the opportunity to add
certain corrections and amplifications to the text of the book in the
course of the explanations of the single monuments. Other modifi-
cations of certain views expressed in the first and earliest chapters
have been occasionally added in the last chapters, XXXV.-ILIV.,
wherever a cross reference to the older parts of the book proved
necessary. The reader will also find at the end of the book
—immediately before the plates, which owing to technical
difficulties had all to be inserted behind the text—a short list
of supplementary corrections, additions and cross-references,—
N.B. especially the added materials about the etymologies of
“ Orpheus,” *“ Helloi,” ““ Hellenes "’ and “ Poseidon ” !—so that the
inconsistencies which seem to be unavoidable in publishing an
extensive mass of research work in so many successive instalments
should, to the best of my ability, be neutralised.

There are two considerations which console me for the loose
composition of this book: first the fact that the best and most
instructive book on the problem of the Christian fish-symbolism
which has been written up till now—the first, and, unhappily, ab
present the only volume of Professor Doelger's IXOYZ—has also
been published in instalments and shows therefore no less than
the present volume a remarkable progressive development of the
author’s insight into the intricacies of the question ; secondly, the
idea that, in both cases, the development of opinions may be of
itself of interest to the student of comparative religion. Hven as
it is very instructive to note in the Appendix (Part III.) to
Professor Doelger’s book, and in general in the later parts of his
volume, a growing appreciation of pagan cult-monuments for the
study of Christian ritual symbolism, even so it may be instructive
to observe an inverse evolution in the course of my own
investigations.

When I first published in 1908—in a paper read before the
Third International Congress of the Histiory of Religions in Oxford
—+the conjectural new etymology of the name Orpheus, which
forms the starting point of the following work, I was quite
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confident that by pursuing this hypothesis into all its consequences
I should find out a great many hitherto overlooked points of contact
between early Christianity and Paganism, or that I should at least
be able to throw new light on other such points, which had been
noticed before but not satisfactorily explained until now. I believe
that indeed that anticipation has come true. But, on the other
hand, I have certainly been deceived in my expectations of
discovering early extensive and important Pagan influences on the
initial formation of Christian ritual and cult symbolism. In 1908
I was still under the illusion—which, I am afraid, is even to-day
cherished by many students of comparative religion—that primitive
Christianity was, to a great extent, a syncretistic religion. In
particular I had been strongly impressed by the statement of
Eichhorn and other scholars, that we must look oat for a pagan,
or, more exactly, an oriental prototype for the Hucharist, since
a sacramental, not to speak of a theophagic rite is unknown to the
Jewish cult-system. This apparently plausible syllogism induced,
or, rather, seduced me to build up an elaborate hypothesis about
a plausible connection betiween the obviously sacramental eating
of fish and bread in the wpericope on Jesus feeding the multitude
and the hypothetically reconstructed cult ritual of the prehistoric
Cananean bread- and fish-, or fish- and corn-god. A paper on this
subject, which should originally have been included as a special
chapter in the present volume—a now meaningless reference to it
could not be effaced in the text of p. 49, n. 1—was also read mn
Oxford, privately printed and distributed to a great many members
of the Congress. I hope that none of these copies survive to-day,
for I very soon came to the conclusion that the objections which
von Dobschiitz-Strassburg raised against that hypothesis in the
discussion following my lecture were perfectly justified. I had to -
give up the greater part of this premature construction and I am
perfectly convinced now that the Rucharistic rite arose out of
a purely Jewish ritual (see chapter XL VI. of the above-mentioned
manuscript in the British Museum). That there are Pagan
parallels to the later developments of it into a mystic theophagy,
can scarcely be deried, but I do not believe any more that pagan
influences were at work in the initial stage of Christian origin.

In the sawme direction I have gradually modified my views on
other important problems of the same kind. While I claim now
no more than to have discovered a remarkable historic parallelism
between the two im the main independently developed lines of
ritual symbolism in early Christianity on the one hand, in the
Orphic mysteries on the other, I thought originally that it would
be possible, nay, necessary, to derive the fishing-symbolism
of the Christian baptismal rite—which cannot indeed be derived
from the °‘Zionist’ fishing-symbolism as used by Jesus (below,
chapter XII.)—directly from the symbolic initiatory fishing rites
of Orphism. Indeed, in spite of certain re-touchings of the text in
the book edition, as compared with the respective pages of The
Quest, traces of this previous opinion may still be discerned on
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pp. 69, 77 and 126f. The explicit palinode of this second error and
the exposition of my present opinion about the independent
evolution of Jewish thought—which lead to this Christian cult-
symbolism of baptism as a mystic fishing—will be found in the
chapters XV.-XXVI,, which are all devoted to an analysis of John
the ‘ Forerunner’s’ doctrine about his ‘‘ baptism of repentance,” as
it may be reconstructed from the extant fragments of his famous
sermon. In this part of my work (chapter XXII.) I have had the
satisfaction to see previous conjectures of mine corroborated by
the publications of Dr. S8cheftelowitz about the hitherto absolutely
unknown fish-symbolism in the Rabbinic literature, which only
appeared after I had first treated in 1909 the question of the
Johannine ;aaptism in the South German Monthly Review (below,
p. 151, n. 4).

During the war (1916), Prof. Lidzbarski has at last given us
a reliable German rendering of the Mandeean  Sidra de Jahya,’
quoted as still untranslated on p. 1562. I am glad to see that the
details of that document confirm what I said in 1912 on the sole
authority of Miss Beatrice Hardoeastle’s tentative preliminary
translations.

A cause of sincere regret for me is the unexpected delay in the
publication of the second volume of Professor F. J. Doelger’s
IXOYZ —also caused by the war—which Iunderstand will contain
a great number of unedited or little-known monuments; I had in
vain hoped to the last (1920), that I should be able to quote from
the second volume in the last chapters of my book or at least in
the “ additions and corrections,” especially since the distinguished
anthor had been kind enough nine years ago to let me use the
advanced sheets of vol. I. and to give me many a valuable hint in
the course of our repeated correspondence. I am especially
indebted to him for having called my attention to the “ Orpheus”
on the cross reproduced on our plate XXXI.

My lasting gratitude is due to my dear friend G. R. 8. Mead,
B.A., M.R.A.S., whose indefatigable help has made it possible for
me to present these essays to the English-speaking public in a form
which owes its qualities exclusively to the editorial skill of this
diligent reviser, while its deficiencies must be pardoned as the
shortcomings of a foreigner, who could not always avoid the
customary pedantic, complicated and lengthy periods of his native
idiom.

I have also to thank the publisher, Mr. John M. Watkins, for
the generous forbearance which he has shown in allowing me to
correct and supplement the text—regardless of cost—to an
unusual extent even in the proofs, and to add such a great
number of plates in order to enable the reader to judge the
monuments and their explanation for himself, without referring
to a large library of learned publications for every quotation.
A certain number of blocks have been generously lent to the
author. For such favours I have to express my gratitude to the
directors of the Imperial Archweological Institute of Germany, to
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the Bavarian Folklore Society (Verein fiir Volkskunst und
Volkskunde e. V. Munich), to Professor Paul Perdrizet of Nancy,
to the Hditors of the Italian archeeological review ‘ Ausonia’ and
to my learned compatriot Professor Emanuele Lioewy, formerly of
the Sapienza in Rome (for our pl. 1.), to the manager of the
¢ Domenica del Corriere, Signor Attilio Centelli in Milan, to
Miss Jane Allen Harrison of Newnham College, Cambridge, to the
Society for the Promotion of Hellenic Studies, to Mons., A,
Héron de Villefosse of Paris and to the following publishing firms :
M. Diesterweg in Frankfurt a. M., publisher of the Zeitschrift fiir
wissenschaftliche Theologie; Hugo Heller in Vienna, formerly
publisher of Prof. Freud’s Review ‘ Imago,” Herder ’sche Verlags-
handlung in Freiburg i. B., B. G. Teubner-A.G. in Leipsic,
Athenaion-Verlagsgesellschaft Neubabelsberg beri, Berlin, and
Alfred Topelmann in Giessen.

I have further to thank most cordially Dr. Habich, the Director
of the Royal Bavarian Numismatic Cabinet, for the kind and helpful
assistance which he has given me in the somewhat complicated
task of collecting the necessary reproductions from coin types for
Plates XI.,, XII., XIV., XXI., XXVI., XXVII., Father Sofronio Gassisi
of the Grottaferrata Basilian friars for the unedited photographs
reproduced on pl. XLVIII. and the director of the Trieste Museum
Prof. Alberto Puschi for the photographs of the two vases on
pl. XXXVI. :

Lord Backville has kindly allowed the reproduction of the
unedited Piping Orpheus in Knole Castle. It is a pleasant duty
for me to express my gratitude for this much-appreciated favour.

A word should finally be added with regard to the numerous
references. This book is throughout intended for the general
reader—this is the reason why the few absolutely necessary Greek
guotations are given in Latin letters—and especially so in those
parts which have previously appeared in The Quest. Yet the use
of notes could not be avoided as strictly as the author, the editor
and the publisher may have wished, since the book is not a mere
synopsis of old-established results and opinions but the publication
of new research-work, which has yet to stand the test of criticism.
Noties had therefore to be added, in order to show to the reader
where the author’s opinions rest on the ground established by
previous investigations of other scholars. Yet I should have had
to multiply their number and extent to an unbearable degree, if
I had always referred the reader to all the previous opinions on
the subject. As a rule I have also avoided any polemic with older
divergent interprefiers of the texts and monuments in question,
gince specialists—who are alone interested in such discussions—
know for themselves what other opinions have been held on the
separate pieces of evidence, which I have tried to explain from
a new comprehensive point of view and which therefore I must
needs judge differently from any predecessor, whose attention was
fixed only on one single object of my collection. The reader may
feel sure that I do know the divergent opinions of previous authors
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on a special subject also in those many cases where I have refrained
from discussing them. It will not help me along therefore to
a better understanding of things, if a critic—as has been done
already by an opponent in the pages of The Quest—repeats again
and again that the scholar who has excavated or has edited
a monument, or our best authority on this or that class of
monuments, holds a different view on it from the present writer.
Especially in the treatment of the Dionysiac myths and works of
art, my new results are obtained because I have—on principle—
referred as far as possible every detail in the respective traditions
or monuments to a feature of the really existing cults and rituals,
while previous mythologists and archsologists have attributed an
overwhelming and certainly exaggerated importance to a supposed
free play of the artist’s or poet’s fanciful invention. If any reader
wants to raise such cheap ‘ 'art pour Uart’ arguments—that a given
ancient representation or combination of symbols has in mosé
instances a merely decorative purpose, that little or nothing may
be inferred for the history of religion from ‘artist’s whims, and
‘ poet’s fancies,” that in ancient iconography and mythography, as
in modern art and fiction, “ artificis voluntas suprema lex est . . .’
etc., efic.—to my above stated heuristic method, let me warn him
beforehand that on these lines of discussion we shall never
understand each other. In all other respects let me repeat again
and again that nobody could more sincerely welcome the most
thorough criticism and that nobody will be found less reluctant to
give up a demonstrable error for a better explanation of the facts
in question than the author of this modest volume.

ROBERT EISLER.

Feldafing, on lake Starnberg.
All Souls’ Day, 1920.
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I.

PAST AND PRESENT VIEWS ON ORPHISM.

“ ORPHEUS is in vogue.” Since 1895, when Erwin Rohde
wrote these ironical words in his brilliant criticism of
an utterly worthless book upon the subject, this fashion
does not seem to have declined. Numerous books and
papers on Orphism have appeared since then, and
although we find names like Albrecht Dieterich, Salomon
Reinach and Otto Gruppe among the contributors to
this recent literature, the problem is still very far from
being solved. And yet nobody can fail to perceive that
gradually one of the most fundamental problems in
the history of Greek religion has arisen out of what
had been before merely one of those puzzling enigmas,
attractive chiefly on account of their mysterious
obscurity at once to the most learned and to the most
fantastic antiquarians of a bygone period.

An Orphic association, a ¢ thiasos’ with particular
funeral rites' and consequently a particular eschatology,®

1 According to the well-known passage of Herodotus (II. 81), they
avoided woollen garments and would be buried in linen only. A recently
excavated stone-slab (photographic reproduction, Notizie degli Scavi, 1905,
p. 387) from a Greek graveyard in Cama bears an inscription, dating from the
first half of the Vth century s.c., as follows : ¢ It is not lawful for anyone to
be buried here, unless he has been initiated into the Dionysiac mysteries.”
This proves that the Orphics had already in this remote period reserved
burial grounds, just as the Christians in later antiguity. Not even the bodies
of the ‘pure’ or * holy ones’ (katharoi or hosioi), as they called themselves,
might be defiled by the proximity of unpurified, uninitiated fellow-citizens.
“I come, a pure one from among the pure,” boasts the soul of an initiate,
according to the inscription on one of the Orphic funeral gold tablets,
published by Murray in the Appendix to Miss J. E. Harrison’s Prolegomena
(Cambridge, 1903, p. 661 ff.). I do not know another instance of such
¢ eschatological ’ intolerance in the whole pagan world.

? Its main features were the doctrines of metempsychosis, considered
1
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formerly known to us only through a rather controversial
passage in Herodotus, is now palpably attested by those
quaint gold tablets with Orphic inscriptions, excavated
from Greek graves in Liower Italy. In the light of this
fact nobody can venture to pretend any longer that the
hieratic organisation of an Orphic community, as
presupposed in the well-known Orphic prayer-book, is
merely a literary fiction. Nor is there any reason to
believe that, from the time of Herodotus and these
South Italian Orphic inscriptions of the Vth, IVth,
IIIrd and IInd centuries, down to the last years. before
our era, when the Orphic hymnology was finally brought
into its present shape, there has been a single interval
of time when the often-mentioned, wandering Orphic
priests and priestly beggars could not find local support
on their journeys from settled Orphic communities, just
as did the Christian missionaries of the first eenturies,
when travelling from one church to another along the
highways of the Roman empire. Literary as well as
archeeological remains—principally the latest Orphic
poems dating from the IVth century of our era, and
countless representations of Orpheus among his beasts
on Imperial coins and on Roman mosaics,' scattered all
over the empire from Palestine and Africa to Great
Britain—attest the continued vitality of these cults in
later antiquity. Romans as well as Greeks were among

as a ‘circle of rebirths’ and as an expiation for a mythological crime, a kind,
of ‘original sin,’ committed by the remote ancestors of humanity; of a final:
deliverance from this merciless ‘ wheel of necessity’; and—precisely as in;
the parallel traditions in India—of a ‘double way’ to the au-dela, ome:
to blissful light for the initiates, one to dirt and da.r_kne_ss for the upclea,n.
Empedocles and the ¢ Vision of Er’ in Plato’s Republic give the best idea of
the classical development in Orphic eschatology, which expected a tran-
scendental retribution for good and bad actions, quite unlike the dogma of
other mysteries, where—as the Cynic Diogenes said with reference to Eleusis
— g, better lot was promised for the pickpocket Pataikion, because he had
been initiated, than to the great Epaminondas, his uninitiated rival.”

! Cp. the extensive list by Gruppe in Roscher’s Lewicon, iii. 2, 1190 ff.
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; the initiated, and, if we may trust Philostratus,! even

! in Babylonia frequent representations of Orpheus or at
least of a synonymous native deity or hero—possibly,
as a Christian author® allows us to suspect, Nebo of
Mabug, the Babylonian Lord of Wisdom and of life-
giving springs—prove the unparallelled popularity of
these mysteries. .

In addition to this, the cult—or at least the legends
and influence—of the mystic hierophant was by no
means confined to the Orphic communities properly so
designated. ~From the VIth century B.c. onwards,

that is to say in a period when the existence of special
Orphic confraternities as such, although scarcely
deniable, is not yet explicitly stated, we find that
apparently independent mystery-cults, such as the
imposing ceremonies at HEleusis, were already being
put under his personal patronage. It is tolerably
certain that the Sicilian Orpheotelests at the court of
Pisistratus were officially intrusted with certain reforms
at Bleusis, possibly with the addition of the so-called
minor mysteries of Dionysus in Agra® to the ceremonial
previously adhered to*. From that time at any rate the
name of Orpheus is connected not only with nearly

1 pit. Apoll, Tyan. 1. 25.

2 The Sardian bishop Melito (Corp. Apol. IX., 426) says in one of hig
letters: “ What shall I write to you about the god Nebo [the Babylonian
Mercury ; lit. = ¢ the prophet’] in Mabug [= ‘place of emerging’] ? For all
the priests in Mabug know that he is only a copy (stmulacrum) of Orpheus,
the Thracian wizard.”

8 Ernst Maass, in his Orpheus, p. 88 ff., was the first to assert the
existence of Orphic elements in the mysteries at Agree, but, as Rohde has
shown, on altogether inconclusive arguments. Yet the place-name ‘ Agra ’ and
the tradition (Clemens Alex., Protrept., p. 12, P., after Apollod., De D4<s) that
the orgies had been founded by a hunter named Mytus (from myein, the verb
underlying the noun mysteria) point to the fact that Dionysus, the real Myus
or ¢ initiator,” was worshipped there under the form of ‘ Agreus,” the °Great
Hunter,’ or ¢ Za-agreus’ (see below, p. 15), that is to say, in his specifically
Orphic réle. ) .

¢ Cp. the present writer's Welienmantel, etc, (Munich, 1910), pp. 708 ff,
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all the mystery, but also with a great many of the
ordinary chthonic cults in Greece and Italy. The
Lykomids at Phlya pretended that their hymns were
composed by the venerable prophet; he is brought into
connection with the Samothracian and Theban mys-
teries of the ¢ Great Gods,” with the Laconian cults of
Koré Chthonié, with the orgies of Hekate in Aigina,?
with the cults of Bendis and Kybele. Finally, we
cannot doubt that Christian faith took its first
tentative steps into the reluctant world of Greeco-
Roman paganism under the benevolent patronage of
Orpheus; the fact is attested not only by numerous
Christian interpolationsin the hieratic texts of Orphism,
but also by several well-known representations of:
Orpheus among his beasts in early Christian cemeterial
paintings and sculptured sarcophagi (see Ch. viii.).
Both facts, strange as this may seem, have up to the
present day never been sufficiently accounted for.

In addition to this fundamental importance of
Orpheus for the history of ancient cults, his name is
traditionally connected not only with the origin of
Greek musie, poetry, writing, and even agriculture,® but
also with the dawn of ancient philosophy. Nearly all
the current mystic cosmogony of different periods was

1 The so-called ¢ Kabiri ’; this is the Semitic name (meaning the ¢ Great
Ones’) for an enigmatical trinity of Prehellenic gods; their Greek names
Axieros, Axiokersos and Axiokersa have been successfully explained by A. B.
Cook (Tramsact. I1Ird Int. Congr. Hist. Rel., IL. p. 194) with reference to the
holy double axe (azia, axiné).

2 Paus. 2, 80, 2; the first hymn of the Orphic prayer-book is dedicated to
Hekate, and with reference to the title and thesis of the present essay I may
at once call the reader’'s attention to the fact that Hekate was generally
believed to grant an abundant catch to fishermen (Hesiod, Theog., 448 £., and
the scholia %o these verses ; cp. Oppian’s Halieutica, 8, 28).

3 Themist. Or. XXX. p. 349 h. The legendary death of Orpheus under
the spades and hoes of the Maenades goes back—as Frazer has proved—to a
well-known rite of sacrificing a human representative of the corn-spirit. Cp.
p- 49 n. 1, on the identity of the divine Fish and the corn-god in the Semitic
religions of Western Asia.
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ascribed to him, at least in a transparemtly pseudepi-
graphic way, which often left the real author’s name a
public secret.!

The oldest mass of that literature (so-called
Pelasgian inscriptions on certain time-honoured
Thracian stone or wood slabs, whose existence, although
attested only by Euripides and Heracleides Ponticus,
need not be questioned) is inaccessible to our researches.
We have, however, among the remains of three or four
other cosmogonies of minor importance, one of which
is considered as Prehomeric by Gruppe and Dyroff,
abundant fragments of the principal Orphic teaching,
the so-called rhapsodic theogony. This great mystic
poem, again and again commented on by the Neopla-
tonists, was considered for a long time, e.g. by Eduard
Zeller and his school, as a pasticcio from a period nob
earlier than the first century B.c., strongly tinted with
Stoic pantheism and therefore unknown to Plato,
Aristotle, and so of course to Presocratic philosophers,.
such as, for example, Empedocles. At present, how-
ever, it is attributed by our best authorities, namely
Diels, Gomperz, Kern and Gruppe, as it had been by
Christian Liobeck, to the period before the Persian wars,
a date which I too consider as definitely established.
On the other hand, I have attempted in a recent publi-
cation® to show that the current belief in an Attic origin
for this quaint and most fantastic theogony with its
absolutely unhellenic bisexual and polymorphous gods,
as set forth by these competent authors, is rash and un-
founded, as far as the ideas themselves—not the final
literary redaction of the rhapsodies—are concerned.

Among many other arguments, the exact correspon-
dence between the Orphic descriptions of the Time-god

1 Cp.p: 11, m. 1. * Cp. p. 8, n. 4, and p. §, n. 2.
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Chronos agératos (‘undecaying Time’) and the Mithraic
representations of Zrvan akarana (‘ endless Time’); the
close relations between the Orphic Zeus ¢ Diskos’ in
his pantheistic shape, and the familiar type of Ahura
Mazda in the winged disk, representing, as Herodotus
expressly states, the whole circle of the sky; the
strange coincidence that the god Mithras has a son
called ¢ Di-orphos™; and last, not least, the striking fact
that the only existing Orphic idol (a representation of
the mystic primeval god Phanes, born from the cosmic
egg), exactly corresponding, as it does, to the rhapsodic
description of that deity, has been able to deceive an
authority of Cumont’s unquestionable competence
into mistaking it for a Mithraic image—all this, I say,
sufficiently proves that the so-called rhapsodic cos-
mogony, or at least the cosmogonical andreligious ideas
underlying it, could only have been conceived in
surroundings where Iranian theology of a peculiar form,
well known to scholars under the name of Zrvanism—
that is, a fatalistic cult of ¢ Eternal Destiny’ conceived
as ‘Endless Time’ and ¢ Boundless Space’ strongly

1Cp.p.19,n. 1. _

3 The oldest explicit testimony for theexistence of this creed is a passage
of Aristotle’s favourite pupil Eudemos of Rhodes, quoted by the Neoplatonist
Damascius (De Princip., 125 bis, p. 822, Ruelle). Yet the absolute identity of
the Zrvanistic cosmogonical system with the doctrines concerning ¢ Kala,’
that is the divinity ¢ Time, in certain passages of the Atharvaveda, in the
Mahabhirata, and in the Puranas (see my Weltenmantel, Munich, 1910, pp. 495
ff.) can only be explained with regard to the Persian dominion over the Indus
valley in the VIth century B.c. This proves that Iranian Zrvanism goes
back at least to the VIIth and VIIIth centuries B.c. An eschatology, based
on metempsychosis and on an eternal circle of rebirths, is quite characteristic
of this Persian cult of ¢ Eternity.” As it is absolutely alien to the old Vedic
literature and appears in Indian mysticism exactly at the same time as the
Kala-cosmogonies, even as it reappears in the same significant connection with
an Aeon-cult in the Hermetic writings in Egypt, composed in the very period
when Egypt was under Persian sway (cp. Flinders Petrie, Personal Religion
in Egypt, London, 1909)—while it is entirely unknown to the genuine
Egyptian literature—it cannot be overlooked that in Greece also the Orphic
Chronos-cult and the Orphic eschatology of me:ﬁempsychosm were introduced
together into the national beliefs of Hellas, which knew nothing a:t all either
of a divinity of ‘ Endless Time’ or of an eternal ‘ circle of rebirths,
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influenced by the mysticism of Babylonian star-lore—
could exercise a powerful fascination on the mind of
Greek truth-seekers, dissatisfied with their own com-
paratively primitive and wunsophisticated national
religion. Now the only miliew where such a syncretism
can, nay must, have evolved, is the Ionian colonies in .
Asia Minor, in the very period before they came under
actual Persian government. ¢Médismos,” as the later
Greeks styled it, must have been a spiritual creed in
Tonia long before it began to be a political movement
there and in Greece. The later degeneration of
" Orphism, attested by Plato’s contemptuous attitude
towards its wandering prophets, was the result of the
victorious wars of Hellas against Persia. Cyrus had
once been welcomed by the oracle of the ¢ Orpheus-head ’
in Lesbos with the significant greeting : ¢ Mine are also
thine '*; on the other hand Herodotus (vii. 6) tells us,
that Onomacritus, the chief priest of the Attic Orphics,
fled to the court of Darius together with the exiled
son of Pisistratus. : A

This theory of the origin and character of Orphic
theology is in harmony with all that can be said of the
peculiar Orphic rites. No sound connoisseur of Greek
moods and manners could or would have believed that,
any more than the mystic and fantastic doctrines which
occur in the rhapsodic theogony, archaic rites of the
crudest and most naive symbolism—such as the Orphic
¢ sparagmos,” the devouring of the sacred bull’s living
flesh and the magical reviving of the sacrificial lamb by
boiling it in its mother’s milk® (a rite already prohibited

1 Philostr. Her. 55 p. 704.

2 One of the most important ¢ symbols ’ of Orphism seems to have been
the formula “ As a kid have I fallen into the milk,” recurring on most of the
above-mentionéd gold tablets fiom Orphic graves, The words had certainly
an astral and cosmic significance, for, according to a well-known Pythagorean
doctrine, the souls had to pass on their way down as well as on their return
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as heathenish by Biblical law)—could have been the
offspring of the most humane, most enlightened of all
nations,such as we, after a due allowance for the possibly
somewhat idealised pictures of the Homeric accounts,
believe the earliest Greek population to have been.

On the contrary, the Cretans always claimed Orphic
and all other kindred mysteries as their own invention,
since they were openly performed in that country but
secretly everywhere else.! The validity of this classical
argument is undeniable. It agrees not only with our
alleged origin of Orphic theology and cosmogony in
Asia Minor, but also with the universally acknowledged
¢ Thracian ’ aspects of Orpheus, and with the fact that
his cult, as well as the legends concerning him, is
deeply rooted only in Thracia, Macedonia, Asia Minor
and the islands on its coast.

to the sky through the Galary. And another tradition (Pliny, Nat. Hist., I1.
91; Jo. Liyd., Ostent., 10), overlooked until now although its Orphic origin
cannot be guestioned, says, that comets, passing throngh the Galaxy, as if
drinking of the heavenly milk, were called *#ragoi’ (goats). This leads to
the conclusion, that cometbs or shooting stars, crossing the Milky Way, were
believed to be the sonls of those blessed and redeemed omes, returning to
their heavenly home after escaping from the ¢circle of necessity.’” Such a
soul, a Buddha, as the Indian wounld say, had become a god, one of the ‘“ few
real Bacchi from among the many thyrsus-bearers.” = The God himself
being worshipped under the form of the sacred kid and later on as the sacred
goat, as Dionysus ‘ Eriphios * or ¢ Tragios,’ the highest aim of his worshippers
must have been to become themselves ¢ tragoi’ or * eriphot’ (cp. the satyrs,
or rather goat-skinned acolytes, surrounding Orpheus on early vase paintings ;
for the equation of ¢ satyr * and ‘eriphos ’ see Corp. Inscr. Latin., III., 686).
Only as such could they hope to pass the Galaxy and reach the blissfol fields
of heaven. Many analogies, treated at greater length in the late W.
Robertson Smith’s masterly article Sacrifice’in the Encyclopedia Biritannica,
snggest that this mystic aim was realised symbolically by wrapping oneself
in a goatskin and by devouring at the same time the sacred animal, which
was believed to resuscitate in the bodies of his theophagic worshippers.
The ‘falling into the milk ' must have been symbolised by cooking the
sacrificial meat in a milk broth ; for many a popular tale—notably the story
of Medea dismembering and cooking first a kid and then old Pelias, or
Demeter cooking and restoring the ¢ satyrs ’ to eternal youth—bears testimony
to the custom of boiling the victim, intended as a reviving ceremony. More-
over milk, being the food of the newborn, must have been considered as a
life-giving and life-restoring principle par excellence, so that boiling in milk
would be considered a doubly efficacious charm.

1 Cp.Diodor. V, 77. On the Cretan taurophagic sacrifice see Enurip. Cretans
Fr. 472 N?; Firmic. Mat. De err. prof. relig., p. 9. Burs. Fr. xlviii. Nemethy.
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If, then, Orphic rites really belonged to the religion
of the Prehellenic so-called Pelasgian, Carian or
Lelegian population of Greece, Asia Minor and the
Islands, to those Hittites or whatever they may have
been, who adored the wild bull caught in hunting nets
and sacrificed by means of the holy double-axe,! we can
easily understand how deeply repulsive and antipathetic
they must have been to the Greek conquerors, whose
gerene religion and mythology were as unsullied by such
orgies as the original cult-system of their Roman
brethren.

Just as the British Government succeeded in
imposing on its Indian subjects the salutary necessity
of performing gentle rites such as the burning alive of
widows, and other equally amiable ceremonies, in a
severely guarded secrecy, and under continual dread of
being surprised by ‘uninitiated” enemies of such
spectacles, even so may the Achaan aristocracy have
forced a similar constraint upon the conquered so-called
Pelasgian population. For it is hardly probable that
any ocult, at least in a primitive age, would assume
voluntarily the humble and burdensome character of
secret mysteries; on the contrary, the greatest possible
pomp and publicity have always been the glory of
a triumphant religion. Moreover, supposing that
¢Orphism’ was the religion of the vanquished Prehel-
lenic population, we understand at once not only the
syncretistic character of its doctrines and the secrecy
of its orgies, but also the nearly exclusive relation of

! Dionysus ‘ Axios Tauros,’ as the god is called by the women of Elis in
an old hymn (Plutarch, Quaest. Graec., 36) is, according to an excellent
remark of Salomon Reinach’s at the last Congress for the History of Religions,
not at all the  worthy ball,” but the * axe-bull,’ the very god represented by
the bull-heads with the sacred double-axe between the horns, found at
Mycene as well as in the Minoan palace of Cnossus. The hunting of the
sacred bull with enormous nets is illustrated on the famous gold cups from
the graves of Vaphio, now in the National Museum at Athens.
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its peculiar myths to two gods of distinctly barbarian
origin, such as Dionysus and Apollo, the former being
universally considered as the national god of the
Thracophrygian nation, the latter having been traced
but lately to his cradle in Asia Minor by an authority
of such rank as Ulrich von Wilamowitz-Méllendorf.



II.

A NEW ETYMOLOGY: ORPHEUS—THE
FISHER.

THE very intimate relation between Apollo and
Bacchus—remember that Delphi, for example, remained
half a year under Apollo’s, the other half year under
Dionysus’ protection—would well account for the close
connection between the so-called Orphic or Dionysiacand
the so-called Pythagorean communities. This relation
isfirmlyestablished through the testimony of Herodotus,
as well as by all our historical evidence concerning the
authors of the various Orphic poems,' and ultimately
by a marked affinity of rites, prescriptions and beliefs®
(to be still more emphasised in the further progress of
these researches), inasmuch as the mythical parallelism
of Pythagoras and Apollo seems to correspond exactly
to that of Orpheus and Dionysus. Just as the different
historical ¢Orpheuses’ of Kroton and Kamarina are
named after their mythical prototype, so, in all
probability, the four or five historical ¢ Pythagorases’
are all named after the mythical Pythagoras. This was
theVirgin’s son, who, five times reincarnated and once—
witness, as Mannhardt perceived, his legendary golden

! They are all traditionally attributed either to Pythagoras himself or to
Italian Pythagoreans like Brontin, Zopyros and others. Pythagoras of Samos
is said to have been initiated into the Leibethrian Orpheus-mysteries by
¢ Aglaophamus.’

2 The taboos against meat, woollen garments and beans are indiscrimin.
ately attributed to the °Pythagorean’ and to the ‘ Orphic’ church. The
Pythagorean sacrifice of a suckling kid, mentioned by Diogenes Laertius,
corresponds to the above (p. 7 n. 2) analysed Orphic creed. Finally the

hagoreans execrated fish-eating, a custom the origin of which will be
discussed in ch. vi.
1
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leg—dismembered and resuscitated bya magical cooking,
travelled together with the sun from his eastern
birthplace to the golden evening lands of Hesperia in
the West, where he died, burnt by his enemies in his
own house or rather sanctuary, just as Apollo was wont
to be at the end of every four-year period in the great
Delphian Septerion-festival, commemorated in the
well-known legend of Phlegias burning the Delphic
sanctuary, or, as Hermann Usener has endeavoured to
show, in the famous myth of the ¢ Iliou Persis’ through
Pyrrhos or Perseus, the mythical incendiary.

The only difference is, that while the name of the
mythical Pythagoras—according to the analogous title
of ‘ Pyl-agorai’ for the messengers to the Amphictyonic
assembly, held alternately at Pylae and in Delphi, the
Homeric ‘Pythos,” it signifies ‘him who speaks in
Pytho '—clearly confirms his identity with the Delphic
god, the not less obvious connection between the
personality and fate of the mythical Orpheus and the
sufferings of the bull-god Dionysus—well-known even
to ancient theologians'—seems to be most cunningly
and purposely hidden behind the deep mystery lingering
about the yet unknown meaning of this enigmatical
name.

It is generally admitted that no satisfactory
etymology has been proposed for ¢ Orpheus’ until now.
We mneed not waste time in reconsidering the
footless theories establishing a connection between
Orpheus and the Indian Ribhus, any more than the
classical pun about the ¢blooming voice’ (‘kdoraia
phoné’) of the hero. Just as the Greek equivalent for

! Proclus (in Plat. Rem Publ. 398; p. 274 f.,ed. Kroll) says: ‘‘ Orpheus, as
the founder of the Dionysiac mysteries, is said in the myths to have suffered
the same fate as the god himself; and the tearing in pieces is one of the
Dionysiac rites.”
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‘Ribhu’ would be, according to all phonetic laws,
¢ Lapheus,” so the German word ¢ Albe, Elbe,” compared
with ¢ Orpheus ’ by other linguists, ought to be ¢ Alphos’
in Greek. $Still less satisfactory is Maximilian Mayer’s
introduction of the Harpies, under their name ¢ Arpa’ or
¢Oripsa,” into the entirely alien camp of Orphism.
More recent etymologies, among them an old Semitic
one, comparing a Hebrew root meaning °¢obscure’
and the Greek words ‘orphnos’ and ¢orphnaios’ for
‘dark, or ‘Erebos™ for the cosmic night, literally
grope in the deepest darkness, and are obviously very
far from elucidating the character and origin of Orphism.
They seem to rest merely on the vague supposition
that the name could be derived from the so-called
chthonic character of Orpheus, notably from his
pilgrimage to the dark underworld. Yet the hero, who
tried to bring back, or perhaps originally succeeded in
delivering, his wife Eurydice from the terrors of Hades,
just as Dionysus rescued Semele, could not easily have
been identified with his great enemy, the ruler of
perpetual darkness, Aides, the ¢ invisible’ one.
Accordingly the evident failure of these explana-
tions leaves but two possibilities: either the name is
borrowed from an unknown Prehellenic language, call
it Pelasgian, Carian or Lelegian as you please—and
then all further research is in vain until the Hittite
insoriptions of Asia Minor or Dr. Evans’ ‘ Scripta Minoa’
have been deciphered —or, following a hypothesis
suggested by Paul Kretschmer for all analogous cases,
we have to consider the name as a derivation from an

! Which is itself certainly the Semitic ¢ ereb =* evening,’ that is ¢ evening-
land.’ Since this paragraph was written, M. Salomon Reinach has proposed
to explain ‘ Orpheus’ as ¢ le sourcillenz’ (from ophrys=*‘brow’). I am afraid,
however, that this suggestion will not meet with more general approval than
any of the others above quoted, S



14 ORPHEUS THE FISHER

obsolete Greek word, which at a very early date had
entirely or nearly disappeared from secular language.

I think that this is obviously the case with
¢ Orpheus,’ and simply wonder why this perfectly fitting
key to the purposely locked and bolted doors of the
Orphic telestérion has not been used before. Indeed we
need no ghost resuscitated from the graves of an Orphic
cemetery to tell us what may easily be found not only
in Gruppe’s learned and valuable article in Roscher’s
mythological lexicon, but even in every ordinary Greek
dictionary.

‘We have ample evidence! that the sacred fish in,
the sanctuaries of Apollo in Liycia—on the very spot |
where we are most inclined to presuppose the roots of |
Ionian Orphism—were called ©orphoi’ As in many.
analogous cases, this word does not seem to have been
from the beginning a special zoological denomination of
a single species, although it is used as such by later
authors. Whether the word be originally Liycian, that
is to say of Hittite origin, or Semitic, or genuine Greek
—there is no reason to give the preference to this or
to that assumption—I feel inclired to think that its
original meaning was simply ‘fish’ in general. Later
on the use of this obsolete and perhaps foreign word
must have been confined to the peculiar kind of sacred
fish revered at the Liycian sanctuaries.

If this be admitted, the word ‘orpheus’ is an
absolutely regular derivation from that old noun and
means simply the ‘fisher.” This etymology, plain
and artless as it is, fits every possible requirement.
First, the name, so explained, is perfectly synonymous
with a well-established epiklesis of Dionysus, worshipped

1 The testimonies will be found in the author’'s book Wellenmantel,
p. 6725, [
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.in the city of Halis in Argos under the title of ¢ Halieus’

2(‘ Fisher’).r Moreover, it corresponds perfectly to the

"well-known cult-name of that specific Dionysian incar-
nation ¢ Zagreus,” universally acknowledged as having
been the centre of Orphic rites and beliefs. Being
composed of the magnifying prefix za—used e.g.inzatheos
(archi-divine), zadélos (very clear, plain), zatherés (glow-
ing hot)—and of the familiar word °agreus,’ the god’s
name can mean just as well the ¢ Great Fisher' as the
¢ Great Hunter.’

Until now, only the first meaning has been taken
into account, and indeed there is no reason for denying
its appropriateness. Primitive hunting with nets could
be used without considerable change of methods for
terrestrial as well as for aquatic animals. We need
not wonder, therefore, that both in the Greek and
Semitic languages (q¢) identical terms were used
originally for both the ‘hunter’ and the ¢fisherman.’
To avoid possible ambiguity, determinating composites
had therefore to be used.

The genéalogy of Orpheus affords an excellent
instance : the name of his legendary father ¢OQOiagros’
could never mean, as Ernst Maass suggested, the
‘lonely hunter,’ for the ¢ grand veneur’' or the ¢ wilde
Jdger' mever hunts alone, ¢.e. without his heavenly
host. It must, like ¢ Meleagros,” signify the ‘sheep-
hunter’ (ois in Greek, ovisin Latin = sheep) and points
to the well-known rite of the ¢ kriobolia,’ or ram-slaying,
just as ‘Lieagros’ means the ‘lion-hunter’ and refers
to the ‘confictio leonum,” practised in the Kybele cults.?

1 Cp. O. Gruppe, Griech. Myth. u. Relig. Gesch., p. 172.

2 Cp. Augustin, City of God, 24: “ Do the tympana, the civic crowns,
the insane agitating of your bodies, the noise of the cymbals, or the spearing
(confictio) of the lions give you any hope of an eternal life ? i '



16 ORPHEUS THE FISHER

 Taurobolos ’ and © Aigobolos,” the popular epithets of
Artemis and Dionysus, are the characteristic names for
the merciless catcher and slaughterer of the sacred
bull and the sacred goat. Now there is ample evidence
that the hero or the divinity called ¢Orpheus’ was

indeed the ‘hunter’ as well as the ¢fisher.’ The :

familiar scene of Orpheus playing on his lyre amidst a
group of fascinated animals of every kind, so frequent
in art and literature from Simonides and ASschylus
onwards, is generally explained to be an idyllic panegyric
on the supreme power of music. Such an interpretation,
natural as it must have been to an art-loving, enthusi-
astic, highly cultivated nation like the classic Greeks—
witness Plato’s theories on the ethical influence of
music—would be entirely out of place among those
rough Thracian or Phrygian tribes, accustomed to
devour the palpitating flesh of the living bull. No
doubt these tribes also conceived music as a charm,
but not in the refined spiritual sense of later times.

For them the sound of the lyre as well as that of the

flute was an enchantment in the most literal sense, a
hunting-spell intended to allure the wild beasts into the
¢ great hunter’s’ nets.!

If anybody doubts this statement, I invite a closer
inspection of a very significant passage in the Natural
History of Allian (xii. 46), which is invaluable for our
purpose, because it professes to render a ‘ Tyrrhenic,’
that is to say again a specific Asia Minor tradition. It
relates that wild boars as well as stags were magically

1 According to Sagard, Le grand voyage aw pays des Hurons, p. 255 f.
(p. 178 of the 2nd edition), the Hurons had special conjurers, who were
believed to exercise a powerful influence on the fish by their ‘sermons.’ The
oldest ‘ iymns’ and ‘ poems’ of Orpheus may well have been incantations of
the same kind as these rhetorical compositions of the Huronian fish-

preachers ; similar ideas may even underlie the frequent Christian legends
about different Saints preaching to the fishes of the seg.
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drawn into the hunting nets by the cunning melodies
of a skilled flute-player.

We have, besides this, in Herodotus (i. 141), the
very significant simile used by Cyrus in his address to
an embassy of the Ionian Greeks. (Note here again the
nationality of the actors in this quaint little scene.)
A fisherman, said the king, watching some fishes in the
sea, played on his flute, in the hope that they would
come ashore. Having waited in vain, he took his neb
and caught them. When the victims floundered in the
meshes, he said: “ You need not dance now, if you were
not willing to dance when I was playing the flute.”

As to the somewhat surprising musical experiment,
which the Persian King attributes to his fisherman,
it is best understood in the light of Varro’s note (De
re rust. iii. 17) on the sacred fish in the lakes of
Liydia, which used to gather mnear the shore when
the flute-playing priest called them to the feeding
places.

Considering all these testimonies on the use of
music as a hunting-charm, we eannot doubt that
Orpheus the musician is but the mystic net-hunter
himself, whether he is conceived as Lieagros, Taurobolos,
Aigobolos, XKriobolos or Oiagros, or finally as
¢ Ichthyobolos,’ or ¢ Fish-catcher,” in the proper sense of
¢ Orpheus.’

Thus Orpheus-Zagreus-Halieus seems to have
been originally the god of a primitive hunting tribe,
catching living animals of all kinds, as his worshippers
did, after alluring them with musical charms and vocal
incantations, devduring them in a raw state, as they
used to do, and perhaps occasionally keeping alive
an animal big with young, in order to tame its
offspring.

B
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In this way he must have developed gradually,
together with his worshippers, into a less savage deity,
chiefly concerned with the care of tame animals.

‘With a hunting and fishing tribe the chief office of
the priest, or rather sorcerer, must have been the
magical increase of fishing and hunting ; and accordingly
the god or ancestral spirit who had to protect the clan,
must have been above all a divine ¢ hunter’ or ¢ fisher,’
while the main interest of a herding population must
have been the magical protection of their tame animals,
operated by a priest or god, who really deserved the
title of a ‘good herdsman.” Thus Orpheus, formerly’
the ‘hunter’ and ¢fisher,’ is transformed into Orpheus |
the ¢herdsman,” the <¢good shepherd’ (Eunomos,:
Euphorbos), being now no more a faurobolos, aigobolos,
kriobolos, or otagros, but a ¢ boukolos’ and ‘poimén';?
Orpheus, not only the cunning ‘fisherman’ but also
the cautious warden of the sacred fish, which know
his voice or the sound of his musical instrument and
take their food willingly from his hand.

Both titles of Orpheus, ‘hunter’ and ¢ herdsman,’
intimately connected as they are with animal worship
in every possible form, could not but survive even in
an agricultural period. We owe to Franz Cumont a
splendid little paper on the half-wild cattle-herds of
the goddess Anahita in Asia Minor and the rites of
oatching the animal destined for the sacrifice by means
of the so-called taurobolion-rite,—a lifelike picture which
recalls the scene of the South American pampas with
their half-wild cattle under the guard of the gauchos,

1 Boukolos (= cowherd) was the official title of certain Orphic a.nd\x
Dionysiac priests. Poimén (= herdsman) is a well-known epkiésis of )
Dionysus, Apollo, Pan, Hermes and other gods. Eunomos is the name of a°
mythic singer and lyre-player (cp. p. 51 n. 2 and 53 n. 1), Euphorbos is the

significant name of one of the five avataras of the Samian Pythagoras.
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armed with the famous lasso, hunters and herdsmen at
one and the same time.

If such a state of things persisted even in later
antiquity, we may safely expect to find a god or hero
called ‘hunter’ or ‘herdsman’ wherever animals in a
more or less tamed condition are worshipped, or only
kept for sacrificial use as sacred animals of a deity;
wherever ichthyolatry also was prevalent, we shall
expect to find a corresponding priest or god entitled the
<fisher,” or occasionally, where the sacred fish were
kept tame in pools, the ‘ warden of the fish.’



III.

THE CULT OF THE SACRED FISH AND THE
WORSHIP OF THE FISHERGOD.

IN order to establish a sound historical basis for
the above proposed explanation of the name ¢ Orpheus,’
we have now to consider a series of facts that corres-
pond exactly to our anticipations. In Lycia, where
the sacred fishes (orphot) and their representative,
the divine ¢Fish,” Orphos or Di-orphos, the son of
Mithra, and of the Sacred Stone, were revered,! we
find the divine Fisherman Orpheus. In Seriphos,
where the crawfish was held to be sacred,? there
is the mythical Dictys the ¢Net-fisher,” intimately
connected with the legend of Perseus.® On the other
hand, coins of Tarsus in Cilicia, adorned with the wolves
of Apollo Liykios, bear the image of Perseus coupled
with an anonymous fisherman holding a fishing-rod, a
fishing-basket and a fish ; the same local combination of
Perseus and the fisherman recurs on a work of art as
early as the Hesiodean ¢ Shield of Herakles.” A female
counterpart to this Dictys is the Cretan Artemis or

1 On Di-orphos see the Pseudo-Plutarchian treatise De Fiuv. 23, 4. His.
mother, the ¢ Sacred Stone,’ is nothing else but a well-known cult-symbol of
the goddess Cybele. A god of the under-world Orphos, whose ¢ whip-bearer’
(mastigophoros) is Hekate (cp. p. 4 n. 2 of this essay), may be found on a
Carthaginian imprecative tablet of the Roman period, pubhshed by Richard
Wiinsch (Rhkein. Mus. (1900) 1v. 250).

2 Plut., De Sera Num. Vindic. 17. “I hear that the inhabitants of
Seriphos bury dead crawfish. If a living one falls into their nets, they do not
keep it, but throw it into the water again. They mourn over the dead ones
and say that they are the delight of Perseus, son of Zeus.”

8 Dictys, the good king of Seriphos, catches in his fishing-net (dikty-on).
the floating box in which are Danag and the infant. See the article ¢ Dictys”
in Roscher’s Lexicon. 4 Scut. Heracl. 214-216.

20
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Britomartis Dictynna, just as is the Trcezenian and
Epidaurian Saronia? to her legendary consort the hunter
Saron. Finally the goddess, whom we find represented
on archaic Greek intaglios holding on a hook a cap-
tured fish, may be identified with Artemis ¢Aspalis’
(= the ‘Fisher’ or the ‘< Angler’), an epithet which
Hesychius atitributes to the Athamanian dialect.

Even our oldest monument for Greek ichthyolatry
—the famous passage about the ¢holy fish’ (hreros
ichthys) in the Death of Patroclus saga (I7. xvi. 407f.):
“As when some man seated on jutting rock from out the
sea a holy fish doth take with net and cruel brass’—
does not fail to make mention of this anonymous, or
perhaps already hieronymous, fisherman with his sacred
weapons, the ‘all-catching net’ (ltnos panagreus), and
the ‘merciless trident,"—the former being as we know
from a significant passage in Habakkuk (i. 14ff.)*> and
from corresponding cuneiform inscriptions, the object
of a special cult in Western Asia, in Egypt® and pro-
bably, as I shall endeavour to prove in a special essay
on the Linos-dirges and the passion of the flax-god, in
Greece also.

! A sardn is a hunting-net according to the glossary of Hesychius. The

Saronian gulf on the shores of Thessaly is named after this net-hunter Saron
and Artemis Saronia.

% ¢ Therefore they sacrifice unto their net, and burn incense unto their
drag; because by them their portion is fat and their meal plenteous.” The
net is taken as a symbol for Bel, ¢ the catch-net, the conqueror of the enemy ”’
in a Sumerian hymn translated by Jastrow, Relig. Bab. u. 4ss., p. 490, as a
symbol for IEtar in another text, 4bid., p. 541. As to Habakkuk’s correct
explanation of this fetishism, cp. M. Monier Williams, Brakmanism and
Hindootsm (1891), p. 339: “ On particular holy days, the merchant worships
his books, the writer his inkstand, the husbandman his plough, the weaver
his loom, the carpenter his axe, and the fisherman his net. Every object
that benefits its possessor, and helps to provide him with a livelihood,
becomes for.the time being his fetish.”

3 In Khemennu the temple of Theut was called Het Abtit or * House of
the Net,’ as Budge explains because of the holy net worshipped in this
sanctuary. We know now from inscriptions about the Osirian mysteries of
Abydos, that Theut was believed to leave his temple on a barge and to go a-
fishing for the limbs of Osiris in the Nile with his sacred net.



28 ORPHEUS THE FISHER

With the Sumerians, a fish-god Ha-ni (according
to Hrozny’s definitive explanation of the Berossian
transcript ¢ Oannes’; op. below p. 46 n. 1), together
with his consort Is-hana (the ‘house of the fish’), was
held in great reverence, and a god Kal, with the
epiklesis Zag-ha (or ‘fisher’),! as well as a cult-title
Zag-ha, the ‘provost’ or ‘warden of the fish,’ is
recorded in one of the most ancient inscriptions extant,
the cylinder B 12, of Gudea.

The Semites, who worshipped with funeral rites a
fish-god Nun,? Dagon® or simply Adonist¢ the Lord,
whom the Greeks called ¢ Ichthys,” son of Derketo, had
certainly also a god called ¢8id,” the ¢fisherman,’
well-known in a diminutive form as Baal-Sidon, the
eponymous god of the Pheenician town Sidon,” and
once worshipped (according to place-names such as
Beth-gaida®) in Palestine also. Most probably Sid is
identical with the legendary ¢Diktys’ or ‘net-fisher,’
of Byblos, whom Plutarch (De Isid. viii., xv. ff.) men-

1 Most probably this divinity is meant by the two representations of a
god carrying two or five fishes reproduced in Revue d'Assyriologie (1905),
Pp- 57, plate 1i. Similar images of the divine fisher are reproduced in Milani’s
Studi e Materiali, ii. 19, figs. 138, 134, from Furtwingler’s work on ancient
cameos, and the Recueil des Travauw relat. a la Philol. assyr. et égypt.

2 On Nunu, Nuni, Nun-gal in Babylonian texts s. Jastrow, lLc., p. 166 fi.

3 The funeral rites are remembered in the popular etymology, ‘dag-or’
(dag="_fish,’on=pain, grief, affliction), ‘ piscis ¢ristitie '(‘fish of wailing’), given
for the god Dagon of Samuel (I. v. 4) in the Onomastica Sacra. Budge (The
Gods of the Egyptians, i. 303) mentions a god Rem, connecting his name with
‘rem=to weep’ and comparing—although with all reserve—the fisk-god
Remi, mentioned in the Book of the Dead, Ixxxiii. 4. On fish-cults in Egypt
see Platarch, De Iside et Ostride, 18.

4 Sce Aelian, Nat. Anim. x. 86, on a fish called ‘ Adonis.” A strange tale
is told of the amphibious life of this creature; it sleeps on the rocky shore
after leaving the water with a leap, and returnsto the water when threatened
by a bird of prey. This nonsense is clearly a rationalistic travesty of the
god Adonis’ alternate sojourning in the over- and under-world, the latter being
congidered as a watery abyss by the majority of oriental cosmologies.

5 Evidently with reference to the mournful character of this cult, Justin
(118;) translates Sid-on by ¢ piscator tristitiae’ (¢ fisher of mourning ’).

s Even to this day a local sanctuary exists at Beth-gaida which the Arabg
eall the ¢ shrine of Ali-eg-Sajjad’ (* Ali the Fisherman’).
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tions as the drowned and lamented son of Astarte and
Melkart-Malkander, and with the divine fisherman,
represented on Pheenician coins of Carteia.! The
parallelism of this divinity with the Greek ¢Orpheus’
becomes most evident if we remember that the Pheeni-
cian mythologist Philo Herennius, a native of Byblos,
describes Sidon as a singer, gifted with a marvellous
voice, and the inventor of hymns of praise to the gods.
On the other hand Ernest Assman® has but recently
suggested that the enigmatical Greek name Posidon or
Poseidon for the god who holds the fisher-spear and
the sacred tunny-fish, is nothing but the vulgar form
Bo-Sidon for our Ba'al-Sidon, like Bo-Samin for Bal-
Samin.

In India, where sacred fish are still kept, Vishnu
is frequently worshipped in the form of a fish.® The
Buddhists of Nepal also revere Avalokiteshvara under
the name of Matsyendranatha, ¢ Liord of Fishes.’s

The ancient Britons, finally, held all fish as sacred
and scrupulously avoided (according to Dio Cassius
Ep. xxvi. 12) eating any of them “in spite of their
great frequency in those regions.” And indeed, as we
should have expected, an image of a divine fisherman
with a pointed cap, hooking a salmon, has been found
in the sanctuary of the Celtic god Nodon, unearthed in
Liydney Park on the shore of the river Sabrina.t

1 Mionnet, i. 9, 54. 2 Philologus, 1xvii, p. 185 ; Floss der Odyssee, p. 27.
® Cp. e.g., Kielhorn, List of Inscripitons of Northern India, Calcutta,
1899, no. 854 ; cp. p. 732
4 See Pischel, Sitz. Ber. Berl. Akad., 1905, p. 521.
29 45 Cp. E. Hitbner, Das Heiligtum des Nodon, Bonner Jahrb., 1879, pp.
-46.



Iv.

THE FISHERGOD IN ANCIENT ORIENTAL
URANOGRAPHY. BASSAREUS—THE
FISHING FOX.

A aroup of divine beings, common to Sumerian,
Semitic, and Indian religion, and to the Prehellenic cults
of Asia Minor, may well be expected to have left
distinct traces in classical as well as in Oriental
uranography. Indeed we find a whole series of con-
stellations plainly corresponding to the alleged features
of these mythological images. First of all the rite of
fishing affords a satisfactory explanation for the curious
fact that both the heavenly Fish are fastened by a long
piece of yarn, mentioned already in cuneiform insecrip-
tions as the dur or riki$ nunu, the ¢ fish yarn,” the linon
of the Greek texts. Chinese uranography, originally
derived (according to P. Kugler’s classic demonstra-
tions) from Babylonian sources through Indian inter-
mediaries, also delineates a hunting-net (pz) round the
stars a 0 y J ¢ of the Bull, and another one (¢schang) round
vv ¢ uX« Hydre, probably destined to catch either the
Hydra herself or the neighbouring Lion. Evidently as
a counterpart to this ‘fish yarn,’ Teukros the Babylonian
mentions a group of stars called the Trident in the
neighbourhood of the Fish.

Secondly, a constellation Halieus, or ‘ Fisherman,’

is found, just where we should expect it, namely, near
24
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the Fish, as a ‘ paranatellon’ to the Ram in the lists of
Teukros.!

For different reasons which cannot be developed
here at length, we are constrained to identify this
Greek constellation with the well-known group of the
famous ‘hunter’ Orion, whose prinecipal star the Arabian
‘ Betelgeuze’ had the Sumerian name of KAK-SIDI,
which was explained by the Semites as the ¢hunting’
star, or, through a word-play on ‘ ssadu,’ the ¢ red-glow-
ing ’ star (compare the equivalent names of Sidon and
Pheenix). Orion corresponds mythically to Nimrod,
the ‘mighty hunter before the Liord’ of the Bible.
Around this constellation we find—and this can hardly
be a casual coincidence—all the requisites of Orphic
mythology.

At the feet of the gigantic Huntsman, we see the
celestial Bull, the faithful image of the bull-god
Zagreus, torn in pieces by the maddened women, who
immediately afterwards murdered Orpheus himself.?
Next the Bull comes the Ram, as a. celestial reflex of the
sacred lamb (eriphos) caught in the merciless hunting-
net of the ¢sheep-hunter.’ By the Bull we find also
the celebrated ¢ Liyre of Orpheus’ (better known as the
Pleiades), the powerful musical charm of the Great
Hunter. The hunting-net itself is clearly visible in
QOrion’s right hand on the Globus Farnese. 1t is gener-
ally called lagobolion (or met for catching a hare), on
account of the constellation of the Little Hare under

1 Boll, Sphéra (Leipzig, 1904, p. 263), has been too rash in rejecting this
statement as a corruption of the original text, merely because the astrological
influence of this constellation is said to produce not ‘fishermen’ bus
‘hunters.” This apparent discrepancy is caused only by an inadequate
translation of the well-known Semitic word * gid,” meaning both ° fisher > and
“hunter.” The whole trouble could have been avoided, if Teukros had been
clever enough to call the constellation Agreus instead of Halieus.

2 Cp. Ovid, Metam. xi. 33-38.
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Orion’s feet, but it could certainly just as well—as the
general names in Chinese uranography prove —be called
kriobolion, taurobolion and ichthyobolion, or a net for
catching ram, bull or fish. The miniature of Orion in
the celebrated Codex Vossianus puts in his hand, instead
of the hunting-net, the well-known crosier (pedum) of
the herdsman, so characteristic for the mythical type
of the Good Shepherd, Orpheus Poimén, in all its
variations ; attesting by the way the correctness of
Hesychius’ statement that Orion was primarily called
Bootés, the ‘guardian of the bull, a denomination
answering not only to Orion’s position in the heavens,
but also to the name Sib-zi-an-na, the ¢faithful herds-
man of the sky,” applied by the Babylonians to certain
stars of the Bull-group.

The most striking fact, however, is this: Salomon
Reinach has written a brilliant memoir on the fox-
dress of the Thracian Orpheus, which occurs on Greek
vase-paintings and is intended to identify the hero—
very appropriately as we can now see—with the fox,
the most cunning ‘hunter’ of the animal kingdom ;
that is to say, with the ¢ Thracian’ fox-god Dionysos
Bassareus.! Now in this very same Babylonian
uranography a constellation called the Fox is placed
immediately beside the heavenly Fish.? If it is easy
to understand that the sacred fox could represent the
mighty hunting god, it is more difficult to see how
he could possibly manage to fish, although he was

1 Bassara is a Thracian word for ‘fox.” It is of high interest to note that
Hesychius’ gloss, ‘ bassaria, foxes are thuscalled by the Libyans,” is confirmead
by the existence of a Coptic word, baschar, baschor, for ‘jackal,” occurring
also in Reinisch’s dictionary of the Afar- and Saho-languages (cp. Muséon,
Nouv. Série, 1904, v. p. 279i.) But Count Charencey (l.c.) is not justified in
adducing such a fortuitous linguistic coincidence ag a new proof confirming
the old fable of the Egyptian origin of Orphism.

3 Cp. III. Rawlinson 53 a, 66/67 : “ When in the month Adar the fish
star and the fox star and the star of the God Mauma rise before the sun,” ete.
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certainly believed to do so by ancient zoologists. The
solution, however, is given by a well-known popular
tale or fable," most probably, as they all are, of Oriental
origin. The fox was believed to fish with his tail,
using it as a bait for the unsuspicious denizens of the
water. Such an absurdity would never have been
invented, if there had not been important motives for
connecting the notions of the fox-god and the fisher-
god himself ; just as the well-known tale of the fox and
the grapes is certainly based on some forgotten myth
of the fox-dressed vine-god® Dionysos Bassareus.

All this is easily explained. If the Zodiac really
was, as we are entitled to believe, the celestial projec-
tion and effigy of an ancient calendar and sacrificial
time-table, it is plausible enough that we should find,
not only the settled yearly circle of animal sacrifices,
beginning with the fish, followed by the ram, bull and
lion, and ending with the consecration of the first ear,
but also an image of the priestly functionary as the
hunter, guardian and finally killer of the sacred beasts.
The sacrificial functions of this retiarius® or ¢ net-
hunter,” are not only clearly reflected on the sky, but
also distinetly traceable in familiar myths.

The oldest instance is the Babylonian god Marduk
(most probably to be looked for in the constellation of

1 B.g. Aelian, Nat. anim. vi. 24.

2 ’9p. Song of Solomon, ii. 15, the ** foxes, the little foxes, that spoil the
vines.

* The full-armoured Roman gladiator, fighting against his naked rival
armed only with a net and a trident, so familiar to English readers from:
Bulwer Lytton’s Last Days of Pompeii, is certainly the survival of an old
Hitruscan hieratic performance. Itis interesting, therefore, to recall the song,

guoted by Festus (De Stgnific. Verd. p. 288, Lindemann) : * When the refiariws
fights against the mwurmillo the following song is sung:
“ Non te peto, piscem peto ; (Not thee I chase, I chase the fish
Quid fugis me, Galle !> ‘Why dost thou flee me, Gallus ?
Pittakos, the wise tyrant of Mitylsns, is said (Festus, l.c.) tohave fought with
the net and the trident against Phryno. Hugo Winckler thinks that this
legend originated under the influence of the different myths analysed below.
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Orion and the Bull) who catches in his enormous net
the monster Tiamat, represented in the heavens by the
Whale or Cetus (Kétos), spearing her with his terrible
weapon, the kéto-phonos ériaina of the Greek fisher-
man, and dividing her ¢like a fish’ into two halves.
In the very same way Yahwée fights with a great
hunting-net against the monster-fish Leviathan ac-
cording to a distinctly mythical allusion in Ezekiel
{(xxxii. 2ff.). Moreover, we cannot doubt that the
German myth of the god Thor, angling for the Midgard-
snake from a boat, is a distant mirage of this primeval
Oriental myth. Many readers of these lines may
have seen the celebrated second Gosford cross—or at
least the calco in the Victoria and Albert Museum—
upon one of the sides of which this scene is repre-
sented as a simile for Christ’s victory over the ancient
dragon. We find the same conception, expressed in
a very barogque way, not only in the homilies of St.
Gregory, Honorius Augustodunensis, Rupert Tuitiensis
and others, but as late as in Herrad von Liandsberg’s
Hortulus Deliciarum, where God the Father is portrayed
using the genealogical tree of Jesus as a fishing-rod
and the cross as a hook, in order to catch the monster
Leviathan.

Accordingly we may infer that Liucian' was quite
well informed, when he explained the familiar scene
of Orpheus among his beasts by reference to the
celestial animals of the Zodiac, and we have only to
make clear how it may have come about that the figure
of man and obvious symbols of the human soul, such

t Or whoever wrote the treatise De astrol., ck. 10, where the seven
strings of Orpheus' lyre are identified with the seven planets, and the figures
of a man—evidently Aquarius—a ram, a lion, and a bull specially enumerated
in the description of the surrounding animals.
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as Psyché&’s well-known butterfly,! are to be found
side by side with the fish among this assembly of
fascinated victims of the great Fisher and Hunter of
all living beings.

! On the butterfly and the fish on Orphic monuments cp. Gruppe in
Roscher’s Lexicon, 3. v. * Orpheus,’ ¢. 1116,,.



V.

THE RITES OF THE FISH-CULT.

THE problem, how Orpheus, who was from the first
a fisher-god, came to be considered—as he certainly
was—a ‘Fisher of men’ (just as Hermes Poimén was
believed to be a Poimandrés or ¢Shepherd of men’)
still remains to be solved.

- We cannot do this, however, without glancing
rapidly at the different rites performed by the human
prototypes of the mythical Fisher, the priests of the
fish-sanctuaries in Western Asia. The original aim
of their ceremonies was certainly to secure an abundant
catch for themselves® or for the fishing population of
the coast. For this purpose they made use first of all
of magical imagery; hence the production of fish-
shaped idols and of the vocal and musical incantations
which underlie the traditions of Orpheus having been
the first singer and musician. In addition to this
they allured the denizens of the water by throwing in
food at certain places,® just as a modern angler would
do. Divination from the movements of the sacred fish
towards the bait® was the natural offspring of these

1 According to Pausan. i. 88, 1, the fish in the brooks near Eleusis belonged
-exclusively to the priests. In Delos the right of fishing on the coast was
reserved for Apollo (Bull. Corr. Hell. vi. 19f.; xiv. 809f, line 36f). In
Halicarnassus the gods owned a thynnoskopion, and the tunny-fishing on the
whole coast, etc.

2 The feeding of the sacred fish is described by Aelian, H. 4. viii. 5,

& On thig practice, the so-called ichthyomancy, cp. Bouc.hé-Leclercq, Hist.
de la divination, Paris, 1879, p. 151 f., W. Robertson Smith, Relig. of the
.Sem., p. 178n., Blau, Alijiid. Zauberwesen, p. 65, Hunger, Babyl. Tieromina,
p. 168.

30
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feeding rites ;' Orpheus the singing, harping or piping
fisher became Orpheus the prophet. But in the end
the catching of the sacred animals must always have
been the main feature of this so-called worship.

No doubt the victims were sometimes left alive
and kept in sacred pools, perhaps after having been
finally adorned, much to their discomfort, with precious
golden trinkets engraved with hieratic formulse, which
at times developed into entire poems—a custom which
explains in a very simple way the strange coupling of
titles for the Babylonian god Lugalkidia, called at
once the “fish and the writing-table of Bel.”? But in
most cases cooking or roasting and then sacrificial
- eating followed the capture of the holy fish.®

We have now to note a peculiar feature of this
latter ceremony. The priests of the ichthyomorphous
deity were themselves disguised as fishes, either by
wearing a fish-skin over their heads and bodies, as
illustrated on the well-known Babylonian stone-slabs
in the Kuiyunjik Gallery of the British Museum, or by
fastening fish-tails to their backs, as may be seen on
a quaint black-figured Cumean vase-painting. This
must have been a hunting-charm too, at least originally.
It agrees perfectly with the widespread and still pre-
vailing custom which hunters have of wearing some
of the spoils taken from their vietim, in order to
maintain their power over similar animals. Notwith-
standing this primitive purpose, the rite must have

1 The bronze-doors of Balawat show the Assyrians standing on the shore
of Lake Van before a series of cult-symbols feeding or catching fish for
sacrificial purposes.

2 Cp. Hrozny, Mitt. d. Vorderasiat. Gesellsch viii, 1903, p. 101.

8 Only the priest is allowed to eat the holy fish in a sacrificial meal. Cp.
Mnaseas, fr. 82, Miiller iii. 155; Diog. Laert. viii. 34. According to the
inscription, No. 2584, Dittenberger, Syll., if one of the sacred fishes perishes,
the priests must eat it the very same day on the altar.



32 ORPHEUS THE FISHER

been differently interpreted in later times. We can
be almost certain that, both by eating the god, and
thus bringing his substance into the interior of one’s
own body, and also by wrapping one’s own frame
in the god’s former covering, the intention was to
establish the closest possible connection, perhaps even
the identification, of the deity and its worshippers.
W. Robertson Smith has shown, in his masterly essay
on ‘Sacrifice’ in the Encyclopedia Britannica, that
this peculiar combination of rites is the characteristic
feature of the so-called totemistic theriolatry, a belief
the fundamental dogma of which consists in treating
the offspring of man as an ever-repeated reincarnation
of the tribe’s sacred animal. I need not enter here
upon the controversy concerning the origin of such a
creed. It will be sufficient to remind ourselves of
instances such as the ant-tribe (Myrmidones) in Algina,
the snake-tribe of Parion, the cicada-tribe in Attica,
the seal-tribe in Phocis, and ultimately of the Pre-
hellenic stork-tribes of the Pelasgi. In the special
case of fish-totemism the primitive burial rite of
throwing the dead into the sea as a prey for the
fishes, natural as it was to a sea-faring population,' or
at least to the inhabitants of the coast, combined with
the not less natural habit of living upon the flesh of
the same fish,> and last, not least, the phylogenetic
coincidence that the human embryo possesses rudi-

1 On the familiar idea of corpses being devoured by fishes (a Mediter-
ranean seafarer would first think of the sharks in this respect) cp. Homer,
11, xxi. 203, 122; Od. xv. 480, xiv. 135, xxiv. 290. The Soloman islanders
use wooden fish-images as coffing, according to Edge, Partington, Joice, Davis
and Codrington (Globus, Ixxxvi. 368).

2 A good instance for a tribal name derived from the main food of the
people is offered by Marquardt’s explanation (Erandahr, p. 156) of the
Scythian ‘Massagstai.” This scholar reads the name in question ‘ massjaka’
(from Iran. masya, Skr. matsya=fish)="fisheaters,’ and identifies the Massa-
getes with the half-mythic ‘Fisheaters’ (Ichihyophagot) of the Greek
geographers.
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mentary gill-clefts in an early stage of development
—a fact which could not have for long escaped the
attention of the medicine-men and priests—affords a
satisfactory reason for the belief that men were but
reincarnated fish. As a fact, throughout the whole of
Australia the natives believe that men are changed
into fishes after their death, and therefore scrupulously
avoid fish-eating.! The same taboo prevails among the
African tribes of the Wamka, Wakamba, Galla and
Somali, for they think their dead become snakes® and
congider fish a kind of snake.® Some of the American
aboriginals restrict this superstition in so far that only
their medicine-men are expected to become fish after
death*—most probably because these sorcerers dress in
fish-skins during the performance of their magic fishing-
rites.

! Westgarth, Australia Feliz, Edinburgh, 1848, p. 93.
25 Lippert, Seelenkult, Berlin, 1881, p. 88; Andrée, Ethnograph. Parall.,

p. 12
® The same idea seems to underlie the saying of Jesus in Luke 11,
about the son asking for a fish and the father giving him a snake.

¢ Th. Koch, Animismus d. sidamerikan. Indianer, Leyden, 1900, p. 14.
Cc



VI.

FISH-TOTEMISM IN HELLAS, IN SYRIA, IN
LATIUM AND IN EGYPT. ‘

MosTt readers of these lines know the anthropo-
gonical theories of old Ionian philosophy, traditionally
connected with the name of Anaximander, stating that
men were descendants of fish.! This theory has some-
times been considered as an anticipation of Darwinism,
or at least of the prevalent modern belief in the origin
of organic life on the borders of land and sea. But
such an interpretation is devoid of all plausibility; on
the contrary, the right clue for understanding it is
suggested by Plutarch himself, to whom we owe the
whole quotation from Anaximander. He compares the
theory with the traditional opinion of the descendants
“from the old (hero) Hellen,” who believed in an
intimate kinship between their clan and certain fishes.?

1 Plutarch, Symp. viii. 8,7, p.780 £.: “ Men primordially originated in the
interior of fishes and were nourished therein like sharks (galeo?).”” The text
is corrupt; the correction, ascertained by comparison with Plut., De Soll.
Anim. 88,982, is due to DSéhner and has been accepted by Diels, Fragm.
Presocr. Philos. p. 17,1. 29. The comparison looks to the well-known fact
that sharks do not lay eggs, but procreate living young. * When they had
become strong enough to help themselves they came forth and went on
shore.” Cp. Aétios, v. 19, 4; Censorinus, 4, 7; [Plut.] Strom. 2 (Theophrast.).

2 ¢ The descendants of the old hero Hellén sacrifice also to the ancestral
(patrogeneio) Poseidon, for they believe, as the Syrians do, that man has
originated in the ‘ moist.” Therefore they also worship the fish as a kinsman
(homogené) and foster-brother (syntrophon); this is a more reasonable
philosophy than that of Anaximander, who does not say that fish and men
derived their origin from a common element, but that,” etc. (for the rest see
previous note). The value of this learned Plutarchian comparison is still
more emphasised by the fact that Anaximander’s anthropogony was really
connected, as we should expect it of a totemistic belief, with a tabu of the
ancestral animal. See Plutarch, l.c. : * Anaximander, considering the fish ag
the common father and mother of mankind, zealously deprecated eating it.”

34
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This statement clearly furnishes a perfectly fitting key
to the whole problem. We know from a passage of
Alian,' that the ¢ holy fish '’ mentioned without a proper
name in Homer, was elsewhere called (%)ellops, ()ellopos
or (h)ellos the ‘silent one,”? or with a characteristic
so-called Cretan termination® hellén,—an appropriate
enough name for the speechless gods of the ocean.
Moreover we learn from Aflian that this was a dogma
of certain mysteries, and he declines expressly to dwell
at greater length on the subject. But if any mysteries
are to be connected with the ‘Aieros tchthys’ we can
now safely venture to identify them with Orphism, or
the religion of the sacred Liycian fish orphoi. Moreover
I would here call to mind the fact that the aboriginal,
primitive and Prehellenic cult of the sacred oak, the
sacred double-axe, the dove-goddess, afterwards called
Dione, and the ‘swimming’ god Naios, afterwards
identified with Zeus at Dodona,* was conducted by two

1 Nat., Anim., viii. 28. “ It is believed that what the poet [sci. Homer]
calls the ‘holy fish ’ is the ellops [=the ‘mute one’]. There is a tradition
(logos) that it is a very rare fish and caught only in the Pamphylian sea, and
even there seldom. If they catch one they rejoice over their good luck, and
adorn themselves and their boats with wreaths, and celebrate the event with
great noise and with flute-playing. Others say that it is not this fish but the
anthias that makes the sea safe. . . But it is neither convenient nor my
business to reveal the forbidden mysteries of nature.”

2 In Hesiod, Scut. Herakl. 212, Empedocl. fr. 117, Diels, and. Epicharmus
(Athen. vii. 282 d) ‘ellopos ichthys’ = ‘silent fish’ occurs as a standing
formula. Mrs. Rhys Davids was kind enough to remind me, after I had read
this paper at Oxford, that ¢ the silent ones ’ is also a very common epithet of
fish in Buddhistic literature.

- 3 Cp. for example, the Phoenician harbour Arados with the Cretan
Aradén. Both places have the same Semitic name, meaning ¢ place of refuge ’;
yet in the one case the common Greek ending —os, in the other the archaic
Cretan termination —én has been appended.

¢ Dodon itself means ‘dove.’ To the above-mentioned sacred fish
¢ Adonis ’ corresponds the fish whom the ancient Greeks called ¢ Zeus.! Its
Latin name is ¢ faber,” that is the ¢ carpenter,’ evidently with regard to the
sacred double-axe of the Dodonzean god, which the Greeks compared to the
¢ cutbting tail ’ of the hellos-fish (cp. p. 86, n. 4). The modern Greek fisher-
men call it ¢ c/uristopsaro’ or ¢ christ fish,” sometimes also *sampiero’; the
latter name is of course Italian and occurs also in the fuller form *pesce di
8. Pietro,” ¢ fish of S. Peter.” The German names ‘ Heringskinig,” Mond- and
¢ Sonnenfisch ’—beside the classic ¢ Petersfisch’—also point to an ancient cult
of this animal.
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different classes of ministers: by priestesses called
‘doves’ (peleiades),! and by priests who slept on the
naked soil (chamaieunar) and never washed their feet
(aniptopodes),” mentioned already in the [lad under the
name of helloz or sellot, the ¢ silent ones.” I now think
there will be little objection if we venture to translate
these hieratic names by the ¢fishes,” and thus couple
the sacred dove with the sacred fish,® for this is a
combination very well known from the sanctuaries of
Western Asia, and different totems for the men and
for the women are regularly required by the primitive
laws of exogamy.*

1 Herodot. I1. 54 ; Sophocl.,, Trach. 170; Strabo, vii. 7, 12; Suidas s.v.
Dodona.

2 The same tabu, namely, sleeping on the naked soil and not washingthe
dusty feet, was (according to Liucian) enjoined on the pilgrims going to and
returning from the sanctuary of the Syrian goddess.

3 The statue of the fish-goddess Atargatis was surmounted, according to
Lucian’s description, by a dove. The statue of the Prehellenic earth-goddess
in Phigalia (Pausan. viil. 5, 8) held a fish in one hand and a dove in the other.
A coin reproduced by A. B. Cook, Class. Rev., 1904, p. 416, fig. 10, shows the
oak-Zeus (Askraios) standing between two trees, surmounted by the sacred
doves, and holding a fish in each hand. A stater from Cyzicus reproduced by
Milani, Studi e Materials, ii. 78, fig. 258, shows an omphalos stone with two
doves and one fish. This group is particularly interesting because the name,
siira, of the Apollo-sanctuary in Liycia, where the sacred orphoi-fishes were
revered, is an old word, common to all Semitic languages (Syr. $errz, Heb.
$or, Arab. surra), meaning ‘ navel’=omphalos (cp. mynote, Philologus, 1xviii.,
p. 141, 89c). Even on Christian engraved seals (see Pitra’s Spicil. Sol. iii.,
p- 577, no. 97), we find the fish, coupled with a tree, surmounted by the dove
(no. 99, etc.). See also 55 and 57, where we find a vine, a dove and a fish;
and also nos. 34, 85, 86, 87 and 40. It should also be remembered that
¢ Jonah,” the name of the prophet swallowed by the mythic fish, means
¢ Dove’ in Hebrew.

4 The same intimate connection as between the symbols of the dove and
the fish seems to exist between the symbols of the fish and the axe. In
Dodona Hellos, the presupposed ¢ Fish,’ the founder of the sanctuary, is said
to have been a woodcutter (dryotomos, Pind., fr. cit. schol. Il. xvi. 284 ; Serv.,
Virg. Fn. iii. 466); his aze was shown there in Philostratus’ time (Imagg. ii.
33,1). If therefore Strabo (p.328) calls the Helloi ¢ tom-ouroi’ we shall, with
A. B. Cook (Class. Rev., 1904, xvii. 180) connect the first part of this epithet
with temnein (‘to cut’), and take the second, instead of with Cook as a
termination like that of the words stauros, arura, ete., for the noun owuros,
‘tail.’” Then the whole word would signify ¢ those with the cutting tail,’ and
be based on the very natural comparison between a fishtail and the sacred
double-azxe. (Cp.names like Germ. Hammerhaz, Sigefisch, for different kinds
of Mediterranean sharks; p. 85 n. 4.) This would give a good explanation for
the facts that a well-known marine-god with a fishtail is called Phorkys
(=Pherekys, Berekys; cp. parashw and pelekys, ¢ double-axe’; see the present
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Now it has long been admitted that the most
glorious name of classic antiquity, ‘ Hellénes,” as the
¢ Graioi’ called themselves after the Deucalionic flood,!
is derived from the cult-title of these Dodonean ¢ Helloi,’
who are found also in the island of Eubcea. Ulrich
von Wilamowitz-Méllendorf has established the con-
vincing transition from psellos (psellizein=to lisp), sellos
(Liat. silere), hellos to ellos, ellops, ellopos, yet wondering
why in the world not a foreign population (as is the
case with the synonymous denominations barbar: and
niemiec?) but the Greeks themselves should have called

writer’s note, Philologus, Ixviii. 126) ; that Phryxos (cp. Phorkys, the leader
of the Phryges in the Homeric ship-catalogue ; Phrixos, the ¢ curled’ ram,is a
secondary form) is coupled with Hellg, the female ¢ fish’; that Prof. Newberry
has recently found a Libyan god Ha (pronounced Gha), represented by the
symbol of the sacred axe in Egyptian inscriptions (s. Transactions IIIrd
Intern. Congr. Hist. Rel. ii., p. 184), while a word pronounced gha is written
with the hieroglyph of a fish (Erman, gypt. Gramm. 180; Hommel, Der
babyl. Ursprung der dgypt. Cuwltur, p. 68, no. 26, compares the Sumeric ka,
pronounced gha, meaning ‘ fish ’); that the Carian axe-god Zeus Labraundos
possesses a pool with holy fish (Hlian, Nat. Anim. xii. 80); that a Cretan
vase-painting of the Minoan period (4dnnals of the British School of Athens,
ix., 1902-3, p. 115, fig. 75) gives us a fish and a double-axe, while an Assyrian
cylinder in the British Museum (no. 89,470) illustrates the sacrifice of a fish
to a divinity, represented by the symbol of an erected axe. Hven in a Chris-
tian inscription from the cemetery of S. Priscilla (Pitra, Sptc. Sol. iii., p. 574,
no. 39; Bosio, Roma Sotteranea, p. 506, Aringhi, ii. 259), the traditional
Dodonean symbols of the dove sitting on the sacred tree, the axe and the fish
are coupled in the old way, although they are certainly used here with
reference to the baptismal sermon of St. John, where the axe of Yahws
{Psalm xxxiii. 2) is said to threaten the barren trees of the unfaithful, while
the trees bearing good fruit-—mamely, those upon whom the dove of the Holy
Spirit descends, that is to say, those reborn as * fishes ’ by the baptism—will be
spared.

1 Aristotle (Meteor. A 14, p. 352a, 28ff., Bekker) says that before the
Deucalionic deluge the Greeks called themselves Graioi, afterwards Hellenes.
This statement has certainly a mythological basis, for after the flood, related
in the Babylonian Gilgames-epic, the goddess Ishtar complains that her
creatures, namely men, have become * like the brood of fish ’; that is to say
they are swimming about helplessly in the water. The Deucalionic flood-
myth is distinctly localised at Delphi; Deucalion and the hero Hellén are
mentioned in the same (principally) Delphic genealogy. The common name
of Hellenes for the different Greek clans was chiefly propagated by the
Delphic amphiktyony. If then Apollo is a god imported—through Crete—from
Asia Minor, the flood-story—occurring also at Dodona—and the name ¢fish’
for men must belong together and to the same Prehellenic civilisation, to be
found all over the Balkan Peninsula, the Zgmean Islands, Egypt, Syria and
Asia Minor. It is Delphic religion—remember that Dionysos Zagreus was
especially worshipped at Delphi—that made the old, originally totemistic
name popular all over the different branches ofthe newly united Greek nation.

2 The Slavic name applied to the neighbouring German population.
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their own people the Hellenes or Sellenes,! that is, the
‘ silent ’ or ‘mute ’ or ‘ muttering ones.” The solution
of this puzzle is now to hand.

Those who were descended from the famous old
Hellos-Hellén believed in a totemistic kinship between
themselves and the sacred Fish, and therefore called
themselves the ¢silent ones,’ the ‘fishes.” That this
Prehellenic and, as we may safely say, Orphic doctrine
lies at the bottom of Anaximander’s theory, should not
be contested on the ground that the philosopher does
not call the mythic ancestral fish either orphos or
hellops, but galeos, that is ¢shark’; for, just in the
same way as the god Mithra has a son called Di-orphos,
so Apollo, who is so often identified with Mithra in
Asia Minor, has a son called Galeos (=° Shark’), the
mythical ancestor of a family or congregation of priests
and prophets, called the Galeotai,® exactly correspond-
ing to the Dodonean Helloi, and mentioned—of course
not by chance—in Attica and Sicily, the very centres of

1 The Arcadians were'proud of having inhabited their country long before
the CGreek invasion. They called themselves therefore ¢pro-selléno:,” the
¢ pre-hellenic’ population. The Attic comedy made fun of this local or racial
pride and made the Arcadians boast that their nation was older than the
Moon (‘ Arkades pro-selénoi’). Cp. the quotations, s.w. ¢ proselgnot,’ in the
Thesaurwus of Stephanus. Thus the same change of initial letter is attested
for Hellenes-Sellenes, as for the Helloi-Selloi at Dodona.

2 Or Galeoi. The above cited Cumean vage-painting shows most probably
a dance of the Galeotze or shark-priests. A very early cult of the shark is
attested by the names of the Babylonian gods Lahmu and Lahamu, derived
according to Hommel from the West Semitic word ‘ luhm,’ for ‘shark.” As the
word LigM signifies, according to Houtsma (Zeitschr. f. alttest. Wiss. xxii. 32911.),
also a ‘storm’ or ‘whirlwind,’ the Semites may have considered the
shark as a marine storm-demon, just as other fish—the remor or echineis of
the Phystologus—were believed to produce the dreaded calms. According
to Mnaseas (in Athenzeus, vii. 62, p. 361d.; cp. ix. 403a.) the Syrian fish-god
¢ Ichthys,” the son of Atargatis, was coupled with ‘Hésychia,” and had a
daughter called ¢ Galeng.” Both these names signify the sea-calm, and it is
most probable that the Greek word-play ¢ galeos-galéné ’ corresponds to the
above quoted (cp. p. 835 n. 1 about the anthias) ambiguity of the Semitic word
for ‘shark.” The reader will, of course, remember that the power of calmin
sea-storms is attributed by Pagan legend to Pythagoras, by the Gospe
(ME. 6s1) to the mystic IXOYE of Christianism.
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sixth-century Orphism.! But the conclusive argument
is that the peculiar kind of shark which the Greeks
called galeos, and whose flesh was believed—at least in
Rhodes—to have a most powerful life-restoring energy,
was surnamed by the Rhodians ¢ alopéx,’ the ¢ fox’ of the
sea; from this significant coincidence we may safely
infer that the fox-dress of the Thracian ¢ Fisher’ Orpheus
was probably worn also by the Sicilian Shark-priests.
Most likely orphos and galeos are originally only two
different names, the one Liycian, the other Greek, for
the peculiar kind of shark known to modern zoologists
by the name of squales vulpes Linnei.

Now, if the totemistic origin of the name ¢ Hellénes’
be admitted, we should expect to find corresponding
views elsewhere, especially in Western Asia. Indeed,
Plutarch, in the above-quoted passage, already com-
pares the opinion of the Syrians on this subject, with
the quoted views of the so-called ¢ Hellénes.”? If we
further, find a very old tribal name, ¢ Ha-ni,” used as
well in the low-lands of the Euphrates as in ethnically
corresponding parts of Asia Minor, I do not see how
we can avoid connecting this name with the Sumerian
fish-gods Ha-ni or Ha-zal,? the ¢ Fish’ or the ‘ Devourer
of fish, with his wife I8hanna or Hanna,® and, in
general, with the well-established old Sumerian word
‘ha’ for ¢ fish.’ Accordingly the Hittite Syrians, or at
least one of their principal tribes, also called themselves
the  Fishes,” evidently with reference to the fish-dress
of their national totem-priesthood.

! The proofs will be found on pp. 6725, 678; of the author's Weltenmantel.

? The cuneiform ideogram admits of both readings. And indeed one
Greek rendering of the name is ¢ Tannés Ichthyophagos.' (Hippolyt. Philos.
. p- 18490, Du.-Schn.)

 Cp. Revue de I'Assyriologie, 1909, p. 56, the dedication of Dungi, ki
of Lugal  To Hanna, his Lady.’ P o ungl, king
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Another occidental instance of a similar belief
may perhaps be found in the old enigmatical name
¢ Camasene ’ for Latium, if we are justified in explaining
it as ¢ Fishland’ in connection with the certainly not
Greek, but probably Italic word ¢ kamasen,” which the
Sicilian poet and philosopher Empedokles (F7. 72 Diels)
used for ‘fish ’ according to the Grammarian Athenseus
(vii. 834B). In any case the supposed existence of a
prehistoric Liatin fish-totemism would best explain the
fact that on the day of the Volcanalia, the Roman
praetor used to sacrifice living “ fishes instead of human
souls” to the god of the sacred fire.!

The same idea of the fish as a simile or representative
of the human soul is finally to be traced in EHgypt, in
so far as on a recently published sarcophagus of the
Hellenistic period, the withdrawing soul of the
deceased owner is not represented in the usual shape
of the man-headed Ba-bird, but by an unmistakable
image of the most holy ¢ sharpsnout ’ (oxyrhynchos), the
very fish which is said (in Plutarch’s treatise, De Iside,
18) to have devoured the generative parts of Osiris,
and which may therefore have been considered as an
incarnation of the god or of the ¢ Osirified’ soul. It is
true that this explanation of the painting, which Prof.
Spiegelberg has set forth in the Awchiv. f. Religions-
wissenschaft, xii. 5741, (‘ Der Fish als Symbol der Seele’),
has been contested by other Egyptologists. Mr. P. D.
Scott-Moncrieff (Church Quart. Rev., Oct., 1909) seems
to consider this sarcophagus as the coffin of a Christian,
and the sacred sharpsnout as a variant of the familiar
Christian ¢ fish’ or IXOYZX-tessera, while Prof. Alfred
Wiedemann takes it as an image of the mythic fish
Ant—Ant and Abtu are the faithful companions of the

1 Varro, De ling. lat. vii. 20 ; Festus, p. 238.
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sun on its daily course—the sight of which is so
fervently desired by the soul of the deceased according
to The Book of the Dead (ch. xv. line 24). As, however,
there is no doubt that the Egyptian Oxyrhynchites and
the nomes and cities of Oxyrhynchos as well as those
of Phagroriopolis and Liatopolis derive their names in
the regular totemistic way from the sacred Egyptian
fishes,! it does not make a great difference whether
Prof. Spiegelberg’s very plausible view be finally
accepted or not.

240 ;f Cp. Wilkinson, Manners and Customs of" the Ancient Egyptians, iii.



VIIL

THE FISHERGOD AS A CULTURE-HERO AND
TEACHER OF HUMANITY.—HANNI-OANNES.

WE have already observed how a special form of
divination—analogous to the oracles which the Romans
obtained from the eating of the sacred birds—the so-
called ‘ichthyomancy’ arose from the primitive practice
of fishermen feeding their victims at certain selected
fishing spots. Such mantic rites together with the
use of vocal and musical incantations (cp. above p. 16)
—primarily intended to procure an abundant catch—
seem to offer a quite satisfactory explanation for the
fact that a divinity called the ¢ Fisher,” or rather the
¢ héros eponymos’ of a guild of priestly fishermen, should
have been considered later on chiefly as a prophet
and revealer, as the inventor of music, rhythm® and
poetry, and finally as the composer of all the hymnic
and even cosmologic songs that were produced in
course of time by the later members of this ancient
brotherhood of fish-conjurers.

If, further, we find even the invention of the Greek
alphabet attributed to our mythic ¢ Fisher,” we shall
conclude simply that the fisher-priests of the Pre-
hellenic sanctuaries on the coast of Asia Minor played
‘an important part in the still exceedingly obscure
history of the transmission of the Semitic—so-called
Pheenician—letter-writing from its unknown Oriental
cradle to the Hellenic world.

! Orpheus is believed to have built fhe first hexameter. On Sidon as
inventor of hymnody cp. p- 23.
2 Cramer, Anecd. Ozon. iv. 318, 15.
42
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Such a theory would at any rate be in perfect
harmony with an interesting inscription of Sanherib’s®
containing the name of a divinity whose ideogram reads
‘Ha-ni,’ 7.e., ¢ Fish of exuberance ’ or Ha-zal, ¢.e. ¢ Fish-
eater’ (p. 89 n. 2 above), as the god of the dup-saru
or ‘ tablet-writers.” It is also easy to imagine how the
elements of the cuneiform characters, the well-known
dove-tailed wedges, should have been compared by the
fanciful Oriental mind to the main outline of a fish,
especially as a good analogy for such an association of
ideas is offered by the fish-alphabet of certain Merovin-
gian liturgical manuscripts, the writers of which seem
to have tried to compose a writing of a more distinec-
tively hieratic style by forming the single characters
out of an ever recurring fish-pattern, perhaps under the
double influence of early Christian fish-symbolism and
of Gnostic speculations on the mystic dignity of the
letters of the alphabet. Such a comparison between
the lines and columns of cuneiform inscriptions and a
number of fish going in different directions would lead
in a very natural way to a symbolic identification of
reading and fishing—analogous to the mystic connexion
between water and wisdom in Babylonian folklore—
and thus explain the rather strange réle of the Fisher-
god as patron of the Babylonian scribes.

However hypothetic such a theory must necessarily
remain until it can be confirmed by a cuneiform state-
ment, it is obvious in any case that the above-quoted
passage on Hani-Hazal as the god of the ¢dupsaru’
offers a most valuable confirmation of the authenticity
of the Greek account of the Oannés- or Iannés-myth, as
it is found in the extant  fragments of Berossos’s Baby-
lontaka.? This Neobabylonian Beél-priest relates, that

! Bd. Meissner-Rost, p. 96, 1. 19. 2 Cory, Ancient Fragments, p. 28.
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in the first year after the creation of the world a
¢rational being’ emerged from the Persian Gulf and
landed on the shore of Babylonia. It had the body of
a fish ; under its fish-head, however, there was a human
face and under its fish-tail a pair of human legs.
Images of this being, says Berossos,—and certainly
with respect to the above-mentioned monuments (p. 81)
—are still extant. This being, called Oannés,! passed
the day among men without partaking of any food, and
taught them the art of writing as well as all sciences
and crafts, the building of cities,” the surveying of
land, the observation of the stars, and finally the
sowing and harvesting of all kinds of grain and plants.
Every evening it returned to the sea—thereby betraying
its solar character to the trained eye of the modern
mythologist. @ To make the resemblance with the

1 There are at least three variants of Greek trangeriptions for the Baby-
lonian name Hani (pronounced Ghani), namely Oén, Oannés and Iannés (cp.
p. 41 n. 2above). The reader who is accustomed to the Jewish-Alexandrinian
transcriptions of Semitic names will certainly expect a form Annes (ANNHZ,

where 71 is omitted as eg. in ANANIAZ, etc.) or perhaps Ghannss

(XANNHZ as e.g. XAM for or1) instead of the strange Oanngs; yet the
substitution of an initial o for the Babylonian guttural can be parallelled from
a Greek inscription of Syria (Waddington, Inscr. gréques et romaines de la
Syrie, no. 2472 ¢« OAEAQZ ’* where O evidently stands for v) and is explained
by the graphic reason that the Greek 6-mikron takes the place of the Semitic
ghayin in the alphabetical series, and that both sounds are represented in
writing by a simple circular figure. As Assyrian writing does not distinguish
between the different gutturals, Berossos was free to begin ‘Hani’ with an
Aramaic y instead of a 7T (cp- p. 64 n. 1below), if he had any reason for doing so.
The Greek value o for this sign then offered him a transition to the omega of
don, ‘egg,’ thus suggesting a popular Greek etymology for the name of the
god, who had been born from an egg (Helladios, ap. Phot. Bebl. 535a, 34,
Bekker). The foreshortened form Oeén, occurring in this connection, is due
to the fancy of Berossos for a mystic play on the arithmetic value of the
single letters in proper names, which the present writer has analysed in the
Orient. Litt. Zest. xii. 289-292 (Q=24, H=T7, N=13, [=44]). The form Iannes
is possible because of the want of any distinction in the Assyman syllabary
between the Semitic sounds represented by the Hebrew letters 8 7> % 11> »
and > (Iota). To take the initial ¢ I’ as a rendering of Ea (Bab. pronunciation
Ia), so as to make Ia-Ghani, has been suggested by Lenormgmt; yet the
hypothesis seems unsafe, as such a combination is not met with in cuneiform
texts.

2 The reader will remember the myth of the Theban city-wall built by
the lyre-playing of Amphion, a local double of Orpheus.



THE FISHERGOD AS A CULTURE-HERO 45

Liycian ¢ Fisher’ Orpheus complete, Berossos even attri-
butes the authorship of certain then extant literary
works to his Oannégs. Another remarkable analogy to
Orpheus, the inventor of agriculture (p. 4 n. 3 above),
is Oannés as the sower and reaper—a feature of the
Berossian myth, which is confirmed by a cuneiform
list of divine names,' where the god Hani is coupled
with the corn-giving goddess Nisaba. This side of
Hani’s activity is probably to be explained by the fact
that the Babylonians adored their most frequently men-
tioned writer-god Nebo, who is probably identical with
Hani,? also as the giver of abundance in the granaries,
and as the divinity who waters the fields by means of
subterranean springs. As to the Berossian Oannés
teaching astrology, we can hardly avoid comparing him
with Orpheus as author of certain pseudepigraphic
treatises on star-lore.

There is no doubt that this Neobabylonian Oannés
story represents the most explicit extant version of
the myth describing the Fish or Fishergod as lord and
teacher of all wisdom. Yet traces of the same com-
bination of ideas are not only found in the Greek, but
also in other branches of Aryan tradition.

Thus, for example, in Irish mythic lore a prominent
place is occupied by ‘ Ho Feasa,” the ‘Salmon of Wis-
dom,’ the eater of which?® becomes the wisest seer of

1 IT1. Rawl. 69, 89,

v 2 Cp. p.3n.2above. Prof. Morris Jastrow refers me also to Zimmern,
Surpu, ii. 175. The reader will remember that the Egyptian counterpart of
Nebo, Hermes Theut, was revered as Loxd of ¢ Het Abtit,’ the « House of the
Net’ (p. 21 n. 8 above), and acts as fisher in the Osiris mysteries (Cumont, Les
relig. orient., p. 278;:). The Greek Hermes is equally represented as fisher
on Dblack-figured vase-paintings (Lienormant-Witte, Elite mon. ceramogr.
iii, pl. xiv.,cp. p. 456 ). For a dedication of fishing implements to Hermes:
s. Anthol. Palat., vi. 5, 28.

3 With this cp. the reading ¢ Ha-zal,’ in Greek ¢ Ichthyophagos’ or ¢ Figh-
eater,’ for the ideogram of the omniscient god. On the ancient British cult-
of the divine salmon-fisher cp. p. 23 n. 5 above.
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the world. ¢ Unless they had eaten the salmon of wis-
dom, they could not do it justice ” is still used by the
Irish peasant as a proverbial saying, in order to charac-
terise a very difficult task. In the Boyish Exploits of
Finn MacCumbhail, Finn goes to his namesake, Finn-
eges, to learn poetry of him. Finn-eges had passed
seven years by the river Boyne watching the salmon of
Llin-Feic. Finally Finn takes service with him and
the salmon is caught. But Finn had been warned not
to eat of it. This injunction he breaks inadvertently,
and thereby becoming possessed of all knowledge he is
hailed as the successor of Finn.® Another tradition
mentions a mystic fountain, Connla’s Well, surmounted
by nine magnificent hazel-trees with red nuts full of
wisdom ; when they fall into the water, they are eaten
by salmon. This is the reason why the salmon are
covered with red spots and are so marvellously wise.?
According to another Irish local saga, the Salmon of
Llyn Llyw is the first created being of the whole world®
—-a legend which shows clearly the mythic and cosmic
character of the famous ¢ Salmon of Wisdom, and
bears a close resemblance to the Babylonian tradition,
that the shark-gods Lahmu and Labamu (p. 88 n. 2
above) were the first divinities that originated from the
primeval depth of the Abyss (Creation Myth,tab. i.,1. 10).

Even closer parallels to the Babylonian and Orphic
ideas about the literary activity and the wisdom of the
Fishgod than the Irish tales of Ko Feasa can be found
in certain Indian texts that have been recently col-

1 Cp. Kuno Meyer, Revue Celtique, v. 197 f.; 201. Joyce, Old Celtic
Romances, p. 414 £., n. 25. Nutt, Folk-Lore Eecord,iv. John Rhys, ¢ Origin
and Growth of Religion as illustrated by Celtic Heathendom,’ H<bb. Lect., 1886,
p. 553 ; William A. Nitze, Publ. Mod. Lang. Assoc. America, xxiv. 8, p. 367.

2 O'Curry, Lectures on the Manners and Customs of the Ancient Irish, ii.
143. -

2 Rhys, l.c., p. 555.
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lected in a most valuable essay by Prof. R. Pischel
(Sitz. Ber. d. Berliner Akad. d. Wiss., 1905, i. 506 ff.).
We find, on the one hand in the Agnipurana (2, ff.),
that the Divine Fish, who saved Manu and the seven
Rishis from the deluge, completed his benefits by re-
vealing to these few surviving representatives of man-
kind the purifying and redeeming Matsyapurana or
‘Fish-legend.” In the Bhagavatapurana, 8,,, it is
Vishnu himself who reveals tn the shape of a fish an
esoteric doctrine concerning his own divinity and who
brings back from the depth of the waters the Vedas,
the source of all wisdom, which had been stolen by a
hostile demon. The following ceremony, described in
the Vardahapurana, 89s4t., refers to this myth. On the
12th day of the first month of the Indian year, four
golden vessels full of water, with wreaths on them,
representing the four oceans of the world, are placed
before the image of Vishnu; in the middle of these
four vessels they place a bowl of gold, silver, copper
or wood, also full of water, and put in it the god
(Vishnu) in the shape of a golden fish. Then the god
is addressed with the words: ¢ A4s thou, O God, in the
shape of a fish hast saved the Vedas out of the under-
world, thus save me too, O Keshava!’” Then the
golden fish is given to him who undertakes the vow of
the ¢ Matsyadvadashivrata.’

Finally an excellent analogy to the Greek ¢ Orphic’
hymns addressing the different gods of the Orphic
pantheon is offered by the celebrated prayer to the
Adityas in the Rigveda, viii. 67, the authorship of
which is attributed by the Anukramani either to
¢ Matsya Sammada,”™ or to ‘many fishes, that had been

! Matsya means ‘Fish.” According to the Sarvanuwkramani (Mac-
donell, p. 141), it is the name of the son of Sammada °mahamena, the
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caught in a net That human beings are meant by
the ‘fishes’ in this tradition, will appear from the
Shatapathabrahmana, 18, 4, 3, 12, the Ashwvaldyana
Shrautasatra, 10, 7, 8=8Sankhayana Shrautasitra, 16,
2, 22 ff., and the respective commentaries. They state,
that on the 8th day of the horse-sacrifice, the king
represents Matsya Sammada, and his subjects the
denizens of the water. The latter, fishes and fisher-
men,® sit before the Hotar and Adhvaryu, while the
Hotar reads an instructive passage from the Vedas,
which is adapted to the understanding of the ‘fisher-
men '—a scene that will beyond doubt remind the
reader of the well-known figure of Jesus preaching to
the Galilean fishermen.

The present writer does not intend to enter here
at greater length into the arid controversy whether the
similarity of the above-quoted Greek, Irish and Indian
traditions to their Babylonian parallel is to be explained,
according to the so-called ¢ Panbabylonistic’ dogma,
on the hypothesis of a great prehistoric migration of
Babylonian mythic motives to the East as well as to
the West, or whether we should adhere to the principle
of the anthropological school, that certain common
predispositions of the human mind will produce
tndependently the same primitive conceptions in
different historical surroundings. It will be enough
simply to remind the reader by the way of certain
coincidences in minor details—such as e.g., the agri-

‘king of the great fishes.’” Sayana does not call Sammada ° king of the great
fishes,” but only ‘ great fish.’ According to the Sushruta, p. 198:6 (Edition of
QCalcutta, 1878), mahamind is a certain kind of sea-fish, as the name shows, a

large kind of fish.

1 As to the net cp. p. 24 above on the fish-yarn fastening the heavenly
figsh, and p. 74 below on the Babylonian priests of Sin wrapped in fish-nets.

2 ¢ Matsyahanas’ ; ¢ punjisthah’ ; ¢ matsyavidah.
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cultural functions of Orpheus as well as of Oannés (p. 4
n. 3; p. 45 above), which are best understood on the
basis of certain Semitic homonymies,' and especially of
the intimate connection existing between the fish and
the fox symbol both in Babylonian uranography and in
the Thracian Bassareus- and Orpheus-cult, in order
to prepare him for a just appreciation of the fact, that
a migration of the main features of the Hani-Oannnés
myth from Babylon—or wherever else the original seat
of this divinity may be located—to Greece can be strictly
proved from the Greek and Liatin names of a peculiar
kind of Mediterranean perch. The species in question
is mentioned by Ovid (Hal. 108) under the name of
¢ channe,” which corresponds to a Greek form xaws.
To-day it is called ¢ cano,” xawo (ghanno) in vulgar Greek,
and ‘serran’ at Marseilles? In a list of marketable
fish appended to a fifteenth century manusecript in the
Venetian dialect containing the * statuio’ of the fisher-
men’s guild of Zara® (Dalmatia) it appears as ¢ serran o
scrivan,” the Latin scientific name being ‘serranus
seriba’=*writing sawfish,’*in German ‘Buchstabenfisch.’
This latter name is explained by Brehm as referring to
certain black spots that are said to resemble written
characters. It is, of course, quite improbable that the
mere existence of any black dots or spots—probably no
kind of fish is entirely devoid of such-—should have given
rise to such a strange name. On the contrary, it would

1 Cp. below, in the chapter on the ¢ Origins of the Eucharist,’ the series
of Pheenician coins decorated with the fish and the ear of corn, and also on
the gods Dagon and Sidon as fish and corn gods, on the fish and corn gods of
Niniveh, on Adapa, the baker and fisher of Eridu, on Beth-LHM as ¢ House
of Bread ’ and ¢ House of the Shark,’ ete.

2 Cp. Georg Schmidt, Philol. Suppl., xi. 294 £.

8 The edition of the Forma matricule marinariorwm et piscatorum Iadre,
by Gelcich (Biblioteca storica della Dalmazia, lib. ii), does not contain
this list, which is written on a loose leaf and was copied by the present writer
for the Austrian Historical Institute in the autumn of 1905.

4 Cp. p. 35 n. 4; p. 36 n. 4 on the sacred fish with the ¢ cutfing tail.’
D
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be indeed a marvellous coincidence if the ‘channe’—
which is said by Ovid to conceive of itself, just as the
sacred ‘galeot’ (p. 38 above) are said to conceive and
to procreate in an irregular way, namely through the
mouth-—and the xavo of the Modern Greeks were not
identical with the Babylonian ¢ Aieros ichthys ' Hani—
¢ and 7 being interchangeable in Babylonian as well as
in Hellenistic pronunciation—and that the Latin,
Italian and German names of the ¢writer’ or ¢letter-
fish’ should not refer to the above-analysed character of
the fishgod as the patron of the tablet-writers and as
the inventor of the alphabet.

Nobody now doubts that the art of letter-writing
was taken over by the Greeks as well as by the Indians’
from a common Semitic source. It eannof, therefore,
be considered as a too bold assumption that together
with the Semitic characters the old Semitic myth of
the fish-shaped and fish-eating writer-god migrated on
the one hand to the fish-revering® Indian Vishnu-
worshippers, and on the other to the Greek priests and
adorers of the Lycian fishergod Orpheus, and even
—through the old Pheenician colonies on the British
coasts — to the Gaelic salmon-fishers of Erin who
invoked the old Celtic fishergod Nodon.

1 Cp. Halévy, Journ. Asiatique, ii. (1885) ; M. Cust, Jouwrn. Adsiat. Soc., xvi.
(1884), p. 325.

2 For the Indian taboo against fish-eating cp. the Mahabharata, xii. 265,
9, xii. 36, 22, and the legal texts collected by Jolly, Recht und Sitte, ete.,
Strassburg, 1896, § 59, p. 157. On the culi of tame fishes by the Brahmans
see Dubois, Meurs, Institutions et Cérémonies de U'Inde, Paris, 1825, ii. 487,
or Crooke, Introd. to the Popular Religion and Folk-Lore of Northern India,
Allahabad, 1894, p. 344 {.



VIII.

THE ORPHEUS AND GOOD SHEPHERD PIC-
TURES IN EARLY CHRISTAIN ART.

FoR if men were not fishes, the Apostles could never have been
made fishers of men. Such fish indeed are worthy of the Lord's
supper, such fish can swim about in the stream of baptism, such
fish are caught with the hook of faith and in the nets of holy
preaching.—ST. BRUNO SIGNIENSIS, in Matth. iv., p. 18.

ONE of the most puzzling problems in the whole
religious history of the.ancient world is the presence
of unmistakably Orphic symbols in the sacred art of
early Christendom. FEvery student of Christian archae-
ology is acquainted with a comparatively large number
of catacomb-paintings, sculptured sarcophagi, gems
and ivories,! exhibiting the familiar Pagan type of
Orpheus, with his Phrygian (or rather Persian) head-
dress and the lyre, seated either among a group of the
very different kinds of wild and tame animals, or in the
middle of the more typically Christian flock of sheep,
which elsewhere accompany the ¢Good Shepherd’
—a mystic figure, common fto Pythagorsan and
Orphie,? to Hermetic® and to early Christian symbol-

! The best catalogue raisonné of these monuments will be found in the
appendix to Gruppe’s ¢ Orpheus’ article in Roscher’s Lexzicon, c. 1202 ff.
. * Pythagorasissaid to have been ¢ Eu-phorbos ’ (= the ‘ Good Shepherd *)
in a former life. Cp. the mythical ‘ herdsman ’ Phorbas in Thessalian and
Beeotian legends, or still better the mythical singer ¢ Eu-nomos’ (= ¢ Good
Herder °) whose statue, with the prophetic cicada perched on the strings of
his lyre, was seen by Pausanias at Delphi. See also p. 20 n. 1 above.
: 3 Cp. G. R. S. Mead, Thrice-greatest Hermes, i. 378 ., etc., on the figure

of the Hermetic Poimandres or Shepherd of men.

51
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ism, and acceptable even to the most rigid of the
Judaeo-Christian party on account of the beautiful Old
Testament comparison of Jahvé with a shepherd.
There is noreason to doubt that at least the latter
transition-type, ranging half-way between the ordinary
Orpheus and the well-known ‘ Bonus Pastor’ glyph,
gymbolises the Christ as that gentle herdsman, who
«guides his flock, rarely by the staff, mosély with the
sweet sound of the syrinx,” and who could just as well
be understood to play the lyre of his ancestor, the
royal shepherd David, as the pastoral reed of Pan or of
the shepherd-god Attis °Syriktés,” or the Phrygian
flute of the unique piping Orpheus on one relicvo of
the Knole collection.? And if this is really the case, it
is not improbable that the various beasts of the
original Orpheus-type were meant by the Christian
artists to illustrate the righteousness and peace, which
are to reign even in the animal kingdom under the sway
of the Messianic king, under David’s offspring, under
the rod out of the stem of Jesse. ¢ The wolf also shall
dwell with the lamb, and the leopard shall lie down
with the kid; and the calf and the young lion and the
fatling together” (Is. xi. 1 and 6). Small wonder
that the Orpheus-pictures could so well correspond
with the prophet’s idea of a golden age to come; for
there is indeed a.close Orphic parallel to the above-
mentioned text, in Empedokles’ beautiful description of
the blessed time when long ago the mythic Orpheus-
Pythagoras lived, who had abolished the ‘crime of
devouring,” killing and sacrificing living beings. “Agt
1 Gregor. Nazianz. Orat. IL. al. I. n.9.; Basil. Seleuc. Hom. 26.

2 No. 16 ; s. Michaelis, Ancient Marbles in Great Britain, p. 422, and
The Quest, i. 188; cp. the piping Christ in the Acis of John, ch. 95. On
Attis Syriktes cp. the so-called Naassene mystery sermon in Hippolytos,
transl. in Mead’s Thrice-greatest Hermes, i. 188, 186.
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that time all were tame and friends of man—wild
animals and birds as well—for love had bound their
souls ” (F'r. 180, Diels).

Nevertheless it remains a strange fact, that the
artists employed by the early Christian communities
should have been allowed to use the characteristic
features of a Pagan divinity even in such details—e.g.
in the head-dress—as could not have had the slightest
significance in a system of Christian religious picto-
graphy, although, in spite of the strong dependence of
the comparatively poor and unoriginal early Christian
art from Pagan models, nothing could have been easier
than to Christianise the type by suppressing such
-accidental features; just as—to take the mnearest
parallel—the < Good Shepherd’ type itself, which is
obviously derived from the Pagan Hermes Kriophoros,
shows in no case such attributes as, for example, the
winged cap, the winged sandals, the caduceus, or even
the writing-pen of the ¢ Liogios.’

Accordingly, the only possible explanation for these
entirely undisguised Orpheus-images must be found in
the supposition, that their Christian owners and
inspirers connected the Saviour, in some quite essential
respect, with this one Pagan prophet. It is true that
such a view certainly goes far beyond the intention of
the only two Patristic passages which have hitherto
been adduced as a justification for these enigmatical
monuments; for at least the clder of the two texts® is

! Clement of Alexandria, in his Sermon to the Gentiles, pp. 2 ff., Potier,
written some fifty years after the completion of the Orpheus-pictures in the
Roman catacombs, exhorts the Greeks to leave their Pagan poets on anti-
quated Helikon and congregate on the Mountain of Zion, where they will
find dwelling the divine Logos. This real ‘Eu-nomos,” says the Church- .
Father, alluding at once to the mythic singer mentioned above (p. 58 n. 2) and
to the Christianised Hermetic figure of the L.ogos as the ¢ Shepherd of men,’

does not sing in the metre of Terpander, but in the eternal rhythm of the
‘New Song’ (Ps. clvi). * But the Thracian as well as the Theban and
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practically a polemic against the hero, in whose worship,
according to the testimony of our archasological
evidence, some Christian communities seem to have
indulged. Of course it is very surprising that an
identification, or syncretistic confusion of Christ and
Orpheus—of the same rather naive character as the
blending achieved by Hellenising Hebrews between
the Thracian beer-Dionysos Sabazios (cp. Illyr. sa-
barum, Ital. zabbajone') and the Jewish Sabaoth or
¢ Liord of Hosts '—should have been admitted in any
Christian, were it even in somewhat Gnosticising,
circles.® What can be proved from literary evidence is
really nothing more than that some apologetic writers
(interpreting the principle that God had not left
Himself without witness in the Pagan world, according
to the Stoic ideas of an all-pervading divine Liogos) had
claimed, among other authorities such as the Sibyl and
Thrice-greatest Hermes, the mythic singer Orpheus
also as a champion of a secret and esoteric monothe-
ism, which they had discovered chiefly, although not
exclusively, in such verses as Jewish or Christian
interpolators had inserted into the Orphic scriptures;
and that other early theologians refused to accept these
suspect authorities on the very good ground that, by
exaggerating the doctrine of Liogos-inspiration to such

Methymnaan Orpheuses, call them men or more than men, are swindlers,
befouling life under pretext of their musical achievements, bewitching
people by some kind of sorcery, and leading them astray, to their own hurt,
from their former celestial freedom to the lowest slavery of idol-worship.”
Not so the singer, whose song the writer praises and who indeed tames the
wicked, the wildest of wild animals, be they birds (that is light-minded), or
creeping beasts (that is treacherous), or lions (that is violent), or pigs (which
means voluptuous), ete. Eusebius, the friend of Constantine, in the fourteenth
chapter of his panegyric on that emperor, simply compares the Logos,
taming and redeeming mankind as if playing on an instrument, with
Orpheus displaying his magical gkill on the mystic lyre.

! We owe this explanation of the name to Jane E. Harrison, Cambridgs.

2 Witness our reproduction of an image of Christ on the cross, with the
inscription ¢ Orpheos Bakkikos.’
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an extent, an uncontrollable amount of Pagan errors
would be introduced into the revealed system of the
Christian faith.

Are we, then, really to believe that nothing else
but these learned theological quotations from ¢ Orpheus,’
or these artificial comparisons between Orpheus and
the Liogos-Christ, late as they all are, can account for
the inclusion of this singular essentially Pagan type—
for the once occurring Erds and Psyché group (Garucci,
tav. 20) is simply Greek imagery for divine Love
and the Soul—into the very limited repertoire of
Christian popular symbolism ? Is not the ‘ Shepherd
of Hermas’ book a proof, that at least the Christian
community in Rome was quite as well acquainted with
Hermetic as they could ever have been with Orphic
mystery-teaching ? Why then is the Pagan Hermes
Kriophoros, the EHgyptian Theut or Logios, with his
pen or his soul-awaking staff, never figured in the
catacombs ? Why is the Sibyl, the favourite of the old
Christian oracle-mongers-—the ¢ Sibyllista® ’* of Celsus—
and therefore of mediseval and later Christian art, never
found there?

If all this is taken into due consideration, will it
not appear a much sounder solution of the problem
in question, to say that the same spirit of missionary
diplomacy, which later on induced the Church to
transform—in spite of the intransigent saying about
the new wine in the old skins—e.g. the Birthday of the
Pagan Sun-god into the modern Christmas Feast, the
‘ Rejoicing of the Great Mother’ into our ¢ Annuncia-
tion of Mary,’—that same spirit of wise tolerance,
which travestied so many local divinities of decaying
Paganism into Christian saints, was already respon-
sible for the voluntary and oconscious blending of
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the ¢ Orpheus’ type with the ¢ Good Shepherd ’ glyph,
as it is found in the Roman catacombs ? “

When Paul came to Athens he took advantage of
an altar inscribed by some superstitious person to the
still dreaded although long-forgotten ‘¢wunknown god’
of the place, in order to persuade by a clever rhetorical
stratagem the ‘pious’ Athenian people, that they
were already worshippers of that unknowable and
‘wholly hidden’ god of the Jews, whose true worship
had only not yet been revealed to them by any prophet.

May we not suppose quite as well, that Peter—or,
if you prefer it, the unknown apostle who spread the
first seeds of the new religion in Rome—found his
easiest converts among the members of those secret
societies which had successfully resisted all the
persecutions of the Roman Senate during the Republic,
and still continued in the days of Liactantius, as they
had done in those of Euripides, «“ to celebrate, with
Orpheus for their leader, the mysteries of Dionysos,”—
among those initiates of Father Liber who are so often
mentioned in inscriptions of the Imperial age, and
whose doctrines we know from an exact counterpart to
the Orphic funeral gold-labels from South Italian
graves of the I'Vth century, B.c., which has been found
near S. Paolo fuori, and belongs to the 11Ird century
of our era? ‘

If we remember that the principal doctrines of
Orphism, as they were fixed already in the Pisistratian
period, offer distinct analogies with later Christian
beliefs—such as the pessimistic valuation of terrestrial
life, the idea of original sin, the contempt of the body
as a prison or grave of the soul, an eschatology with
a paradise and a hell, with purgations and a final
retribution or expiation of sins, a developed ritual in
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which a leading part was reserved for the priests, a
sacrament of the cup, a dogmatism with a certain
henotheistic tinge, with a logos-doctrine and the belief
in a suffering god, worshipped with theophagic com-
munion-rites—this hypothesis will be found all the
more plausible, because it explains at once, how Jewish
and Christian interpolations found their way into
Orphic writings, and how the picture of Orpheus, the
former patron of the first converts, came to be included
in Christian funeral symbolism.

Certainly, if such a theory is to hold good through-
out, we must expect to find other striking points of
contact to corroborate the conclusions which have
first been drawn merely from those ¢Orpheus’ and
still more from the significant ¢ Orpheus-Shepherd’
pictures, as we might call them. Of such similarities
we may mention at once, even before we presuppose
anything from the results of our recent enquiries into
the name and character of the Pagan Orpheus, the
identity of the priestly title ¢ archiboukolos’ in extant
Orphic inscriptions' with the name of ¢ archipoimen,
or ‘chief-herdsman,’ given to the Christ in I. Peter, v. 5,
and of the Orphic ‘boukoloi’ in general with the
¢ shepherds’ of early Christian communities, mentioned
in Ephes. iv. 11, Acts, xx. 28, and I. Peter, v. 2. If any
reader objects, that Christ and Christian priests as
shepherds cannot be compared with the Orphic boukolos
or cattleberd, we would simply remind him of certain
early Christian inscriptions,” where the neophytes are
not designated as the ¢ sheep’ of the sacred flock, but
as ‘wvituli lactemtes,’ or <suckling calves,” a mystic

! Corp. Inscr. Lat., vi. 504, 510, 1675, etc.

2 Quoted in De Waal's article ¢ Milsh’ in F.X. Kraus’ Real Encyclopidie
d. Chrustl. Altert., 1i. 894.
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figure of speech, to which corresponds the apparently
rather disrespectful saying, “the oxen signify the
apostles and prophets,” in Cassiodorus’s explanation
of the various animals in the well-known Orpheus-
pictures (Migne, ii. 352), the only justification of which
can be found in the existence of a Pagan title the ¢ boes,’
or ‘oxen,’ for the initiates of a certain degree in the
mysteries of Dionysos—two facts, which prove at
least, that no great stress has ever been laid on the
difference between the Pagan cattleherd and the
Christian shepherd.



IX.

ORPHEUS AND THE FISHER OF MEN ON THE
CHRISTIAN SARCOPHAGUS FROM OSTIA.
THE LAMB AND MILK-PAIL GLYPH IN
THE ROMAN CATACOMB-PAINTINGS.

THE most remarkable coincidence of an Orphic
mystery-doctrine with a Christian monument is cer-
tainly offered by the sarcophagus of one ‘Firmus’
found at Ostia, now in the Liateran Museum at Rome.!
Its front shows Orpheus in his typical costume, sitting
under an olive-tree, on which a bird is perched, at his
feet a ram, behind him the head of a sheep; the right
side is unfortunately wanting, but the left shows
nothing else but the well-known symbol of the Fisher
with his angling rod and the mystic fish at the end of
the line; in his left hand is a vessel, wherein to keep
his catch.? Can we avoid the conclusion, that the
sculptor, or the inspirer, of this most important relievo
was perfectly well acquainted with the main doctrine
of Orphism, sci. with the old and genuine meaning of
the name ‘Orpheus’ as equivalent with ¢ Fisher,” such
as the present writer has endeavoured to explain it in
a previous chapter of this book? And if indeed,
on this sarcophagus, the ‘Orpheus’ and the ¢ Fisher’
glyph represent the exoteric and the esoteric aspects
of one and the same divinity, may we then not compare

1 Visconti, ¢ Dichiaraz. d’'un sarcoph. dz Ostia’ ; Diss. d. Pontif. Acad.
Rowm. di Avch., xv. (1864), 161 ff. Our veproduction is taken from Garucci,
Storia dell’ arte Cristiana, v., pl. ccevii. 3.

2 Cp. the ‘“ gathering of the good fish 4nfo vessels’ in Matth. xiii. 49.
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the ¢ Fishermen,” who play such an important part in
the legendary history of the Dionysian cult—the
Fishermen, who ferry the god over the Euripus to
Hubeea, who find and save in their nets the wooden
image of Dionysos Phalén, or the son of Dionysos, the
hero Thoas, or the head and the lyre of ‘Orpheus,’
. those Fishermen, who in Halize, according to an old
.oracle, yearly bathe, or rather baptise, the image of
Dionysos ¢ Halieus,” and above all the ¢Tyrrhenian’
Fisherman Akoités, who acts as a prophet and martyr
of the Bakchos religion in the ¢Pentheus’ meta-
morphosis of Ovid, and probably also in the lost
Pentheus tragedy of Liykophron*—with Peter, with the
three other apostolic Fishermen of the Gospel, and
with their successors, the Christian bishops, who wear
as insignia of their dignity, both the crozier of the
¢ Shepherd ’ and the mystic ring of the ¢ Fisher,” just as

1 The evidence is quoted in detail on p. 730 f. of my Weltenmantel (see
p. 6 n. 2 above). .

2 The ¢ fisher-ring’ or ¢ annulus piscatorius’ of the Pope—engraved with a
representation of the miraculous draught—cannot be traced further back
than to a Letter of Clement IV.to his nephew Pietro Grossi, dating from
the year 1265. But this means only, that the custom of sealing the so-called
¢ breves ' with this ¢secret’ (the formula runs ‘sub annulo nostro secreée’) or
‘ mystery ’ ring (for the latter expression see the letter of Hincmar of Rheims,
IXth cent. A.p., Migne Patrol. Lat., cxxvi. 188, *the ring, the token of
faith = . . out of the divine mysieries’’) did not arise before the XIITth
cent. For even now there exist two bishops’ rings which go back to the
Merovingian age and must be called ‘fisher-rings’ on account of their
engravings—the one, belonging to the diocese Maguelonne, the later
Montpellier, showing a fish (Deloche, Essav hist. et archéol. sur les Anneaus,
Paris, 1900, p. 289), the other, the celebrated ring of St. Arnulph, in the trea-
sury of Metz, exhibiting a fish caught in a net, and two others swimming along-
side (0.c. p. 86). The latter is said by Paunlus Diaconus to have beep thrown
into the Mosel by its owner, in order to obtain a proof of the divine grace,
and to have been indeed miraculously recovered in the belly of a fish, which
fishermen presented to the bishop’s kitchen (cp. also the ring of St. Avit,
with its two dolphins, o.c. p. 811). Modern bishop’s rings are plain, without
engraving. As it is impossible that the papal fisher-ring could have been
taken over by the Popes from the Gallican bishops, we must suppose, on the
contrary, that simple bishops were no longer aliowed to wear the old engrav-
ing on their rings when once the Popes began to use this formerly common
ensign of episcopal dignity as a special secret seal. That ring and staff are
the essential symbols of episcopal power, is well known to everyone who has
but the slightest knewledge of the medizval controversies between the empire
and the papacy concerning the investiture of the bishops.
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we had to compare the ¢ Shepherds’ and the ¢ Archi-
poimen ’ of early Christianity with the ¢ Archiboukolos’
and the ¢ Boukoloi’ of the Pagan Father Liber ?

But let us be as cautious as possible and invite
the sceptic, who feels not yet prepared to admit so
much, to follow us into the so-called ¢ Gallery of the
Flavians,” in the Domitilla-catacomb. He will find
there—or with greater ease at home, on Plate vii. 1
of Monsignore Wilpert’s monumental work on the
Christian catacomb-paintings of Rome (Freiburg, 1903)
—the oldest specimen (dating with all probability from
the second half of the first century, A.n.) of the very
same Christian fisher-glyph which we have met on
the sarcophagus of Firmus. Besides this significant
symbol the room contains only pictures of the same
tree (with birds) under which the lyre-playing Orpheus
of the Ostia relievo is seated, and which is so often
connected also with the images of the ¢ Fish’ and the
¢Good Shepherd’ on other monuments,’ secondly a
representation of the usual funeral meal, and thirdly
the most remarkable symbolical group of a crozier, a
lamb and a full milk-pail (Liat. mulctra).

That the crozier stands for the ¢ Good Shepherd’
is proved by the parallels, where the ¢Shepherd’
carries the milk-pail, or is even represented as milking
himself the mystic ewe. As to the rather odd
symbolism of this latter animal, the reader should
remember, that in Ruth, iv. 11, we find mentioned, as
the two mothers or ¢builders of the House of Israel,’
Rachel, in Hebrew the ¢Ewe,’ and Lieah, the < Wild
Cow.” Using the terms of modern comparative
sociology we should say, that the two most primitive

1 Cp. e.g. Pitra, Spicil. Solesm., iil., pp. 576 {., nos. 80, 92, 93, 94, 97, 102,
106. .
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subdivisions of the Chosen People, the ¢clan of the
Ewe' and the ‘tribe of the Wild Cow’ (b‘neh Leah),
are both named after their respective totem-animals.
The massebak on the ‘sepulchre of the Ewe’ (Gen.
xxxv. 20) must have been the oldest sanctuary of the
first totem, whose members were (according to a
tempting suggestion of Steuernagel) called the Js
Ra’el, originally Js Rahel,! or ‘men of the Ewe '—like
Js Gad, ‘men of (the god) Gad,’ in the Mesha-inscrip-
tion, or, as in Jeremiah, xxxi. 15, and Matth., ii. 18,
where Rachel is said to weep for her children, sci. the
Israelites, the ¢ beneh Rahel,’ or ¢ children of the Ewe.’
The rites of mystically reviving a sacrificed lamb by
seething it in the milk of the ancestral ¢ E'we,’ prohibited
in the ‘Book of the Covenant,’ and certainly also of
partaking in common of the sacred animal’s milk-
boiled flesh, and of the vivifying milk-broth, are easily
explained on the hypothesis of such a totem-cult in
the old Ewe-clan of Israel or ¢ Js Rahel,” and nothing
could be more interesting for the historian of ancient
religion than to see how these primitive superstitions,
repressed by strict Jahvism, yet perhaps never rooted
out completely from the religious consciousness of the
am ha‘arez, were immediately revived after the
breaking off from the Law in the earliest Christian
Church.

The elaborate system of theological after-thoughts
imagined to justify and spiritualise the crude magic of
this milk-communion, may be reconstructed as follows :

! The softening of the guttural h in* in 2 word which contains an 7 or I,
is quite common. As to the mispronouncing of § for s by the Israelites, the
Sibboleth-Sibboleth story in Judges, xii. 6, is the best witness. Cp. on the
whole question Enc. Bibl. 4008, 4092, 4463. I need not draw the reader’s
attention to the fact, that the figure of Jahve as the ¢shepherd’ and the

J8& Rahel as his ‘flock’ is best understood on the background of these
totemistic ideas about the descent of the clan from the ancestral Ewe.
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In The Key of Pseudo-Melito (iii. 302, Pitra), a late
yet invaluable mine of Christian allegorism, Rachel is
called “the Ewe of God, which is to conceive at the
end of time.” This means, that the new spiritual
community, the Church as the ‘ Israel of God” (Gal.
vi. 16), has now replaced the old totemistic unit of the
clan ; she is the ‘HEwe of God,’ being one flesh with
the Christ (#ph. v. 81 {.), and His mystic bride. Her
‘conceiving’ then refers certainly to the bringing
forth of newborn lambs for the ¢ flock’ (I. Pet. v. 2, 8) of
God, sct. ¢ neophytes,” symbolised as lambs, such as may
be seen, e.g. on a well-known sarcophagus of the IVth
century (Garucci, cceiii. 2), holding in their mouths
the heavenly crowns (ZI. Tim. iv. 8) of baptism.

Now it is an established fact, that these apparent
metaphors of the ‘lambs’ and the mystic ¢rebirth’
were taken in a very literal sense. As the Lord had
said (Matth. xviii. 3), “ Except ye be converted and
become as little children, ye shall not enter the
Kingdom of Heaven,” so deceased Christians, even
grown-up people, call themselves on their epitaphs
¢infants.” For, according to Tertullian (4d Mart. i.),
they are ¢ children '—and even °¢sucklings’ (see above,
p. 59)—of the ¢ Domina Mater Ecclesia,' of the ¢ Liady’
(¢ Kyria,’ cp. II. John i.), the < Mother’ Church. That
all this was not taken as simply figurative speech,
becomes clear, if we note that the earliest ritual
prescribes a drink of milk and honey for the newly
baptised ; for, according to a wide-spread ancient and
modern custom, milk-and-honey is the first food given
to newborn babes. The documentary evidence for this
rite has been collected most completely by Usener
(Rhein. Mus., 1902), while in Wilpert’s reproductions
of the catacomb-paintings we actually find a woman
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approaching the mystic milk-pail in a most reverent
attitude, evidently to partake of the initiating drink of
rebirth. The honey, used in this ceremony, is said in
the Melitonian Key (iii. 40, Pitra) to represent ¢ the
sweetness of the divine Word " (ep. Prov. xvi. 24)—for
what mystic reasons will be shown in our later quest
about the origins of the Eucharist. And so also was
the milk considered by the ‘galaktophagor,’ or ‘ milk-
drinkers’ (as Clement of Alexandria calls the Christians),
according to the same writer, as embodying the ¢ Liogos.’
“As the child is vivified,” says The HKEpistle of
Barnabas, vi. 12, “by honey and milk, so is the
faithful by the Word.” From I. Pet. ii. 2, 8, and less~"
explicitly also from I. Cor. iii. 2 and Heb. v. 12, it
appears, that by the ‘milk’ some kind of preliminary
revelation of the Liogos is to be understood, corre-
sponding to the simpler teaching which precedes the
full initiation of the grown-up (I. Cor. 13:: cp. Is. 289),
that is the cup of wine, the true blood of the Logos,
which could be granted only to those who had already
“ tagted, how wholesome the Lord is.” Accordingly
three subsequent cups are prescribed for the newly-
baptised in the Didaskalia of the Apostles (pp. 111 fi.,
Hauler). First, a cup of water, evidently symbolising
the spring, flowing forth from the moving rock, which
was the pre-existent Christ, and of which the Jews
partook, after having been baptised unto Moses
(I. Cor. x. 1-4); instead of being circumcised, the
neophytes had to drown their former selves (Col. ii. 12)
in this water of life. The second is the milk-cup,
symbolising, according to the canons of Hippolytus
{(xix., no. 15, p. 77), the mystic rebirth ; if the milk is
mixed with honey, we may remember, Deut. xxxii. 18,
“the honey of the rocks” given by Jahvé to Israel in
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the desert. The third cup only' is the mixture of wine
and water, which was also used in the Eucharist (cp.
Cantic. iv. 11, v. 1).

Accordingly the <Good Shepherd’ milking the
Ewe must be understood as the Christ, or his human
representatives, the ‘shepherds,” who bring forth from
the treasures of the <Ewe’ Rachel, the ‘Mother’
Church, the milk-drink of the first initiatory teaching.
The lambs approaching the milk-pail placed on the altar
—as we can see them in the ¢ Sepulchre of Liucina’
(Wilpert, plate 183¢c)—or the lamb reposing beside the
milk-pail and under the shadow of the crozier—as we
found it in the ¢ Gallery of the Flavians,” and as it
recurs four times in the catacomb ¢ Ad Duas Lauros’
(ebid., pl. 96)—cannot but represent the first or milk-
communion of the newly-baptised ¢children’ of the
mystic ¢ Mother,” into whose womb, the ¢gremium
Matris Hcclesie,, they have entered,” to be ¢ reborn
into eternity.’

This interpretation is in perfect harmony with the
fact, that the mystic milk-drink is connected with the
symbolic ‘Fisher,” not only in the above-mentioned
paintings of the Domitilla-catacomb, but also in the
beautiful hymn appended to the Protreptikos of the

1 There is a versus paremiacus—* tritou kratéros egeuss” (* of the third
cup hast thou tasted *’)—quoted by Apostolios (xvii. 28, 4. ii., p. 692, Parem.
@ott.) as expressing the last and most beneficial stage of initiation “in the
mysteries.” Although no hinf is given as to which particular mysteries are
meant, the notice certainly refers to a Pagan cult, whose influence on the
above-described Christian ritual may be safely assumed.

2 Cp. the stubborn doubt of the ¢ uninitiated ’ Jew Nicodemus in John, iii.
4: ““ How can a man be born when he is 0ld? can he enter the second time
into his mothexr’s womb and be born ? ” To this question the adept of many an
ancient mystery-cult (s. Dieterich, Mithrasliturgie, pp. 163 fi.) could easily
have given the necessary answer. For the reader who is not familiar with
these ideas I will quote only a few lines from Coleman’s Hindu Myth. (p. 151):
* For the purpose of regeneration it is directed to make an image of .
the female power of nature, in the shape either of a woman or of a cow.
In this statue the person to be regenerated is enclosed and dragged through
the usual channel.”

"
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Alexandrinian Clement,' where the Christ is invoked
under many a mystic name, and among them also under
the four figures which are of such essential importance
for our present investigation : namely, the ¢ shepherd of
the lambs,’ the  fisher of men ’ (halieus meropon),® the
¢ source of mercy >—of which they partake in the water-
cup '—and the ‘heavenly milk’—that is the Liogos—
“which flows from the sweet breasts (apo glykeron
maston) of the mystic bride,””* the Church. For it is
quite obvious from all archaeological as well as from
literary evidence, that the ¢ Fisher’ also alludes mysti-
cally to the baptismal ceremony. The whole collection
of Roman catacomb-paintings contains only two other
instances of this glyph beside the already-mentioned
one in the * Hypogeeum Flavium,’ both in the so-called
¢ Chapels of the Sacrament’ in S. Callisto, and in both
cases the meaning cannot be mistaken. On plate 27
of Father Wilpert’s volume, the Fisher stands side by
side with an image of Moses, si’nibing the rock and
producing the spring of mercy, sci. filling the first or
water cup for the neophytes. These two pictures are
grouped with a third representing symbolically the
Rucharistic meal, by the feeding of the seven disciples
on the shore of Lake Tiberias, evidently alluding to
the Hucharistic communion, which used to follow the
baptism in the Early Church. Plate 27, again
immediately encloses the Fisher in one and the same
frame with the baptismal scene of a man pouring water

¥ Cp. vol. I., p. 291 of Staehlin’s new edition.

2 Jesus as ¢ fisher of men’ will also be found in Gregory of Nazianzus
(6. 1., p. 646) : * Jesus, who is called the fisherman, fishes himself with the
drag . . .; He bears every hardship, in order to recover from the deep
the fish, which is man,” Both passages may be illustrated by an old
Christian gold-glass in F. X. Kraus’ Gesch. d. Christl. Kunst., p. 96.

3 Cp. Jahve as the ¢ spring of living water ’ in Jer. ii. 18, xvii. 18.

+ Cp. Ambros. De Virginib. i. c. vi. n. 81.
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on the head of another figure, standing apparently
in a stream of water—whether it be the baptism of
‘Christ himself or not—and with the pictogram of the
impotent man, who carries his bed affer having been
healed in the °¢probatica piscina’ of Bethsaida—as
the best manuscripts of Jokn, v. 2, have it. Evidently
the inspirer of this symbolic combination of the
